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ABSTRACT

A PLACE UNDER HEAVEN: AMERINDIAN TORTURE AND CULTURAL
VIOLENCE IN COLONIAL NEW FRANCE,
1609-1730

Adam Stueck

Marquette University, 2012

This doctoral dissertation is entitlédPlace Under Heaven: Amerindian Torture and
Cultural Violence in Colonial New France, 1609-178&0s an analysis of Amerindian
customs of torture by fire, cannibalism, and other forms of cultural violence in New
France during the seventeenth and eighteenth centuries. Contemporary Frezish writ
and many modern historians have described Amerindian customs of torturing, burning,
and eating of captives as either a means of military execution, part aflassaycle of
revenge and retribution, or simple blood lust. | argue that Amerindian torturerhad fa
more to do with the complex sequence of Amerindian mourning customs, religious
beliefs, ideas of space and spatial limits, and a community expression essaggy as
well as a means of revenge. If we better understand the cultural cohfexerindian
torture, we see more clearly the process of cultural accommodation inrsdeeeFTo
torture a captive offered communities an opportunity (men and women), young and old,
to engage in a relationship with an adversary that tread what in the Amerindiaalcult
context was a thin or even non-existent line between the worlds of the living and the
dead. Both Amerindian captives and captors understood this, and torture became an
opportunity to push this barrier as a tortured captive came closer to death. Wian Fre
colonists, soldiers, and missionaries became involved, torture complicated aedl alter
missionary efforts, and had a direct effect on the political and militaatioeships
between the French and these various Amerindian groups, both friend and foe. These new
dynamics of alliances, rivalry, economics, and religion often causediddreaTs to
change the circumstances under which they tortured captives and endured torture
themselves, but colonization did not bring an end to this violence, only adaptation. The
French also adapted when they found themselves captured and tortured. Tady alter
their own religious, military, and political goals in North America at §neecombat and
at other times manipulate Amerindian cultural violence to their advantage
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Do you think by your arguments to throw water on the fire that consumes me,
and lessen ever so little the zeal | have for the conversion of these péoples?
declare that these things have served only to confirm me the more in my
vocation; that | feel myself more carried away than ever for mytaffetor
New France, and that | bear a holy jealousy towards those who are already
enduring all these sufferings; all these labors seem to me nothing, in comparison
with what | am willing to endure for God; if | knew a place under heaven where
there was yet more to be suffered, | would go there.

Father Jean de Brébeuf, 1636

! John Patrick Donnelly, S.J., ed. and tradesuit Writings of the Early Modern Period, 1540406
(Indianapolis, Cambridge: Hackett Publishing Conmp&906), 128.



Introduction to the Dissertation

For more than a century and a half, the French colonial presence dominated easter
North America. From the founding of Quebec in 1609 through the surrender of Canada to
the British in 1763, French fur traders, soldiers, missionaries, and explorers edloniz
half a continent while their British rivals clung to the eastern seaboard. dihetions
of these French colonists varied. Some came out of greed, others out of religious fervor.
Some travelled the endless wilderness with boundless curiosity for what layathehe
side of the river as they explored the French dominion. A few of these individuals found
what they sought. They became wealthy; they brought their ideas of God to the New
World; and they brought glory to France in the form of land, wealth, and relapsnshi
with the indigenous people who already lived in the place they called New FAanae
whole, the French viewed their Amerindian neighbors as primitive. The latter \@dnder
in pursuit of game animals to kill with their stone-tipped weapons. If theyigedct
agriculture at all, it was simple maize cultivation. They lacked aemrlinguage, so
Amerindians could not create a formal history. If they wore clothind,ahaly made it
from the skins of animals. The French viewed indigenous religious customs as a
collection of pagan superstitions. When Amerindians went to war against eachhaie
did so only when they held the advantage and favored ambushes and traps to formal
battle with an equal adversary. Amerindians confused and frustrated the Frémttrewi

lack of clear purpose for warfare. They did not fight over land or riches, or to kill the



enemy on the battle field. Instead, they largely fought to take captives.Rfénch
believed the social and religious customs of Amerindians to be primitive oricatbe
former viewed the latter's treatment of captives as beyond hdrrific.

Amerindians adopted many of their captives into the communities, tribal bodles, a
even families. They did this to increase their population, and as part of a conmsx se
of mourning rituals for the dead. Many captives though met a different fateef death
by slow fire. Priests, soldiers, and explorers described the shocking violencé of suc
scenes in their reports to their superiors in France. The French expressstatisgw
these Amerindians slowly burned, dismembered, and even ate other human beings. Equal
to this disgust was the French confusion not only over how people could do this to each
other, but also at how these captives appeared to accept this fate with cabmstoic
rarely crying out or giving any indication of pain during their torture, evieenvtaken to
the point of death. Four hundred years later, historians continue to grapple with the
savage/civilized dichotomy in their studies of torture and contact.

This dissertation examines the customs of Amerindian cultural violence @daatic
New France during the seventeenth and early eighteenth centuries. ContgriRpareh
writers and many modern historians have described Amerindian customs of torturing
burning, and eating of captives as either a means of military executionf parendless
cycle of revenge and retribution, or simple blood lust. Amerindian torture, in factahad f
more to do with the complex sequence of Amerindian mourning customs, religious ideas,

and a community expression of aggression, as well as a means of revenge. To torture a

2 Reuben Golde Thwaites, ed. and trafbe Jesuit Relations and Allied Documents. Traaets
Explorations of the Jesuit Missionaries in New Fren1610- 1791: The Original French, Latin, and
Italian Texts. With English Translations and No¥slume 6(Cleveland: Burrows, 1898), 155-169. (From
this point onJR, Volume Number: Page Number.)



captive gave the entire community (men and women, young and old) an opportunity to
engage in a relationship with an adversary that tread what, in the Amerindigalcult
context, was a thin or even non-existent line between the worlds of the living and the
dead. Among Amerindians, both the tortured and the torturers understood this, and
torture became an opportunity to push this line as a tortured captive came closer and
closer to death. Ultimately, torture by fire created the chance toahfmet in both
worlds that made both captive and captor equally powerful in this confrontation.
When French colonists, soldiers, and missionaries became involved, torture
complicated and altered missionary efforts, and directly affected thiegdand military
relationships between the French and these various Amerindian groups, both friend and
foe. For example, Amerindians listened to Jesuit missionaries, and at itinees e
attempted to stop priests from converting captives to Catholicism, or tortured thes
captives all the more because they came to believe that Catholics (Fréwrokrardian)
needed to suffer far worse torture because they would experience no suchgsunferen
Catholics’ Heaven. When Amerindians captured French colonists and missiohayes, t
came to endure this torture with the same stoicism they observed among Amerindia
captives, only instead of reciting stories of their past exploits as Amamsdid, they
prayed throughout the ordeal. Further, a close examination and analysisesf vecibrds
indicates that Amerindian torture and cultural violence had a far deepeatuoitaning
in which gender roles, social hierarchy, mourning customs, religious bekaf of
space and spatial limits, were just as important (if not more so) agegveititary
prowess, or diplomacy. In fact, Amerindian cultural violence was interconnedtedIivi

of these cultural ideas.



An important component of this journey towards a greater understanding of
Amerindian cultural violence will be the use of a database of case studiesitime
these customs. While these methods are routinely used in other fields to gguhimiei
economics, birth and death rates, and immigration patterns, Amerindian historians and
scholars of colonial America have only very recently begun to use these tu®Is\0Et
significant example of this is José Anténio Brandao’s 1997 bvaak Fyre Shall Burn
No More: Iroquois Policy Towards New France and Its Native Allies to .1Bf&Ehdéao
challenged many long held ideas first presented in such books as George 3.11946¢’
Wars of the Iroquois: A Study in Intertribal Trade Relatidhat portrayed the Iroquois
conflicts of the seventeenth century as driven by a desire to steahfLEsieopeans’
trade goods. To do so, Brandé&o created a database of all known Iroquois attacks in the
seventeenth century and by extracting information from this databaseyaexhthat the
Iroquois seldom attacked to steal trade goods or furs. They attacked tovesrjerand
retribution, to acquire captives to fulfill their own cultural mourning ritualadapting
and torturing captives, and to pursue notoriety in their home communities. By focusing
more deeply on as many cases as possible, Brandao drew a distinction betweah person
raiding and public raiding. Iroquois warriors operated both with and without fandly a
community sanction. In summation, Brandao illustrated how such tools can be used to
reveal the complexities of Amerindian history and culfure.

Secondly, Brand&o’s approach is important because it demonstrates ativatirna

anecdotal evidence to draw conclusions about Amerindian societies that lefttan writ

% José Anténio Brandad,our Fyre Shall Burn No More: Iroquois Policy TowarFrance and Its Allies
to 1701(Lincoln: The University of Nebraska Press, 1997),36. George T. HuntVars of the Iroquois: A
Study in Intertribal Trade Relation{#adison, Milwaukee, London: The University of \Wissin Press,
1939), 146-150.



records. We are restricted to the written accounts of the French, English, arddera |
extent the Dutch, who described seventeenth and eighteenth century Amerindign societ
and culture. Such bodies of documentSlas Jesuit Relationsontain highly detailed
and vivid accounts of Amerindian torture and cultural violence. However, theseergpres
only a handful of cases. Beyond these few are dozens of descriptions of Amerindian
torture that contain far less detail. Many cases might state thattoesceeturned to the
home community and burned their captives. An account might only state that the captive
was burned at night, in the building designated for such torture, and that it waarstow
very gruesome. If examined individually there is very little to learn, lbartge number of
lesser-detailed cases that, for example, mention the same trend of Aarerindining
captives indoors at night and outdoors during the day, indicate a clear purpose for this
particular dynamic that would not have been clear if the evidence were nohegaasia
whole. The conclusion (which will later be examined in greater detail in CH8pater
that Amerindians burned captives indoors to avoid contact with potential supdrnatura
entities. This in turn, led to an interpretation that placed a far greater esnphasligion
in Amerindian torture than scholars previously belieted.

These types of trends, complexities, and underlying meanings do not emerge from
looking at one or two well-detailed examples. They only emerge when ascasas/as
possible are examined. Such conclusions presented in this dissertation willbeagase

a database of 137 cases of Amerindian torture that occurred in New Francenhdisve

* When we consider that many Amerindian groups ketién a multi-dimensional layering to the human
non-corporeal entity, essentially that a persorspssed more than one soul, and that the souloofued
captive after (perhaps even during) the proceseath such as that by slow torture could harm thdse
left the confines of the building and even the camity, it becomes more clear why captives wereuted
indoors at night. It also indicates that there wageat deal going on beyond the destruction afragm
being. The act of torture under such conditions iwasway just as stoic and courageous as endatiol
torture with poise and stoicism.



time of initial French colonization in 1609, to the year 1730 (See Appendix F). These
case studies are primarily taken frdime Jesuit Relations and Allied Documemtgh
additional examples fromhe Mississippi Provincial ArchiveandCollections of the
State Historical Society of Wisconsin

In the late nineteenth century, historian Reuben Golde Thwaites, translhiedited
the seriesThe Jesuit Relations and Allied Documents. Travels and Explorations of the
Jesuit Missionaries in New France, 1610- 1791: The Original French, Latin, and Italian
Texts. With English Translations and Notéssuit missionaries in New France
corresponded with their superiors in Paris and Rome to keep them informed on the
progress of conversion among Amerindians, and they also described everything from the
appearance of Amerindians, to the natural scenery and potential resourcesftdriat di
areas they inhabited. In France, however, the Catholic Church published this
correspondence, and these accounts of life in North America became widelgrpapdl
created immense public support for the Jesuits’ missionary efforts. Indigieleations
of these reports had been translated into English as early as the seveetetengh It
was not until the late nineteenth century that Thwaites collected, editedaasidted
into English the entire body of such reports and correspondence of the Jesuithin Nor
America. Composing seventy-four volumes, Thwaites’ translatidinefJesuit Relations
remains one of the most widely used sources for scholars who research Amerindians of
North America during the colonial periad.

As the examples of Amerindian violence used here do not represent examples found in
records and general correspondence of military officers and coloniahlsfafiNew

France, they represent only a sample of the potential material agaildhbile only a

5 IR 1:vii-xi.



sample, this data does function as an indicator of what this violence meant to both the
French and Amerindians. This material can give historians some strongiorcé# not
definite conclusions, for understanding the place of these customs in Nesg Fran
between 1609 and 1730.

It was in 1730 when the French (for better or ill) created equilibrium within thei
colonies by the establishment of strong alliances with some Amerindian$,eatoda
destruction of those who resisted. This policy shirt changed Amerindian cwitleaice
for the duration of thancien régimeWith the Great Peace of 1701, the French, their
Amerindian allies, and the Iroquois ended the brutal wars of the seventeenth century.
During the seventeenth century, the Five Nations remained the grbedestd the peace
and stability of New France. Due in part to exploration of the western Grieas bad
Mississippi Valley in the last quarter of the seventeenth century, and alsultioed
Iroquois threat that allowed for the refocusing of military and economic ressourthe
west, the French established forts, missions, and communities in these regioaghevhil
French found trading partners, eager converts to Catholicism, and militasyialthe
western Great Lakes and Mississippi region, some Amerindian nationeddhist
French intrusion and fought back as aggressively as the Iroquois had in the east during
the seventeenth century. Among these new enemies were the Fox of the wesdern Gr
Lakes, and the Natchez of the Mississippi Valley. The French and thes fallight each
of these groups sporadically throughout the first decades of the eighteentty.cEnis
continued until 1729, when the French soundly defeated and virtually obliterated both the
Fox and the Natchez. This ended the period of autonomous Amerindian rebellion against

the French in their North American colonies. After 1730, Amerindian enemies of the



French did not attack French colonies because of their own motivations as had the
Iroquois, the Fox, and Natchez; they did so with the cooperation, encouragement, and
military support of the British. In the intermittent peace that separatedrQAnn’s War
(1702-1713), King George’s War (1744-1748), and the Seven Years War (1756-1763)
both the French and British used their Amerindian allies to wreak havoc on theronti

of the other and to prevent encroachment on each others’ self-defined borders. During
times of open war, Amerindian allies proved useful to both the French and British as
scouts and auxiliary forces. These Amerindians, however, often proved difficult

control and extreme examples of torture and cannibalism frequently occuinge. W

some elements of these escalations to cultural violence occurred in tdedades of the
eighteenth century, such as demands by Amerindians on long campaigns taatatture

eat captives, this type of violence became more frequent and expected by the middle of
the eighteenth century when European powers attempted to control and manipulate their
allies’ violent tendencies as an implement of war. While preliminararelsendicates

that there is a wealth of evidence regarding Amerindian cultural violence dioeing
remainder of thancien régimethis violence differed from the localized forms of

violence controlled by individual Amerindian communities and tribes during the
seventeenth and early eighteenth centdras] such an examination of Amerindian

torture in the larger picture of the eighteenth century struggle for thimeohbetween

the French and the British will require an entirely separate reseaijelatpiT his

dissertation will focus specifically on the following areas.

® Edward P. Hamilton, ed. and traB&lventure in the Wilderness: The American Jourpélsouis-
Antoine de Bougainville, 1756-176Rorman: University of Oklahoma Press, 1964), 331.
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Chapter | is a general overview of the most prominent ideas and inteomse tti
Amerindian history and culture presented by historians, ethnohistorians, and
anthropologists. While we lack a definitive historiography on the subject of Adieamin
cultural violence, scholars have created an enormous amount of research on Amerindia
history and culture into which a focused analysis of Amerindian violence can bd.place
Beginning in the nineteenth and early twentieth centuries, historians and anthisipolog
had focused on chronicling Amerindian history and the pace of acculturation tonwester
cultural norms, as well as examining Amerindian warfare. In the lagatigth century
and the new millennium, historians and ethnohistorians utilized tools of ethnohistory,
anthropology, archeology, as well as new models of literary theory and phyjasoph
shed light on the complexity of Amerindian culture and the meeting of Europeans and
Amerindians in early America. Studies addressing such sub-topics asietoritinto
Amerindian society, the importance of both adopted and tortured captives in the process
of mourning, and new ideas of hostility and war in the colonial period have led to new
ideas of what both Europeans and Amerindians defined as “savage” and “civiliaed
contributes to a foundation upon which an analysis of Amerindian cultural violence can
be created.

Chapter Il breaks down the essential elements of Amerindian torture bgdire
cannibalism, in order to illustrate the social, religious, and philosophical sagregaof
these customs. Unlike European customs of torture in which the torturer acted upon the
captive in a one-way exchange of aggression, Amerindian torture was a symbiotic
relationship that required the torturer to exact pain, and the captive to dusqqatin and

react accordingly with self-control and appropriate verbal responsebiught both the
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torturer and the captive into what was almost an altered state of conscidhahess
bordered the worlds of the living and dead. Likewise, the multi-dimensional natine of t
Amerindian notion of the human soul, and the belief in both malevolent and benevolent
supernatural entities that could affect the lives and worlds of Amerindialgnoéd

both the torture of captives, and the destruction of the physical remains. To further
demonstrate these theories, this chapter offers a full deconstruction afshdetailed

case of Amerindian torture by fire in the written record, the 1637 torture and dela¢h of
Iroquois man Saunadanoncoua.

Chapter 11l will address the relationship between Catholicism and Americulitaral
violence in the French dominion. Whether friend or enemy, Amerindians were greatly
affected by the material culture, political policies, military insimiog, and economic
systems of the French. However, nothing had as great an impact on Amerindial cultur
violence as Catholicism. Stories of Catholic martyrs bore a striking béseoe to
victims of torture by fire, and this point was not overlooked by either missiomaries
Amerindians. As the new religion of the French brought the French and Amerindians
together, it also divided many Amerindian communities. While some embraced the
Christian message of mercy towards their captives, others resentedtuha amtrusion
and even overcompensated for it when the time came to burn captives. Among the
Hurons, Algonquians, and particularly among the Iroquois, we can observe how
Christianity did more to divide communities than unite them, and this divide manifested
most acutely with the torture of captives. Even in the early seventeenth cdmgury, t
French struggled to reconcile with the customs they abhorred, particulsety

traditional non-combatants such as children became involved. As the seventeenth century
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progressed, this changed. Catholic priests found torture by fire a useful tgaaining

about the severity of damnation, Catholic devotion, as well as Christian mercyal$bey

found a steady stream of converts among the captives their Amerindiarsahieto the

flames. Finally, by the late seventeenth and early eighteenth centuriEsgrica and
Amerindians began to combine each others’ customs when captured. When death became
imminent, many sang their death song or prayed while walking to the torturemlatfor
Whether French or Amerindian, they often met this death calmly as earlyi&@hrist

martyrs, or brave Algonquian watrrior.

Chapter IV will examine the ordeals of the Jesuit priests who were chphde
tortured by the Iroquois in the mid-seventeenth century. These cases offerynot onl
vividly detailed descriptions of the torture of these missionaries, but ara alsique
window through which we can examine the cultural alterations of both the Adreari
neophytes who willingly died alongside the Jesuits, and also the Iroquois thesnsel
Typically, writers address the story of the Jesuit Martyrs as adpaghic story of heroic
Jesuit martyrs, villainous Iroquois savages, and briefly mentioned Catholicnéines.
As historical subjects, the roles of all those involved are far more texdocedomplex.
These priests were well-educated Frenchmen, as well as Jesuhinies, experiencing
the Atlantic world. It is with this full cultural lens that they endured Ameandorture.
An often overlooked fact is that only two of the eight Jesuit Martyrs died aalaaks
torture by fire. Likewise, not all priests who were tortured are amongahgns, and
most of them later provided a written account of not only their ordeals, but the cantext i
which they occurred. They often provided detailed descriptions of the deatlsviyrsl

of their dedicated neophytes, a point that is all but ignored in more hagiographic
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retellings of their captivities, and tell us a great deal about the placgtudliCism, and
the level of loyalty, among French allied Amerindians. These accounts hdiwieiglly
portrayed the Iroquois as the villains of this hagiographic story, and often resgapr
them in order to fit this role. The Iroquois did not seek out Jesuits as captives. Nor did
they torment priests more intensely than other captives, French or Amaarifrdfact,
when Iroquois did kill Jesuits, this was not done with the consent of the Iroquois
leadership and in every case that the lIroquois League as a whole conferrethtsdhe
these priests, they released them. A fuller view reveals that the Irodumisaptured,
tortured, and at times killed these priests dodnésexisted in a world of social and
political tension as they struggled with external military and diplomaties and
internal social, religious, and political issues. This affected not only theffttese
French priests, but also the evolving dynamic of New France.

Chapter V is an analysis of the evolution of cultural violence in the late sevhnteent
and early eighteenth centuries as the French expanded their dominion into #ra west
Great Lakes, gpays d’en haytand the Mississippi Valley. In these regions, the French
interacted with groups of Amerindians such as the Natchez and the Ojibwa, who also
practiced diverse customs of cultural violence. These customs possesgeuf than
same elements as Amerindian cultural violence in the East, but had evolved in unique
ways. These unique evolutions, as well as evidence of such customs in the arcaleologi
record, indicate a long tradition of such customs that challenges the accepiadhaiti
customs of torture and cannibalism began among the Iroquois, and dispersed from
Iroquoia throughout North America. This adds greater credence to the growidg tre

among historians and ethnohistorians who argue that Amerindians of the western lakes
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developed their own cultural identity, and did not merely react to what occurred in the
East. This chapter also illustrates how the French tried to manipulatén8imarcultural
violence to their advantage. This type of manipulation began in the early seventeenth
century, and by the beginning of tlemg eighteenth centuthe French used both the
threat, and reality, of Amerindian cultural violence against rival powers aediogais
Amerindians. Finally, while Catholicism had an influence on curbing and stopping
Amerindian torture and cannibalism, the introduction of the slave trade to Amasndia
offered a different means of disposing of captives, with an economic benefit. Blaen wi
the influence of Catholicism and the opportunity of the slave trade, Amerindians
continued to practice torture by fire and cannibalism through the end afi¢hen

régime and beyond the colonial period into the time of the early republic. No matter the
region, century, or governing power, Amerindian cultural violence was never a random
act of violence, but a deeply embedded element of Amerindian culture. As we willl see
the seventeenth and eighteenth centuries, both the French and Amerindians adapted the
customs and ideas regarding Amerindian cultural violence, not in order to edirthiraé

customs, but to incorporate them into the full social dynamic of New France.
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Chapter 1“A Song Very Sad to Hear"
Amerindian Cultural Violence in Historical Perspective

Part I: Introduction

In 1599, Samuel de Champlain accompanied a Spanish fleet to New Spain where he
wrote a detailed account of numerous islands as well as the mainland. Champlain
described in detail everything from the vegetation and edible fruits, to jagwhrs a
rattlesnakes. His account is filled with vivid descriptions of Mexico Cit/the
surrounding lakes, the Spanish colonists, and the Amerindian population. He divided the
Amerindians into two categories: those who lived under the control of the Spanish
authorities, and those who did not. Based upon what he learned of their customs and
religion, Champlain described those living outside of the Spanish Pale asptoese
people, deprived of reason.” He wrote of how they danced before the moon, and
proclaimed: “Oh! powerful and bright moon, grant that we may conquer our enemies, and
may eat them, that we may not fall into their hands; and that dying, we may go and
rejoice with our relatives®

Champlain also alluded to the tense relationship between the Spanish colonizers and
the indigenous peoples that resulted from the harsh methods of control on the part of the
Spanish. “As for the other Indians who are under the dominion of the king of Spain, if he

did not take some order about them, they would be as barbarous in their beliefs as the

! Samuel de Champlaihlarrative of a Voyage to the West Indi¢sis] and Mexico in the Years 1599-
1602Norton Shaw, ed. (London: The Hakluyt Society, 2)8213.
2 Samuel de Champlaihlarrative, 38.
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others.” Champlain further described how he himself observed the Spanish sléngy a
used Inquisitorial methods to force Amerindians to acculturate to Spanish so@al mo
and Catholicism. This would include the destruction of traditionalist religious idols
public corporal punishment for secretive traditionalist religious practices; a

Inquisitorial methods of torture including the rack, the strapodo, and in the worst cases
even burning offenders at the stake. Champlain commented further that by the time he
wrote this down, the Spanish no longer practiced these “evil treatments” because the
Amerindians simply ran off to live in the mountains, from where they waged war upon
the Spanish, and continued to kill and eat the Spaniards who fell into their hands. Indeed,
“[i]f they had continued still to chastise them according to the rigor of tke sai
Inquisition, they would have caused them all to die by fire.” At the time of Claamsl

visit, Spanish clergy still punished Amerindians with beatings for inbiastas minor as
missing church services. He further described the Amerindians of New Spain as
possessing a “melancholy humour.” They were intelligent, learned quicklyyenednot
naturally prone to anger unless provoRed.

Based on this account, Champlain did not favor such harsh treatment of Amerindians.
Samuel de Champlain was a well-traveled man who even before 1600 saw a great deal of
the New World and the various indigenous populations of the Americas. He had the
insight to understand that in the Americas, violence begot more violence and the
Inquisitorial methods of the Spanish created more problems than they solved. Further
evidence of this is that only a few years later in the fledgling colony eb€nj along the
St. Lawrence River, the French did not use Inquisitorial methods to root out the

traditional religious customs of the Amerindian population. However, Champlain and the

% Samuel de Champlaihlarrative, 38-39.
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colonists he led to New France quickly learned that just as in New Spain where the
Spanish and Amerindians used brutal violence against each other, the French in Canada
would not corner the market on brutal violence.

Ten years after his journey to New Spain, Champlain succeeded in leadingnitie Fr
to found the permanent colony of Quebec, while he forged military and economic
alliances with the local Amerindian groups including the Algonquians, the Montagnais,
and the Hurons. In July of 1609, Champlain accompanied a group of Montagnais and
Hurons on an expedition against the Iroquois, a group of Amerindians living south of the
St. Lawrence of whom Champlain knew little at the time besides that theyheere
enemy of his new allies. Near the lake that Champlain named after himsealfyrig
with a few other Frenchmen armed with arquebuses, and their Montagnais and Huron
allies, engaged the Iroquois in battle. In all, Champlain’s description of tie $lativs
the Hurons and Montagnais in a very positive light. They used battle formations and
intricate plans of attack, pre-planned and communicated to all by use of sticks on the
ground to represent individuals and groups. He further illustrated how: “they often came
to me and asked if | had dreamed, and if | had seen their enemies.” Champlad tepli
“[d]Jreamed that | saw the Iroquois, our enemies, in the lake, near a mountain, drowning
within our sight; and when | wished to help them our savage allies told me that wwe mus
let them all die, and that they were worthle$3tie battle that took place is a well-known
story, as Champlain and the Frenchmen with arquebuses packed with two or even four
lead balls, overwhelmed, terrified, and dispersed the Iroquois as the Montaghais a

Hurons pounded them with arrows. At battle’s end, the Iroquois wounded fifteen or

* Samuel de Champlaiiithe Voyages and Explorations of Samuel de Champfalinl (1604-1616)
Narrated by Himself Together with the Voyage of3LB@printed from Purchas His Pilgrinkslward
Gaylord Bourne ed., Annie Nettleton Bourne traf®rénto: The Courier Press, Limited, 1911), 200-209
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sixteen French-allied Amerindians, but none seriously. The Iroquois did not wound any
French soldiers, but the French and their allies killed a significant numbeguabis,

and took ten or twelve captives. The victors, with captives in tow, set off by canoe for
home.

What happened after the battle is not as well known. Upon pulling in to camp for the
night, the Montagnais and Hurons began to harass one of the captives about the cruelties
the Iroquois committed upon their own people. They forced the captive to sing what
Champlain only described as “a song very sad to hear.” As he sang, the Mansaghai
Hurons began to burn the captive with firebrands. They paused only to throw cold water
upon his back to sharpen the pain of the burns. They tore out his fingernails, and, through
incisions they made in his wrists, pulled free the full length of the tendons from his
forearms. They burned the tips of his extremities including his fingers arsl péter
removing his scalp, they poured hot tree sap upon his head. Apparently the captive
uttered “strange cries” but Champlain clearly described how they werdembtpain,
and that: “he showed such endurance that one would have said that, at times, he did not
feel any pain.®

Champlain’s allies encouraged him to participate in the torture, and he explame
the French did not treat captives in such a way, and that when they did kill prisoners, the
did it quickly. He asked them if he could kill the man quickly with a musket shot. At firs
they refused, but later changed their minds. Standing behind the Iroquois captivd, Samue
de Champlain ended his pain with a musket. Not yet done, the Montagnais and Hurons

tore out the dead Iroquois’s entrails and threw them into the lake. They removed his

®> ChamplainThe Voyage<11.
® ChamplainThe Voyage®13-215.
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heart, cut it into pieces, and attempted to force feed it to the other captives, some of
whom were the dead man'’s relatives. Champlain described how they took it into their
mouths but would not eat it. They threw these pieces as well into the lake.

A seasoned soldier, Champlain had fought throughout Europe, interacted extensively
with Amerindians of the New World, and even observed the Inquisitorial methods of the
Spanish clergy, and he begged his allies to allow him to end this captive’s pain.
Documentary records such as these illustrate the intense violence afubtsas; the
revulsion and disgust experienced by Europeans upon first viewing Amerindian;torture
and even the compassion towards the victims that moved men like Champlain to want to
end the man’s pain quickly. From this first encounter with such customs through the end
of the Seven Years War, French governors, soldiers, priests, farmers, argl trade
described Amerindian torture with predictable adjectives like barbariogesawvduman,
and even demonic. Perhaps it was best put by Francois Le Mercier in 1637 when he
described the Huron torture of an Iroquois captive: “We are not the masters tsenef it
a trifling matter to have a whole country opposed to one, -- a barbarous country, too.”
Father Le Mercier wrote this almost thirty-years after Sarde&hamplain first
observed his Huron allies torture and burn their Iroquois captive, illustrating that over
those thirty years, the French had been unable to curb torture by fire. They did, however,
eventually come to better understand the purpose it served for Amerindians, and the
purpose it could serve towards their own goals. In 1667, thirty-years aftaitiais i
comments on Amerindian torture, and almost sixty-years after Champleasih’s f

observations, Father Le Mercier not only continued to baptize condemned captives, but

" ChamplainThe Voyage<15-216.
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did so while he lived among the Iroquois. This is a clear example of the cultural
accommodations that took place in New France regarding Amerindian culturaceble
During theancien régimethe French struggled first to control Amerindian cultural
violence, and then sought an understanding of these customs. Initially, milieyslea
such as Champlain argued it was not an honorable way for soldiers to behave, and
missionaries argued that it was not how Christians behaved. When such arguments did
more to alienate Amerindians than convince them to abandon customs of torture by fire
and cannibalism, a series of cultural accommodations took place from which both the
French and Amerindians redefined the meaning and uses of violence thattvedshza
world in which they lived. Cultural accommodation is the creation of a new and shared
experience between different cultures brought together by such factgsgraphic
proximity, political alliance or rivalry, and social integration. Thewmstances that
originally separate these cultures do not need to be as diverse or compizeteat
“European” and “Indian” and historians have shown how this blending of cultures due to
a variety of circumstances such as migration and the fluid nature of kinship keetisn
resulted in similar alterations as different peoples met and interacteédhis can even
call into question what the term “native” in early America means as Amansavere in
constant states of change that often had little or nothing to do with Europeansnialcol
America, the cultural imports of European colonists differed greatly frone thiahe
Amerindians with whom they shared the land, and over time this resulted in both conflict
and cooperation. As such, accommodations took place in New France over the course of
theancien régimethere came to exist great differences in the cultural perceptions of

seasoned European colonists compared to those newly arrived in America, desris evi

8 For “a barbarous country,” sé®13:69. Father Le Mercier in 1667, ske42:97.
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in Father le Mercier’'s changing ideas regarding torture by fikeviise, various
Amerindian groups differed in their own values and perceptions of the world in which
they lived. This resulted in the creation of cultural accommodations in thedredliti
sense of one group misinterpreting the values and practices of those thastedterith.
From these misunderstandings emerged new practices and shared meanings. Such new
found meanings, however, did not necessarily result from misunderstandings. Whether
experienced Jesuit missionaries or Amerindian community leadersjpaartscoften
understood their differences and newfound meanings and consciously manipulated them
towards an achievable goal.

Nowhere is this manipulation of cultural practices more apparent than when
Amerindian cultural violence became involved. Missionaries who were atifosked
and disgusted by Amerindian torture by fire learned over time that these sustom
represented an opportunity to both convert condemned captives and preach about the
harsh penalties that awaited those who did not convert to the Catholic faith. Amrexindia
learned that when faced with European invasion, the torture and captivity of such high
profile captives as Jesuits could serve as valuable bargaining tools witEe@peans.
Eventually, even French officers came to diverge from Champlainalioginions, and
regarded Amerindian torture and cannibalism as valuable militarisabséhe later
seventeenth and early eighteenth centuries, this manipulation Amerindian&iolenc

increased as the French used it in both their military and missionarig géfiod

° Richard White;The Middle Ground: Indians, Empires, and Repukilice Great Lakes Region, 1650-
1815(Cambridge, New York: Cambridge University Pre€91), x. Kathleen DuValThe Native Ground:
Indians and Colonists in the Heart of the Contin@tiladelphia: University of Pennsylvania Pre€&),
10. Heidi Bohoker, “Nindoodemag: the Significand&tgonquin Kinship Networks in the Eastern Great
Lakes Region, 1600-170The William and Mary Quarter\8® Series 63, no. 1 (2006): 46-47.
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Amerindians used it on a larger scale against both Amerindian and European rivals, and
as an expression of defiance to religious invasion.

In its most subtle form, Amerindians incorporated European culture to their methods
of torture through the use of heated metal implements as instruments of torthee. In t
most dramatic of examples, Amerindians employed what anthropologist Fkederic
Gleach refers to as aesthetic irony in Amerindian cultural violence. De@iesthetic
irony in violence is where some element of what brought one to the circumstnces
torture became part of the methodology of the violence exerted upon them. Gleach used
this to explain why when the Powhatan Indians of Virginia captured the leaaler of
English raiding party sent to steal their food, they skinned him alive, then killed him
stuffed his mouth full of bread, and left him for the Virginians to discover. The bread
meant to sustain him, became a part of his own death. A common use of this by
Amerindians in New France was forced self-cannibalism, the drawingtehsmee from
one’s own death. The most well-known example of aesthetic irony in Newdrsathe
Iroquois’ “baptism” of Father Jean de Brébeuf and Father Gabriel Latasiid boiling
water. The baptism they sought to bring to the Iroquois, became a method of ton@ring t
priests. The use of such aesthetic irony signifies a clear and well trmugbtt always
individualized, purpose to the violent®.

These concepts of cultural accommodation and aesthetic irony are mhporta
understanding this Amerindian violence in New France, and have only in the last few
decades been given serious attention by scholars. For almost four cemionests;

writers, anthropologists, and historians have shared in this struggle to trulgtander

1% Frederick GleacHPowhatan’s World and Colonial Virginia, A Confliet Cultures(Lincoln:
University of Nebraska Press, 1997), 50.
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such customs. Scholars have interpreted Amerindian torture and the cannibatism
followed it as an endless cycle of revenge and bloodlust, a means of milgatier, a
method of blood sacrifice that was welded to religious beliefs, and as an ielegnaht

of Amerindian mourning customs.

Part II: Historiographic Perspectives on Amerindian History and Violence in Early
America

Historians have produced diverse interpretations and studies of Amerindian aulture i
eastern North America during the colonial era ranging from a laegehropological
approach in the nineteenth century, to political analyses of military coaufiect
acculturation into American society that predominated the literature in tlye ear
twentieth-century. In the later twentieth-century, historians enepl@nthropological and
ethnohistorical tools to cast light on the richness of Amerindian culture and the
interaction of all peoples in early America that stretched beyond the linatputely
political model of acculturation. In the last decades of the twentieth ceartdrihe new
millennium, scholars have both expanded on these methods and introduced tools of
philosophy and literary theory into the field to understand Amerindians from a more
theoretical perspective. Even if these studies do not address Amerindian cultura
violence directly, an examination of this historiography can contribute torgyeat
foundation upon which such a study of these customs can be placed. A more general view
of how scholars have come to understand Amerindian history, and a more focused look at

ideas of violent behaviors and customs of both Amerindians and Europeans, and the
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motivating factors that altered these dynamics, contribute to greatnstantting of the
place of Amerindian culture within this body of work.

In the nineteenth century, historians and anthropologists examined Amerindian
history and culture in a very observational nature in which they sought to chronicle and
preserve elements of Amerindian society before it became lost in theringngry.
While these largely amateur scholars made very few direct interpretafiaimt they
observed, they went to great length to describe their observations in detail,|d&enost
naturalists observing and describing a new species. An important example®f this
Henry Lewis Morgan’s boolk,eague of the Iroquoig-irst published in 1851, Morgan’s
work is important because he not only consulted written evidence, but also the Iroquois
themselves, before they lost a great deal of their own oral history. When auyisesae
of the more basic elements of Iroquois culture, Morgan gave clear descrgdtions
Iroquois agricultural techniques, the construction of buildings, and even ideagjioireli
When addressing some of the more cross-cultural aspects of Iroquois sumiggy,
such as trade or warfare, Morgan did draw comparisons to what he found to be European
cultural equivalents and as a result, reinforced some misconceptions suchras;tioed
women took responsibility for the majority of heavy labor such as farming and food
preservation, and men did very little besides hunting, fishing, and warfaren this i
section on warfare that Morgan made one of the few comments on Amerindian torture.
His comments are brief but important, and succinct enough to be presented in their
entirety:

The rejected captives were then led away to the torture, and to death. It is not
necessary to describe this horrible practice of our primitive inhabitargs. |

sufficient to say that it was a test of courage. When the Indian went out upon the
warpath, he prepared his mind for this very contingency, resolving to show the
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enemy, if captured, that his courage was equal to any trial, and above the power

of death itself. The exhibition of heroism and fortitude by the red man under

sufferings of martyrdom almost surpass belief. They considered thetenah

their nation in their keeping, and the glory of the face as involved and illustrated

in the manner of their death.
Two elements of Morgan’s analysis are typical of the type of ideas thathed
historians to argue that Amerindian torture remained a male culturéicprdsrst, he
focused on warriors by stating that the Iroquois only tortured captured warricdgd,He
however, include the important observation that before they departed on the “war path,”
men prepared themselves for this possibility of capture. This period of mentahreahot
and spiritual preparation for war implies that Morgan observed this type of mental
preparation that modern historians have also observed. In his 199 NavokVorlds for
All: Indians, Europeans, and the Remaking of Early Amefadlin G. Calloway also
acknowledged this period of mental and spiritual preparation for war. A vergasimil
preparation for war is described among the Pueblo by historian Ramon Gutiériez in hi
1991 bookWhen Jesus Came, the Corn Mothers Went Away: Marriage, Sexuality, and
Power in New Mexico, 1500846. Gutiérrez described the spiritual and mystical
preparation for war. Pueblo men prayed, sang, purified their bodies, and abstained from
sexual relations before setting off for war. Even in the nineteenth-ceMargan
understood that Amerindians did not view war as just an excuse to fight, a means of
gaining material wealth, or an opportunity to climb the social hierarchynatitlei
community. Fighting an adversary represented a deeply personal expefisalfe

reflection (as is evident by the dream interpretations of Champlainisgsathey

prepared for battle) and a mode of self-expression through displays of bravery and

" Henry Lewis Morganl_eague of the Iroquoj$th ed. (New York: Corinth Books, 1962), 344-345.
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combat skill. While Morgan clearly sought a deeper understanding of the catreplef
Iroquois culture, including a meaning behind warfare, he associated tortaneaviaire
because they both contain many of the intrinsic elements he described: cowmlageeyi
and fortitude in the face of pain and str&ss.

Other nineteenth century historians approached different Native Amerozgsgn
the same manner as Morgan chronicled Iroquois culture. They described Amerindian
culture at great length, but made no real effort to interpret or attaahimgeto
Amerindian customs. In hiBersonal Memoirs of a Residence of Thirty Years with the
Indian Tribes on the American Frontiegsublished in 1851, Henry Rowe Schoolcraft
chronicled oral histories of historic events from the time of initial Europeaaconith
the Ojibwa until the American Revolution. Schoolcraft also included a wealth of
observations including descriptions of specific places of spiritual importandeef
Ojibwa, rituals to improve both hunting and the fertility of agricultural fields, even
the tendency he observed among the Ojibwa to drink excessive amounts of alcohol. Much
as Morgan did at almost the same time but among the Iroquois, Schoolcraft gaaleha w
of descriptions regarding Ojibwa culture but virtually no interpretation. Whalerig
any depth of interpretation, or as historian Daniel K. Richter put it “hisemy-history,”
such studies as Morgan’s and Schoolcraft's remain valuable as a window into

Amerindian oral history before a great deal of this history became |ds# living

2 Henry Lewis Morganl.eague of the Iroquaigor social and gender relationships, see 3208a#.
preparations for war, see 344-345. Colin G. Callpwéew Worlds for All: Indians, Europeans, and the
Remaking of Early Amerig@Baltimore, London: The John Hopkins Universitg#s, 1997), 156. Ramoén
Gutiérrez,When Jesus Came, the Corn Mothers Went Away: Mgari@exuality, and Power in New
Mexico, 1500-184§Stanford: Stanford University Press, 1991), 26-27
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memory of the community, as well as an observation of Amerindian culture in ke ear
nineteenth century’

In the twentieth century, historians continued to examine Amerindian history wi
traditional western models and methodologies, which only increased misconceptions,
especially when they addressed topics such as warfare, raiding, anddnesaofstorture
they exclusively associated with warfare and other “male” cultatalides. An
important example of this is George T. Hun¥ars of the Iroquois: A Study of
Intertribal Trade RelationsFirst published in 1939, Hunt's book became a
historiographic keystone through the end of the twentieth century and remaiastlpdir
so into the twenty-first century. Hunt described this series of seventeenihyogats
between the Iroquois and the French as almost purely economic in nature andanotivati
Essentially, the Iroquois went to war against the French and their Amerindestall
pillage canoes of furs coming east from the Great Lakes and to attack [Emnvoys of
trade goods as they came west along the St. Lawrence. Hunt describedaiodtur
cultural violence within a military-economic, male-dominated framework. Hahihdi
fact compare the customs of different Amerindian groups in eastern NorthicAraad
the Great Lakes region, but in each example, he compared them to European modes and
norms, and not to each other. In all cases, Hunt interpreted warfare and torture as
economically motivated actions that resulted in material gain for Awfieans. He

described the Hurons as being driven by their agricultural and economic needs. Hunt

¥ Henry R. Schoolcraffersonal Memoirs of a Residence of Thirty Years thi¢ Indian Tribes on the
American Frontiers: With Brief Notices of Passingehts, Facts, and Opinions, A.D. 1812 to A.D. 1842
(Philadelphia: Lippincott, Grambo and Co., 1855;193. Daniel K. Richter, “Ordeals of the Longhause
The Five Nations in Early America&8eyond the Covenant Chain: The Iroquois and Theighbors in
Indian North America, 1600-180@d. Daniel K. Richter and James H. Merrell (8ys®: Syracuse
University Press, 1987), 12. Richter does not itibris as a criticism, -and refers to Morgan asgiteatest
American anthropologist of the nineteenth century.
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interpreted the actions of the tribe the French called the Neutrals ashénety driven
by the economic advantages and disadvantages of the Neutrals’ geogragifoa.lbte
described the lllinois as primarily traders of both fur and slaves. Heatedenumerous
times that the Iroquois raided for material gain through thievery. There is no ddubt tha
Amerindian warfare was partially motivated by economics. Much like M&sgaork,
Hunt's analysis illustrates how a single-pronged interpretation of Amanralilture
(and cultural violence) cannot work. Another clear example of this is Victord&avia
1950 bookAcculturation and Personality Among the Wisconsin Chipp&8aamouw’s
anthropological examination of the Chippewa describes a very clean acauttafaine
Wisconsin Chippewa that is almost an antithesis to Hunt. For as aggressively as t
Iroquois acted towards Europeans, the Chippewa acted with equal passivity. The
acculturation of the Chippewa was nearly seamless as they adapted touttes ailfirst
the French, then the British, and finally the Americans. Barmouw attrithitetbtthe
Chippewa realization during the eighteenth-century that any resistakcedpean
settlement was futile, and the examples of the destruction of the Fox, and the endles
problems of their neighbors the Ottawa, Pottawatomie, Winnebago, Menominee, and
Sauk in dealing with Europeans illustrated this futitity.

In 1940, historian Nathanial Knowles published “The Torture of Captives by the
Indians of Eastern North America” in tReoceedings of the American Philosophical
Society This remains the most significant study of Amerindian cultural violence tp date

and while Knowles followed the same interpretive path looking at Amerinditonhis

4 George T. HuntWars of the Iroquois For an economic argument for warfare, see 145-6r the
killing of women and children, see 97. For Huronmamics, see 41. For Neutrals and lllinois econgmic
and Iroquois thievery, see 96-150. Victor BarmoAegulturation and Personality Among the Wisconsin
Chippewa(New York: AMS Press, 1950), 13-22.
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through a western cultural lens, his methodologies can tell us a great deal about
perceptions of Amerindian violence in the early twentieth-century. Knowdestad that
Amerindian torture became an element of these customs only after Araesiearned
of torture from two sources. First, Amerindians of the Southeast learnedsbfduaporal
and capital punishment from the Spanish, including death by burning at the stake. The
second source from which Knowles argued that Amerindian torture originated is the
Iroquois. Knowles stated that Amerindian groups of Algonquin, Iroquoian, and Siouxian
origins, including the Montagnais and Huron with whom Champlain allied himself in
1609, as well as Amerindians of the western Great Lakes such as the Ihiadsilawa,
learned torture from the Iroquois and used these customs as a tool to gain revenge upon
their enemies. Knowles’s work can be viewed today as an insightful and thoroughly
researched look at Amerindian torture and cannibalism in which the author attempted t
analyze a perplexing cultural phenomenon. On the other hand, Knowles did not see
beyond the motivation of revenge as the primary reason behind Amerindian torture. The
common criticism of these studies is not their ethnocentric approach; itrisdhew
focus that excluded other motivating factors such as religion, social s¢ruatigender
roles in the incorporation of Amerindian cultural violence between different tritbes, A
this approach does not take into consideration the deeply ingrained cultural implications
of these customs that had evolved since the pre-Columbian period.

In the late twentieth century fundamental changes occurred in how historimsiof
America understood colonization and interaction with Amerindians. The subtleanject

of European ideas and methods of historical interpretation; social and culturalshange

!> Nathaniel Knowles, “The Torture of Captives by thdians of Eastern North Americ®roceedings of
the American Philosophical Socie2, no. 2 (1940): 153-191.
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that altered race relations in the United States during the 1960s and 1970s; and the
rejection among historians of purely political or military methodologiesibtoed to fuel
these new ideas. In the introductory chapter to the 1989 uokew Cultural History
historian Lynn Hunt stated that by the mid-twentieth-century, Americaortaiss had
begun to use anthropological tools as opposed to traditional political and military
methods of historical inquiry, but continued to contain them within a solid historical
context. Historian Peter Mancall reiterated in the 2008 badkpmpanion to American
Cultural History, that in the 1970s, historians of colonial America began to use tools of
anthropology, ethnohistory, and even archeology to re-access the meetingrescult
between Europeans and Amerindians. To place in the context of the previously
mentioned approaches to Amerindian history that focused on political and military
approaches, cleanly cut lines of demarcation between European and Amerindiay cultur
and accepted models of acculturation, the work of the these historians on the topic of
Amerindian history represents a virtual revolution in the field. W. J. Ecclepllos
Peyser, Daniel K. Richter, James Axtell, and Francis Jennings all used twes®lseof
anthropology and ethnohistory to create a new approach to Amerindian historyn whic
“Indians” were no longer an obstacle to the great deeds of great men; Naredns
became distinct people with unique histories and cultural experiences as issbh@gzan
to distill a native voice from European sourcgs.

The work of this group of historians altered how we think about Amerindian history

through the presentation of new ideas that created the foundation upon which a more

'8 | ynn Hunt, “Introduction: History, Culture, and 5t& The New Cultural Historyed. Lynn Hunt
(Berkeley, Los Angeles, London: University of Catifia Press, 1989), 11. Peter C. Mancall, “Cultural
Encounters: Americans and EuropeaAsCompanion to American Cultural Historgd. Karen Halttunen
(Malden, Oxford: Blackwell Publishing, 2008), 4Hatricia O’Brian, “Michel Foucault’s History of
Culture,” The New Cultural History29-44.
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diverse and culturally focused approach to Amerindian history could be established.
Among the most important and influential of such studies is W. J. Eccles’ 1969 book,
The Canadian Frontier, 1534-176Brancis Jennings’ 1976 bodkyasions of America:
Indians, Colonialism, and the Cant of Conquesid the research of James Axtell’s
including his 1981 booklThe European and the Indian: Essays in the Ethnohistory of
Colonial North Americawhich he followed in 1985 witi;he Invasion Within: The
Contest of Cultures in Colonial North Ameridaong before anybody called it “The
Middle Ground,” Eccles analyzed the cultural exchanges between Amerindians and the
French in New France. Jennings reinterpreted the process of American ¢aorapal
re-characterized “settlement” as an “invasion” by Europeans who broughlgaixes

and plows, but also new ideas such as religion and economics which proved far more
dangerous to Amerindian culture than the material goods they introduced. Axtell used
anthropological tools to a greater extent to illustrate misconceptions oictnadlit
Amerindian religion and society and presented an enriched and more texturedimage
Amerindians that did not merely compare them to western standards.

These historians dispelled long accepted ideas through the presentation of new
observations and interpretations. For example, historians previously accepted the
observations of colonists who interpreted the nomadic lifestyle of many Amerindia
groups as an unwillingness or inability to utilize the natural resourcesiatisposal. As
stated by Morgan, scholars previously believed that Amerindian men did Werwbirk
and forced women to cultivate the land and process animal skins. Further, it remained

accepted that most Amerindian religions consisted of a collection of suparatid
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rituals, and lacked any clear dogmatic structéfEhis new generation of historians
dispelled such ideas through new interpretations. Jennings argued that while European
colonists interpreted uncultivated land as wasteful, such a non-sedentarielifestyin

fact an efficient means of utilizing food resources as Amerindians “coaaiat

different areas at different times of the year when foods were in seadetl.a&sessed

that Amerindian women performed work within the community while Amerindian men
performed work outside of the community such as fishing, hunting and warfare which all
involved long periods of constant physical rigor, often in hostile territory, ancbtit |
periods of rest between such ventures were necessary. This explains why European
visitors to Amerindian communities saw women laboring and men resting. Calonists
however, understood fishing and hunting as recreational pursuits of the upper class, and
came to the conclusion that Amerindian men were YaBgcles described Amerindian
religion as a complex belief system rich in myth and legend, and argued thatdfigrope
found difficulty in understanding it because it was an oral tradition that could not be
referenced easily through a written source. Eccles further describedgtern allies of

the French as eloquent diplomats and accomplished orators, and he fully recogmnized tha
even the Iroquois were skilled traders experienced enough to play the French asid Engl
against each other to gain the best price for their furs. These exanepleprasentative

of the new approaches to Amerindian history that allowed for a new understahding

American history and culturg.

" Henry Lewis Morganl.eague of the Iroquaj820-324. W. J. EccleShe Canadian Frontier, 1534-
1760(Albuquerque: University of New Mexico Press, 1968-49.

'8 Francis Jenningsnvasions of America: Indians, Colonialism, and @ent of ConquegiNew York:
Norton, 1976), 71. James Axtellhe Invasion Within: The Contest of Cultures inddadl North America
(New York, Oxford: Oxford University Press, 198558-159.

YW. J. EcclesThe Canadian Frontier, 1534-17686.
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While Eccles himself stated that he did not seek to either confirm or reddleriek
Jackson Turner’s frontier thesis, this generation of historians called into quéstion t
subject of Amerindian acculturation that had long been integral to any examiofat
Amerindian culture. Historians such as Eccles and Jennings illustrated howetiegm
of European and Amerindian cultures was not a one-way exchange in which Amerindians
increasingly gained social and cultural elements of European colonisthagtiecame
virtually indistinquishable from each other. Instead, Europeans and Amerindians took on
elements of each others’ culture and created what historian Richard Wéntesfatred
to as “The Middle Ground.” Even if these historians did not actively seek to question
Euro-centric interpretations, the next generation of historians influencéetmyftirther
illustrates how the previously accepted models of acculturation needed tevsuated.

Among the most significant of such re-evaluations is the research of histaneh D
K. Richter. In his 1983 article ifhe William and Mary Quarter)yWar and Culture: the
Iroquois Experience” and his 1992 bo@kdeal of the Longhouse: The Peoples of the
Iroquois League in the Era of European ColonizatiBrchter presented a drastically
different portrayal of Iroquois warfare that that of Hunt. Instead of audang empire
that destroyed everybody in its path through sheer numerical superiarignarsenal of
European fire arms, Richter depicted the Five Nations as a political and #@riaka
that used war as a means of cultural balance and cohesiveness. Richteomgtham
first modern historians to directly address the notion ofrtbarning war In Iroquois
society, men went to battle to acquire captives in order to participate iarthmex
rituals of mourning those who died not only in battle, but from disease (which had shown

a distinct rise in the seventeenth-century) or unnatural causes. Afteriviaéat
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Europeans, both disease and the numerous wars with the French and Amerindians from
all directions, decimated Iroquois populations. This led to an even greater need to
conduct war to acquire more captives to maintain their population. At the same time, to
acquire the European weapons necessary for war on this scale, the Iroquois quickly
depleted their own hunting grounds and needed to attack trade convoys to acquire the
needed furs for trade, and this cycle of warfare left the Iroquois exhaystieel &nd of

the seventeenth century. Richter, along with James H. Merrill, illudtiatieir 1987
anthology,Beyond the Covenant Chain: the Iroquois and their Neighbors in Indian North
America, 1600-18Qthow similar diplomatic tensions further compounded Iroquois
problems. Since before the time of European colonization, the League Council based in
Onondaga handled all important external and internal Iroquois matters. The Iroquois
picked representatives to this League Council based upon respect within thadclan a
community, wisdom, and achievement. Due to the constant wars in multiple areas, the
introduction of a large number of naturalized Iroquois adopted from other Amerindian
groups, and the new diplomatic demands of dealing with Europeans, these traditional
modes of leadership were upset and a new Grand Council that was made up of war
leaders, intermediaries of trade, and even European representatives became m
prominent. In short, almost anybody who wanted to be included could speak at the Grand
Council, and this lack of uniformity added to the problems of the Five Nations. Richter
focused predominantly upon the Iroquois. Warfare and diplomacy, however, are vitally
important elements of Amerindian culture, and Richter’s full re-evaluati@ranfind
diplomacy among one of the most central powers in early America has shown the

problems of examining Amerindian warfare and diplomacy from a strictiyanyiland
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political perspective. For the Iroquois and their neighbors, war held a deeplcultura
meaning and the changes they endured had a great impact on their interattieashv
other and European8.

Historian Carla Gardina Pestana is more critical of this group of historssestiag
that in the 1970s and 1980s, the new social historians who researched Amerindians of the
colonial period continued to reject literary theory and philosophy as tools of hiktorica
analysis and continued to use anthropological and ethnohistorical methods of inquiry.
While Pestana’s criticism is certainly valid, the next generation of lastthey
influenced did begin to use such tools more extensively. In his 1991 book,
Ethnophilosophical and Ethnolinguistic Perspectives on the Huron Indian Soul
ethnohistorian Michael M. Pomedli described how the binary nature of the rational and
the irrational self in Huron culture connected directly to Huron ideas regaattangd
states of consciousness including dream states, and even the barriers behaeen li
death. To develop these ideas Pomedli utilized Michel Foucault's work on madness in
early modern France to understand early modern French descriptions of Huron belief
systems. Pomedli was not the only scholar of Amerindians in New France te tindiz
work of Foucault. A radically different approach to the meeting of culturepreaented
by historian Karen Anderson in her 1991 b&ikain Her By One Foot: The Subjection
of Women in Seventeenth-Century New Fraimcerhich she examined changes in the

roles of Amerindian women in seventeenth century New France. Andeisoedut

%% For the Iroquoisnourning warssee Daniel K. Richter, “War and Culture: The lioi$ Experience,”
The William and Mary Quarter]y40 3" Series, no. 4 (1983): 529-530. For the escalstidtthe Iroquois
Wars and the problems this caused, see 537-53%dglitional information on theaourning warsplease
see Daniel K. RichteQrdeal of the Longhous&he Peoples of the Iroquois League in the Era of
European ColonizatiofChapel Hill, London: The University of North Céira Press, 1992), 23-36. On
Iroquois leadership and diplomacy, see Daniel KKhRir, “Ordeals of the Longhouse,”: 18-20.
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Michel Foucault’s writings on power relationships to deconstruct and re-evaluatdethe
of women in the meeting of French and Amerindian cultures. The result is an irgriguin
argument that French Jesuits injected European gender models of male domination and
female subjection among the Montagnais and Huron to minimize the role of women in
Amerindian communities and kinship networks, resulting in a social and cultural
atmosphere more positive towards both Catholic conversion and a lucrative fur trade. If
the objections of women could be silenced, the Jesuits needed only to convince male
family and community leaders to convert to Catholicism. According to Andenson, a
additional detrimental effect of the meeting of French and Amerindian cutegeied
from the preservation of existing Amerindian labor distribution. As men trappesl mor
animals for trade, the workload of women increased dramatically as thexag/ho
processed the animal skins, yet they had no power or voice in the economic transactions
themselve$!

More recent research on Amerindians in the colonial period suggests that whike a mor
theoretical approach to the subject is viable, historians and ethnohistorianssesdehe
as tools, and the main focus of inquiry remains a historical and ethnohistorical &pproac
In his previously mentioned bodtour Fyre Shall Burn No More: Iroquois Policy
Towards New France and Its Native Allies to 1,78dsé Antonio Brand&o used
guantitative evidence to challenge many long held ideas regardingdgueiks conflicts

of the seventeenth century. Ethnohistorian Roger M. Carpenter joined the sagaifide

2! Carla Gardina Pestana, “Cultures of Colonial 8etént’A Companion to American Cultural History
19. Michael PomedliEthnophilosophical and Ethnolinguistic Perspectieéthe Huron Indian Soul
(Lewiston, Queenstown, Lampeter: The Edwin Melloas3, 1991), 99-100. Karen AndersGhain Her
By One Foot: The Subjection of Women in Seventéaemtury New Francé_ondon, New York:
Routledge, 1991). For models of power and gendectsires, see 29. For the injection of Europeamigen
models, see 72, for the fur trade, see 159.
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historians like Richter and Axtell, and the theoretical approach of Pomedli andsAnde
in his 2004 bookThe Renewed, the Destroyed, and the Remade: The Three Thought
Worlds of the Iroquois and the Huron, 1609-16bi&ke Pomedli, Carpenter examined
binary ideas of life and death and the rational and irrational self, but placeditieetty
within the social context of early seventeenth century New Franse, 8arpenter
approached Iroquoian cultures to include the Five Nations, but also the Hurons who
linguistically and culturally are Iroquoian. Carpenter connected thesestieagly to the
social dynamic of Iroquoian societies, for whom the loss of one’s rational aekh wital
element of mourning the dead. Carpenter maintained this approach within thiedlistor
context of French missionaries’ first efforts at converting Amerimgland the first wave
of warfare between the French, their allies, and the Iroquois during theseaglyteenth
century. While Carpenter did not necessarily present any new ideas or thaeriesk
is important because it illustrates how a more theoretical approach tonéimarhistory
can add to existing ideas, such as Richter's work omthe&ning warsof the Iroquois.
The work of these historians is certainly significant, but a strong thediteéiddion has
not emerged in the historiography. Perhaps the most significant reason fer this |
immense influence of historian Richard White and his research on the blending of
cultural identities in the Great Lakes regfn.

Since its publication in 1991, Richard Whitélse Middle Ground: Indians, Empires,
and Republics in the Great Lakes Region,1650-1B&8 become one of the most
influential studies of Euro-Amerindian cultural history in the late twentietiury.

White argued that instead of a situation of cultural assimilation in which one group

22 José Anténio Brandad,our Fyre Shall Burn No Mor@®1-36. Roger M. Carpentéfhe Renewed, the
Destroyed, and the Remade: The Three Thought Woflid® Iroquois and the Huron, 1609-16&tast
Lansing: Michigan State University Press, 2004}xxk
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gradually assimilated the other until it became indistinguishable fronstimitator,
European and Amerindian cultures combined to create a unique experience of cultural
accommodation that contained elements of both European and Amerindian societies.
Whereas historians such as Jennings and Axtell focused upon the English colonies over
the full course of the colonial period, White illustrated and expanded upon these ideas of
cultural accommodation in the Great Lakes region and Ohio River Valley brethee
mid-seventeenth to the early nineteenth centuries. White provided a new model for
examining history. Where previous historians such as Hunt presented a purely economic
depiction of the fur trade, White argued that the economic and social systems that
developed in this “middle ground” took into consideration Amerindian customs of gift
giving, trade networks based on pre-existing kinship networks, and imperial gvalrie
between the French and English as well as tribal rivalries. Just as goodstantscus

were exchanged, so were military alliances, sexual relations, and evarabpjri

Further, the eclectic nature of evolving Amerindian identity and migrationsmelgion
resulted in a more layered level of dependency on European goods and assistance as
some Amerindians lost their traditional methods of manufacture while otheesva@s

these traditions. Ultimately, even these evolutions of culture becameyldrggliaced by

the early nineteenth century when the decline of Amerindian societiesriegiba, and

the influx of American settlers replaced them with a more agriculturallystut

“American” society. In the last two decades, historians influenced by Whige ha

illustrated that White’s work presents as many questions as it answerdidolagr

White’s own lines of demarcation represented by the timeline of the mid-sentimte

through the early nineteenth centuries, and his focus upon the Ohio River Valley and
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Great Lakes, do not encompass the full nature of the blending of cultures that he
presented. If anything, this important book has caused historians to take Whit'’s tool
and employ them beyond his middle groufid.

The generation of historians influenced by scholars such as Jennings, Axte#f, Eccl
and White have taken these ideas into even more focused directions to gain greater
insight into Amerindian cultural history and the relationship between all peopbesly
America. In her 1997 article ifhe William and Mary Quarter)yDreaming of the
Savior’s Blood: Moravians and the Indian Great Awakening in Pennsylvania,” historia
Jane T. Merritt described how eighteenth-century Moravian missionaries ageduhe
conversion of the Shawnee and Delaware by soliciting the veneration of Christ’s
crucifixion. Moravians re-articulated the image of Christ within the Ameaimdultural
context of extreme stoicism under torture, essentially re-inventing @brigihe ultimate
warrior captive.” In his 2005 booklohawk Saint: Catherine Tekakwitha and the Jesuits
historian Allen Greer described how the influence of Catholicism amongoiipgois
during the seventeenth century created deep divides between traditionalistshenidsCa
to the extent that large numbers of Iroquois relocated to French Canada tehassti
new religion and build an alliance with the French. Further, the Fresehvedecame
an ideal setting for this as unlike the English in the praying towns of New Endiand, t

French did not pressure Amerindians to relinquish non-religious aspects of thei cul

% Richard White;The Middle Ground ix-xi. For alterations to fur trade culture, see®# For changing
dependency on European goods, see 128. For neenwysf identity and alliance, see 186-189. For the
end of the middle ground, see 518-520.
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such as their traditional bark homes, hunting and trapping, and of perhaps most
importance to the French, warfdfe.

Historian Susan Sleeper-Smith presented a very different interpretitivn
influence of Catholicism on Amerindian culture in her 2001 béwdkian Women and
French Men: Rethinking Cultural Encounter in the Western Great Ldkaly
illustrating the influence of Richard White, Sleeper-Smith described howiAdinen
women of thgpays d’en hautised both French and Amerindian cultural ideas to their
advantage. Due to the decimating casualties among lllinois during thisddyars, the
male-female ratio among the lllinois altered to the point that polygamy amonhyibis
became the norm and led to an increase in female abuse and sexual exploitaken. Unli
in Anderson’s analysis of the subjection of Huron and Montagnais women, lllinois
women gained power through conversion to Catholicism by asserting their choice in
marriage and used the lack of lllinois men to their advantage by choosing Fuenc
traders as husbands in marriages formally recognized by both the Catholib &hdirc
French law. This also occurred among the Potawatomie of Michigan and at tiaeléur t
center of Green Bay. These women did not, however, relinquish their traditionag cultur
and through their marriages to French traders and their traditional i@erikinship
networks, these women acquired great influence over the fur trade. Sleeged&ssit

not refute White’s theories, but does argue that the direct impact of cultural

24 Jane T. Merritt, “Dreaming the Savior's Blood: Mweians and the Indian Great Awakening in
Pennsylvania,The William and Mary Quarterl§4 3% Series, no. 4 (1997): 741-742. Allan Greer,
Mohawk Saint: Catherine Tekakwitha and the Jeg@tdord, New York: Oxford University Press, 2005),
76-78.
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accommodation continued well into the early nineteenth century, long after the point
White stated it decline®,

Very similar modifications that expand on White’s ideas more than combatthem a
presented by historian Kathleen Duval in her 2006 bdbk,Native Ground: Indians and
Colonists in the Heart of the Contineand by ethnohistorian Heidi Bohoker in her
article “Nindoodemag: the Significance of Algonquin Kinship Networks in trstelfia
Great Lakes Region, 1600-1701" published e William and Mary Quarter)yalso in
2006. Both argue that the mixing of cultures that White described occurred if@r iearl
different regions. Duval addressed the migration of the Quapaw nation into the Arkansa
River Valley that occurred at some point between the sixteenth century Spaaision
of the region and the seventeenth century French exploration of the Mississippi a
Arkansas Rivers. Bohoker addressed Anishinabe kinship networks of the northern Great
Lakes. Duval argued that the French became one more group of people in an area that
had already been in transition since the Quapaw migration, and that the Quapaw
attempted to directly manipulate French perceptions of Amerindians to maantai
monopoly on French trade goods. To do this, the Quapaw described all surrounding
Amerindian groups as both very hostile and as not possessing good fur resaurces fo
trade. Further, DuVal argued that this manipulation was not difficult for the Quagpaw
they themselves had needed to blend their own culture with that of the surrounding
Amerindians when they migrated to the region by adopting the region’s food sources,

agricultural cycles, and methods of diplomacy. A similarly constructed argusnent

% Susan Sleeper-Smitimdian Women and French Men: Rethinking Culturat&@mter in the Western
Great LakegAmherst: University of Massachusetts Press, 208d) an expansion of White's ideas and
arguments against pioneer settlement, see 2-frRpowerment from Catholicism and its effects on
kinship networks and the fur trade, see 46-52.
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presented by Bohoker who argued that intermarriage among Amerindian groups of the
Great Lakes had been prevalent long before the migration of refugeedrofytnas
Wars after 1650. The blending of cultures was not the creation of widespread
intermarriage itself as White argued, but an inclusion of refugees in ak&esting
intermarriage customs and kinship netwdfks.

As original and insightful as such studies are, the question of accuratelgmépres
the native voice lingers as historians are forced to use European created sou
articulate the ideas of non-literate peoples. This very question is the fobasief K.
Richter’'s 2001 bookk-acing East From Indian Country: A Native History of Early
America Richter attempted to understand colonization from the Amerindian perspective.
He used existing written records by Europeans, rare firsthand accountsdmyndians,
tools of anthropology, and archeological evidence to attempt to reconstrucitities
voice in an original narrative style. While fully acknowledging the problennatigre of
this approach, Richter argued that a native voice can be distilled from a ceaelinlyrof
the rare written accounts of literate Amerindians, and transcriptions of owhere
European translators transcribed the proceedings and speeches. Richter fully
acknowledges issues of distilling this voice from European editors, as wed agdn
greater issue of translations of council proceedings as many Amerinarensienply do
not have European equivalents. While in many ways this book takes the subject of

acculturation even more towards identifying a purer Amerindian voice, it mght w

% Kathleen DuValThe Native Ground: Indians and Colonists in the He&the Continent
(Philadelphia: University of Pennsylvania Pres€)8068-72. Heidi Bohoker, “Nindoodemag: the
Significance of Algonquin Kinship Networks in thegern Great Lakes Region, 1600-170he William
and Mary Quarterly 3° Series 63, no. 1 (2006): 46-47.
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serve future studies as a guideline to more carefully address the isseetidfiitg both
the presence and absence of this authentic ¢bice.

Clearly, the later part of the twentieth century and the beginning the ilennmm
have seen a revolution in how historians understand the complexities of Amerindian
culture in eastern North America during the colonial period. From miladypolitical
models of Amerindian warfare contrasted against European institutions, and accepted
models of Amerindian acculturation, historians in the late twentieth cemoved
beyond these older methods and used tools of ethnohistory, anthropology, archeology,
and even elements of literary theory and philosophy to create complex depictions of
Amerindian culture. Questions of motivating factors that drove Amerindian ideas of
economics, war, diplomacy, and gender roles continue to be addressed by scholars.

In the context of these studies of Amerindian history, a study of Amerindianatult
violence can be placed within this historiography through the subject of both European
and Amerindian definitions of “savage” and “civilized” customs and actions. People who
lived in colonial America moved back and forth through this blurred space between
cultures, and times of intense personal and social stress often caused botidianeeri
and Europeans to take drastic and often violent action in circumstances of war,ycaptivit
and displacement. A more general picture of what this journey encompassedsanyeces
before any examination can be made of the darker paths taken by both Eurodeans a
Amerindians. Numerous scholars have approached this issue in different waygiand t
research addresses many of the same overarching questions as thosedpretea

dissertation. The most fundamental first step towards accessing thisemen ahich

%" Daniel K. RichterFacing East from Indian Country: A Native HistorfyEarly America(Cambridge,
London: Harvard University Press, 2001). For a ggrummary of understanding the Amerindian voice,
see 7-9. For written records of Amerindians, se@ 1111. For councils, see 128-131.
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the people of early America, both European and Amerindian, defined their own and
others actions as savage or civilized lies in an examination of Europeans winglwil
and unwillingly) became acculturated into Amerindian society.

The issue of acculturation to Amerindian life plagued both the English and French in
America. A significant number of colonists willingly acculturated to theeAndian way
of life and chose freely to live in Amerindian communities. A great deal has bygsnw
on thecoureurs des boisf New France. These were young men who traded extensively
with Amerindians, married into Amerindian families, or simply deserted trsh higée of
the Quebec, Montreal, and other communities for what they found to be an easier life
among Amerindians. W. J. Eccles has described the “love-hate” relationshgebehe
colonial government of Canada and thesereurs des boig-rench officials had no
tolerance of the illegal fur trading in which tbeureurs des boispenly participated, and
French missionaries loathed the horrible influence these men had on Amerindlas as
traded liquor, engaged in free sexual relations with Amerindians, and dgneral
undermined their missionary efforts. Howevaureurs des boisaintained close ties
for the French with distant Amerindian groups, and they could be called upon as militia
in times of need, therefore French leaders often tolerated such acculturagdenglish
colonists had drastically different views on acculturation to Amerindian life.lifies of
demarcation between colonists and Amerindians in the English colonies were much more
defined than in New France. While few English colonists freely desertechéoidian
communities as did theureurs des bojEnglish captives taken in times of war were
often adopted by Amerindian families and many chose to remain in their new

Amerindian communities. James Axtell describedlve Invasion Withitnow
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problematic this was for the English colonies. Amerindian aggression couldlbwitiea
but the acceptance of Amerindian ideas by English colonists questioned the very
foundation of English justifications for colonization, subjection, and acculturation of
Amerindians. In her 1993 booW/hite Captives: Gender and Ethnicity on the American
Frontier, historian June Namias described this acculturation as a migration beltvween t
world of the civilized and the savage. At times, some adopted captives chosestie migr
back to “civilized” society, while some did not. Namias stated that when captives
accepted their new families through marriage, and especially if they hdceahnith
their Amerindian spouses, they chose to rerffain.

The acceptance or rejection of more violent aspects of Amerindian cultur@ghe m
predominant being torture by fire, proved equally problematic for thadbngblonists.
In Invasions of AmerigaFrancis Jennings argued that concepts such as “civilized” and
“savage” were ethnocentric constructs manipulated by colonists for theimulsn e
Further, colonial writers and modern historians (of which we can include Krjdvaes
overemphasized the “savage” behaviors of Amerindians in combat, adoption and torture,
while de-emphasizing such behaviors among Europeans. Jennings argued that both
England’s northern colonies and the French in Canada also manipulated ideas and images
of Amerindians to support their own economic, religious, and political agendas. Jennings
asserted that colonial writers called attention to the most brutal aspégtseahdian
warfare, and that they incited dissension among different Amerindian groughtto fi
amongst themselves. Further, the deliberate disregard of agreements agliiaag

means to incite further hostility during such conflicts as the Pequot War agd Ki

2 \W. J. EcclesThe Canadian Frontierl12-114. James AxtelThe Invasion Within303-308. June
Nabias,White Captives: Gender and Ethnicity on the AmeriEeontier (Chapel Hill, London: The
University of North Carolina Press, 1993), 270-271.
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Phillip’s War. Finally, colonists used military and religious argursénfustify such

actions and create the idea of the Indian menace in early America. W. és &sol

argued inCanada Under Louis X1V, 1663-17€iat the French encouraged brutal

warfare between Amerindians of the Great Lakes and the Iroquois to keeqllibei

away from British fur traders. If,he Fox Wars: The Mesquakie Challenge to New

France R. David Edmunds and Joseph Peyser presented a similar argument to describe
French justification for the total destruction of the Fox nation in 1729 and how the French
justified this because it resulted in an advantageous union between Canads, diidoi
Louisiana. Such reasoning could and was used by colonists to justify their consacti

and dispel any criticism from European superfors.

Historians have addressed the issue that such manipulations represent not only a
means of pursuing an agenda, but also a deliberate attempt to avoid contradiction as
Europeans sought to maintain their own “civilized” status even while their ovamscti
could be described as “savage.” Jennings argued that writings of the colonial gemod fr
both New England and New France were in part propaganda to explain to Europeans who
did not live under the constant threat of Amerindian attacks, the necessity otdwtital
that did not fit European norms. James Axtell and William C. Sturtevant presented a
subtle but powerful argument in their 1980 articld he William and Mary Quarterly
“The Unkindest Cut, or Who Invented Scalping?” This article is best known for
dispelling the theory that Europeans introduced scalping to Amerindians, and is in some

ways comparable to Knowles’ argument that the Spanish and Iroquois were responsible

# Francis Jenningsnvasions of AmericaFor ideas of the savage and civilized, see 145-#6r the
Pegout War and King Phillip’s War, see 212-213. WEcclesCanada Under Louis XIM663-1701
(London, New York: Oxford University Press, 196478. R. David Edmunds and Joseph L. PeyReg,
Fox Wars: The Mesquakie Challenge to New Fraiid@rman, London: University of Oklahoma Press,
1992), 158-159.
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for disseminating customs of torture by fire. Far more challenging thougtiad’s and
Sturtevant’s notion that by offering scalp bounties, Europeans encouraged the killing of
Amerindians by other Amerindians for purely economic reasons. While Europeans may
not have invented scalping, they molded it into something truly savage by European
standards?

Axtell’'s article is mirrored by a similar controversy over the topicmeAndian
cannibalism that took place at roughly the same time. In 1979, anthropologist W. Arens
published,The Man-eating Myth: Anthropology & Anthropophadgythis
anthropological approach to the subject of cannibalism in non-western cultunes, Are
asserted that historians and anthropologists have too hastily come to the concltision tha
many non-western cultures, specifically the Iroquois, practiced carsmbalrens
argued that archeological evidence of Iroquois cannibalism was without amelialso
stated that no firsthand accounts of Amerindian cannibalism exist Witleiidesuit
Relations Arens’ book was answered the following year with the articietimohistory
“Iroquois Cannibalism: Fact not Fiction,” by ethnohistorian Thomas S. Abler. Ablex mor
clearly described both the archeological evidence from Onondaga conas,uztd
written evidence withifThe Jesuit Relation® prove: “that with respect to the Iroquoian-
speaking peoples of North America, the case for cannibalism in early histogs is so
strong that it cannot be doubted”

The unique timing of these arguments in the late 1970s and early 1980s is attributed

by Axtell and Sturtevant to the apologist movements regarding Amerindian culture

% Francis Jennings$nvasions of Americavii. James Axtell and William C. Sturtevant, ‘Gh/nkindest
Cut, or Who Invented Scalpinghe William and Mary Quarter\@° Series 37, no. 3 (1980): 469.

3L W. Arens,The Man-eating Myth: Anthropology and Anthropoph&sgw York: Oxford University
Press, 1979), 127-129. Thomas S. Abler, “Iroquasartibalism: Fact not FictiorEthnohistory 27, no. 4,
Special Iroquois Issue (1980): 309-315.
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during the 1960s and 1970s in which many individuals sought to sanitize Amerindian
history and culturé® Research that has emerged in the 1990s and new millennium has
again brought to the forefront the “civilized” and “savage” controversy iy éalerica.
Historian Jill Lepore took these ideas even farther in her 1998 hbekiName of War:

King Philip’s War and the Origins of American ldentibepore stated that New England
colonists remained conscious of their own journey towards becoming as “savage” as t
Amerindians they fought as they committed atrocities against the Wampanoags
Narragansetts, and Nipmucks, including killing women and children, observing their own
allies torture Amerindian captives, and culminating in the display of Metacoead at

the Thanksgiving feast of 1676. Lepore argued that the voluminous accounts of the war
written in the last quarter of the seventeenth century were not only an efforutoettc
these events, but also an effort to control the legacy of the colonists’ own btitias a

and reassure themselves that they had not acculturated to Amerindian customs of
brutality. In no way does Lepore argue that Amerindians on either side of thigenea
excluded from this move towards savage behavior, but the monopolization of the written
legacy by European colonists excluded the native voice. Other historians haac thegu
Amerindians also experienced a move towards what their own culture defined as
“savage” behaviors. In a full reversal of this idea towards the Amerindiapgutive,
historian Ramon Guriérrez described a very similar movement among the Puétndo dur
the 1680 Pueblo revolt against the Spanish. After defeating the Spanish and driving them
from their territory, the Pueblo humiliated and killed the missionary Jean e aied
destroyed Catholic churches and all images of Jesus, Mary, and the Saint&rShrist

went through purification rituals to cleanse them of the sacraments, and Padbls le

32 James Axtell and William Sturtevant, “The Unkint€sit”; 452-453.
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even forbid the use of the Spanish language as they also attempted to assert control over
the legacy of their victory by wiping all elements of the Spanish and Casimolfcom
their midst®

Upsets to established social systems, as with the Pueblo, often moved Amerindians
towards what they defined as savage behaviors. Alcohol also became an impddant fac
that caused Amerindians to embrace such savagery. In his 199Ré&aok/orlds for
All: Indians, Europeans, and the Remaking of Early Amehdstorian Colin G.
Callowayargued that while European colonists remained very conscious of their savage
behaviors, and justified their actions constantly, Amerindians were also conscibas of
own decent towards what they deemed as savage behavior. For Amerindians this went
beyond scalping, cannibalism, or torture. In the context of Amerindian culture, the
“savage” was achieved when Amerindians consumed large amounts of alcohol, the
influence of which induced them to commit horrific acts of violence against each other
sexual abuse, and even incest. W. J. Eccles describée i@anadian Frontiethow in
1664 an Algonquin man raped a French woman while intoxi¢afElde Algonquians
justified this act by stating (literally) that the alcohol committedrépe, and not the
individual. In a move that echoes the French justification of Amerindian torturevitha
be described further in this dissertation, the French took no action against the individual
that would upset their military and economic allies.

Just as Axtell and Sturtevant examined scalping, Abler cannibalism, ane N0

England warfare, this dissertation will assess the place of tortureebgdnnibalism, and

%3 Jill Lepore, The Name of War: King Philip’s War and the OrigisfsAmerican IdentityNew York:
Alfred A. Knopf, 1998), for the English and tortusee 17; for fear of acculturation, see 129; for
Thanksgiving, see 174; Ramon Gutiériéhen Jesus Came, the Corn Mothers Went Ah@4r135.

*W. J. EcclesThe Canadian Frontier77.
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the perceptions of these customs by both Amerindians and Europeans in light of the full
range of scholarship on the meeting of Amerindians and Europeans in the colonial period.
This dissertation will address Amerindian ideas and motivations towards tultura

violence, through initial French understandings of these customs, and ultiroataigs

French utilization of this violence as they developed and manipulated their owrofdea

what was “civilized” and what was “savage” in New France. Likewise, in tlke wh

European colonization and the injection of European economics, religion, and alliances,
both Amerindian allies and enemies of the French accommodated their idealedad be

to changing circumstances.

Part Ill: Connections Between Sex, Age, and Amerindian Cultural Violence

As it is incorrect to correlate Amerindian cultural violence striciiyne male cultural
norms, it is also necessary to re-assess the place women occupied inssoicts.c
There is in fact, little debate that women, and children for that matterelgctiv
participated as torturers themselves. Daniel K. Richter recognizegdhsen and
children participated in the torture of captives. As torture involved commurtitees,
inclusion of women and children in these customs supports the conclusion that torture
likely served a deeper religious purpose for the community. HistorignAtaénio
Brandao also described the role of children to some extent in his 199% bookyre
Shall Burn No More, Iroquois Policy Towards New France and Its Native Allies to 1701

He stated that adults encouraged children to participate in the tortureptive cand
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that as part of a ceremony to drive off the spirit of the torture victim, the blobé of t
victim was rubbed upon childrén.

The qualitative evidence supports these points, but in truth, we have very &ttte dir
evidence of female involvement in torture. In 63% of cases of Amerindian tortuee, the
is no specific information regarding the sex of the torturers; 26% spdygifcdy
mention men as participants; and 15% mention women as active participants in torture
(See Appendix A). It can be stated with some certainty that Richter and&r were
correct that women patrticipated very actively as torturers, and/gsdgar from a male-
dominated custom centered upon war.

On the subject of women as the victims of torture and cannibalism, scholars have
presented less certainty and unity regarding the frequency with which thiseocas
the torture of women does not fit into the war focused, male-dominated theories
regarding torture and cannibalism. Thus, the place of women as victims of togueel ha
to an array of responses on this subject. This can be traced back to the work of Morgan in
the nineteenth century. On the subject of torture Morgan argued a captiverégrbz
mind for this very contingency, resolving to show the enemy, if captured, that hiseourag
was equal to any trial, and above the power of death itself. The exhibitions of heroism
and fortitude by the red man under sufferings of martyrdom almost surpa$s belie
Morgan used only male pronouns and speaks of only the male-dominated cultural
elements of “the warpath” or heroism and fortitd8i@he same can be seen in the work
of Bruce Trigger on the Hurons. Much like Knowles decades earlier, Trigger drew

conclusions on the whole based on one “typical’ case of torture: the torture of the

% Daniel K. RichterQrdeal of the Longhous86. José Anténio Brandagpur Fyre Shall Burn No
More, 40-41.
% Henry Lewis Morganl_eague of the Iroquoj844-345.
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Iroquois man Saunadanoncoua that is found in Rueben Golde Thwaheslesuit
Relations and Allied Document#plume 13. The frequency of this one case in the
historiography is second only to that of the torture of Father Jean de Brébeuf. \nybod
who has read these two cases understands why: they are both vividly writtéyn, hig
detailed, and the interaction of captive and captor appears to answer maay of t
guestions regarding torture by fire. The use of this particular caseiobh8anoncoua
seems to have contributed indirectly to the notion that Amerindians rarelyetbrtur
women. Like Morgan, Trigger constantly referred to any tortured cagsivee.” In
modern historiography this is very common. Francis Jenningisyasions of America,
also expressed that Amerindians spared women and children from tortwogeiaHisan
Steele has stated that Amerindians tortured women and children infrequendsgused
that this was not due to humanitarian reasons, but because they could contribute more to
the local economy of Amerindian farmers, much as George Hunt stated dectided’ear
More recently, Roger Carpenter has stated that Amerindians mosaddigied
women captives. He argued that they did this to repopulate the community, and never
mentioned economics or agriculture. Carpenter also stated that adopteespmen
and children, tread a fine social line once adopted. They could live in their new
communities, often as equals, but if they attempted to flee they would be tortune by
upon recapture. Carpenter also addressed the binary reversal of this iceagytsit

Amerindians rarely adopted adult male captives, that they resistadlassn, and that

%" Bruce G. TriggerThe Huron: Farmers of the NorifFort Worth, Chicago, San Francisco,
Philadelphia, Montreal, Toronto, London, Sydneykyl@m Holt, Rinehart and Winston, Inc., 1990), 58-59
Francis Jennings$nvasions of Americal69. lan Steel, “Surrendering Rites: Prisoner€olonial North
American FrontiersHanoverian Britain and Empire Essays in Memory bilip Lawson Stephen Taylor,
Richard Connors, and Clyve Jones, ed., (WoodbriBg#plk, Rochester, New York: Boydell Press,
1998),143. George T. HunWars of the Iroquois97.
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this was why Amerindians tortured men more frequently than women. Amerindians
tortured women and children, but only in special circumstances that remained figgpeci
by Carpenter. IiNation Iroquois: Seventeenth-Century Ethnography of the Iroglos
Anténio Brandao argued that the Iroquois tended to adopt the young captives, but
generally killed the adult men because they resisted assimilationraledi o escape.
Ethnohistorian Matthew Denis also fell back upon the interpretation that Amesndia
tortured and ate men because they resisted assimilation. He pointed, howeisardts e
from The Jesuit Relationhat argue that the true strength of the Iroquois came from
assimilating prisoners into their ranks as fighting men. Finally, in tReelient
anthologized selections from tesuit RelationsAnthony P. Schiavo and Claudio R.
Salvucci, interpret the torture of children and other non-combatants as escatrti
hostility between rival groups, implying that Amerindians tortured non-comisatafy
as revenge upon the enemy who had tortured warfiors.

The qualitative evidence offers a means of clarifying how often Amansdortured
women captives. Of the 137 cases examined, women were the victims of torture in 26%
of cases. Men are specifically mentioned as the victims of torture in 60% a$ad,and
in 14% of cases, there is no definitive information on the gender of the victims (See
Appendix B). While not tortured nearly as often as men, women were by no means
excluded from torture based on their sex or their potential contribution to either

economics or population. The answer for this is simply that there was no iosttizied

% Roger Carpentef,he Renewed, the Destroyed, and the Ren2&i@5. José Antonio Brandawation
Iroquoise A Seventeenth-Century Ethnography of the Irog(loiscoln: University of Nebraska Press,
2003),73-75. Matthew DenisCultivating a Landscape of Peace: Iroquois-Europ&atounters in
Seventeenth Century Amerigthica, Cooperstown: Cornell University PressQ3p 88-108. Anthony P.
Schiavo and Claudio R. Salvucci edoquois Wars:Volume | (Bristol: Evolution Publishing, 2003), 16-
19.
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sorting process to determine who Amerindians either adopted or tortured. Individua
families who encouraged the raiding parties determined the fates of thvesaRichter
described this iDrdeal of the Longhousas Brandéao did iNation IroquoiseBrandao
reiterated that in Iroquois culture, woman often made important political degisiais

as whether captives would be adopted or tortured. He also stated (as did Matthgw Denis
that as the seventeenth century progressed, the need to use captives to rethepulate
Iroquois ranks contributed to the decline of torture, and that the Iroquois tended to adopt
the young captives and generally killed the adult men because they were tmdt dicfi
assimilate and tended to escape. Like other aspects of Amerindian cutileate| there

are a number of factors that contributed to either the adoption of torture of saptive
including politics, warfare, religion, economics, as well as population trends Thes
contributing factors constantly shifted based on the context of time, geogragtpoth
community and family dynamics. As will be further explored, the self-cousc

influence of the French like the injection of Catholicism into Amerindian comnasniti

and the less direct influences such as the increase of fire aoizeakme contributing
factors.*

Within Amerindian societies, where the delegation of authority and community,
family, and clan decision making was an intricate balance that took into cotisiera
gender roles, intra- and extra-community dynamics, age, religion, sariatdhies, and
military strength; the reasons given to torture a captive varied fronothed status of an
individual captive to the physical condition of the captive upon return. If a communit

acquired a high-profile captive such as an Amerindian war leader or aplessti they

% Daniel K. RichterOrdeal of the Longhous@3-36. José Antonio Brandablation Iroquoise 73-91.
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might be convinced to torture that captive regardless of previous plans to adopt any
returned captives. Likewise if a raiding party already mangled aeaphands, or
otherwise severely wounded him or her, such a poor physical condition at times larought
community to the decision to torture the captive. For religious reasons involving the
presence and favor of supernatural entities and the fate of a captive’s soulatioa loc
time setting, or duration of the ordeal of torture was vitally important. Building upsn thi
an examination of torture by fire tell can tell us a great deal about Ameriitidias and
attitudes toward the malleable barriers between life and death agsradaraptive was in

a sense both alive and dead at different points of the torture. Finally, therefteer

social and political ramifications regarding the torture or preservat specific captives
such as Amerindian leaders or Jesuit missionaries.

Ultimately this leads us to examine what the French colonists thought ofnélraari
torture. While some French colonists such as Samuel Champlain abhorred soiets cust
Jesuit missionaries came to see them as valuable tools in theouglgission. French
governors and military officers also came to understand the value of such custbes in t
military strategies in North America, particularly when these éeemere rebellious
Amerindians such as the Fox or Natchez. The Catholic religion the Frencihtiotige
Amerindians had a dramatic effect upon how Catholic Amerindians endured torture, and
how traditionalist Amerindians used torture as an expression of their relfgistration
in response to the Catholic invasion. As a result, these customs did not remain rigid but
altered over time. Initially, however, the French believed that Amerintiansed,
burned, and ate their captives as either a means of military executior, @i goar

endless cycle of revenge and retribution. The central idea that will bete@bere is
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that Amerindian torture had far more to do with the complex sequence of Amerindian
mourning customs, religious beliefs, ideas of space and spatial limits, and aimidynm
expression of aggression, as well as a means of revenge. This presented an opjgortunity t
the entire community, men and women, young and old, to engage in a relationship with
an adversary that tread what in the Amerindian cultural context was a farskasst di

barrier between the worlds of the living and the dead than Europeans understood. As the
next chapter will illustrate, both the tortured and the torturers understood this,tangl tor
became an opportunity to temporarily alter these barriers as a captieectoser and

closer to death, and perhaps even to temporarily occupy both worlds in such a way that

equalized the circumstances within which this conflict took place.
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Chapter II:
“Come, Uncle, Where do You Prefer that | Should Burn Ybu?”
Fire, Duality, and the Deconstruction of Cultural Violence in New France

Part I: Introduction

The Jesuits in New France themselves understood the centrality of torfiueetdy
the Amerindian worldview, and used this cultural practice as a means to ddseribe t
Christian concept of Hell. Father Jean de Brébeuf epitomized this in a serihon tha
described Hell to the Hurons where he stated: “It is not such a fire there msiel@rth
as the fire with which you cover prisonefdronically, Father Brébeuf, himself later died
as a victim of Amerindian torture by fire. In this particular passagbeF&rébeuf drew
a clear distinction between the type of fire the Hurons used as an implemeturef, tor
and the fires of Hell which the French told them burned not only a tormented soul, but
also burned them from within. This idea greatly intrigued the Hurons. Firesesgied a
unique and important element of Amerindian culture that pervaded all aspecis of the
lives. Not only was it their primary means of preparing and preserving food,Keyut it
them from freezing to death in the winter, was a focal point of their technologwraeppe
commonly as a key element of their mythology, and was an important tool in their
religious practices. Among the more complex and intricately constructbdss® ideas

and beliefs is the role of fire in Amerindian cultural violence. Fire playathpartant

1
JR13:69.
2 John L. Steckley, edQe Religione : Telling the Seventeenth-Centuryif&tary in Huron to the
Iroquois (Norman: University of Oklahoma Press, 2004), 77.
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role in constructing the event of Amerindian torture that went beyond its convengence a
an implement of torture. Amerindian torture by fire dealt with a complex seguénc
Amerindian mourning customs, religious ideas, and a community expression of
aggression, as well as a means of revenge. The event of torture allowed¢éhe enti
community, men and women, young and old, to engage in a relationship with an
adversary that, in the Amerindian cultural context, temporarily residecbpttiie

worlds of the living and the dead. Among Amerindians, both the tortured and the
torturers understood this, and torture became an opportunity to push this barrier as a
tortured captive came closer and closer to death. The fact that the tonight¢dhave a
foot in both worlds then placed conflict on a level playing field. Fire was arpegsent
and important element of this procéss.

Europeans understood torture, even if they did not understand the context of
Amerindian torture. Nathaniel Knowles wrote that “[t{jhe methods of torturingdari
considerably and showed quite a bit of ingenuity.” Knowles’s conclusion is pattiadly
While specific methodologies showed a great deal of variation, Amerindians used hea
and fire in almost all cases of Amerindian torture. European colonists conclutied tha
Amerindians used fire because it caused the greatest degree of paineHaowvweas the
cannibalistic feasts that at times followed torture that made thesen=usuly alien from
the European perspective, and as a result European writers of the early modern peri
focused a great deal upon Amerindian cannibalism. But there was much moreréo tort
by slow fire than simply the act of burning and consuming human remains. The use of
fire to inflict pain became a mode of expression through the canvas of the humais body a

both the captive and the captor set off on a journey within the dualistic world of

% Michael PomedliEthnophilosophical and Ethnolinguistic Perspectioéthe Huron Indian Soull50.
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Amerindian culture that temporarily placed them between both life and dedthglat

and darkness. Ideas of day and night, the associative passage of time,riae inter
community and the world beyond, and the relationship between adversaries as they both
tried to manipulate different elements of their selves to prove their streogrjority,
courage, and self-control all became vital to this protess.

To understand this, it is also necessary to understand the important place ofifire wit
the context of Amerindian culture and religion. For Amerindians, fire was ngt onl
essential for survival; it also carried with it important religious ingtlans for torture by
fire because they needed it to maintain a safe balance between thalgnicon-
physical worlds at nighttime. Europeans remained unable to understand tiggsesrel
customs due to their own abhorrence of the cannibalism that often followed tgrture b
fire, therefore the relative importance of cannibalism to these religieas of cultural
violence and religion needs to be assessed. Finally, a well-documented and edten cit
case of Amerindian torture and cannibalism (the 1637 torture, death, and consumption of
the Iroquois man Saunadanoncoua by the Hurons of Arontoun) will be studied to
illustrate how these cultural and religious ideas played a role in Amerindiaretby
fire that was not fully understood by the Europeans who bore witness to it.

At the core of this lack of understanding, and the cultural divides between Europeans
and Amerindians resided a basic and fundamental difference betweeadiooutdure
perceived fire. For the European, fire existed most often as an implendsastafction.

In its uncontrolled state, fire could destroy homes, forests, and even drgselgiits
controlled state, fire not only destroyed refuse but also took the form of a powerful

destructive weapon in the form of gunpowder. In extreme cases, Europeans even used

* Nathaniel Knowles, “The Torture of Captives,” 188.
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fire to dispose of witches, criminals, and heretics. To Amerindians, fireeebas the

most important tool of creation, not destruction. They used fire to prepare and preserve
food, to create tools necessary for survival, and even used controlled burning of the fores
floor to create a suitable living environment. Building directly upon this, to Adims

torture by fire was not the destruction of a human being, it was the creatiorutdialyn

understood event within a specific time, place, and context.

Part II: Concepts of Time, Spatial Relationships, and Amerindian Torture

Amerindians performed torture by fire and the cannibalism that at timeséddliow
specific contexts of time and location, for significant religious, social, akhalral
reasons, and this occurred in an overwhelming percentage of cases. The strongest and
most consistent trends concern a correlation between the time of day the tonuredocc
and the location of the community in which it occurred. From the 137 cases of
Amerindian cultural violence under analysis, seventy-seven (56%) have noatitorm
pertaining to the time of day or location in which the torture occurred. In tweeaty-f
cases (18%) the account specifically stated that the torture occurregl ttharicaytime
and outdoors. In five cases (4%) the account stated that the torture occurred indoors at
night. In twenty cases (15%) the account stated that the torture was mowiedrat e
daybreak or nightfall. However, in cases where there was a shift obloeatdawn, the
captive was moved from indoors to outdoors in all examples, and in cases when the shift

occurred at nightfall, Amerindians moved the captive from the outdoors to indoors in all
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examples. In ten cases (7%) Amerindians tortured captives outdoors at night,lboft in a
these examples there were extenuating circumstances. In eight ofabesgtioe captive
was burned at the point of capture as the victors encamped for the evening. Irepne cas
the captors burned a wounded captive who could not continue the return journey to the
captors’ home. In the last case, the captors acquired a supply of liquor on the journey
home, and burned a captive while intoxicated. The only case in which Amerindians
burned a captive indoors during the day involved the young men of an Oneida
community who burned an Ottawa in secret after the elders had ordered them nat to do s
(Appendix C)?

It is very clear that Amerindians placed a great deal of significancbene the
captive was tortured relative to whether it occurred during the day or the night. The
reason why is far less apparent, but when the given details of the individuadieases
studied, and similar customs of other Amerindian cultures are examined, all evidenc
indicates that the opportunity to torture a captive by slow fire had a geddbdi with
Amerindians’ religious beliefs regarding the relationship between mAyight. The act
of torture became the means by which the captors drew out the death of a cagiiste t
a point that the captive, and possibly the captors as additional key elements of this
process, tread the thin line between the Amerindian worlds of the living and the dead. If
the captors tortured a captive at night, there was a need for that captieeutotii dawn.
The Jesuits wrote of how Amerindians stressed this point. In addition, there is a
connection to the need to prolong death until dawn and the necessity for a captive to

remain calm and collected throughout the process of torture. In one case in wiigch a m

® For the wounded captive being burned, #@d2:73. For the Iroquois burning a captive while
intoxicated, sedR 47:139. For Oneida burning in secret, 3B&51:213.
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screamed through his torture, his captors killed him with an ax well before diybre
another case in which an Iroquois captive attempted suicide during the night, his Huron
captors stopped him, and killed him at dawn. Conversely, Amerindians expected a
captive to show no fear or pain during their torture, and the captors typically kitheok hi
her at dawn. Historians have long believed that this represented a disptayade and
that a lack of courage illustrated by crying out in pain proved a captive tesnén
courageous and hence unsuitable for torture. Why, then, did the Hurons keep this
Iroquois man who attempted suicide to escape his pain, alive until daybreak? Further
analysis indicates that the desired behavior under torture by fire was nataisptay of
courage in the European sense, but a display of emotional collectedness and mental
investment in the event of torture that involved the relationship between the rational,
intellectual soul oendionrrain the Huron language, and the emotional, anger-centered
soul oreiachi®

In his 1991 booEthnophilosophical and Ethnolinguistic Perspectives of the Huron
Indian Sou) ethnohistorian Michael Pomedli described how among many Amerindian
groups, including Algonquin nations such as the Montagnais, Neutrals, and Iroquoian
nations such as the Hurons, the emotional equilibrium or calm that enabled intellectua
thought resided in the rational soulesrdionrrg while courage and aggression originated
in the emotional part of the self elachi Further, a deliberately pursued imbalance of
this equilibrium caused the rational soul to make way for the emotional soul. War
represents an example of how these various elements of the self might hegetsst t

One created an intricate battle plan by using and controllingritienrra but one went

® For a captive being killed quickly for screamingidg torture, sedR 42:191. For a suicide being
stopped, se@R 17:97. For a description of the mental investnierin event through thendionrra,see
Michael PomedliEthnophilosophical and Ethnolinguistic Perspectivéthe Huron Indian Sou65-67.
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into battle with courage and aggression by embracingi#tehi Further, one did not

merely release the intellectual soul, but he allowed it to travel beyond hisTdody

caused an altered state of consciousness that Amerindians believed took placebutside
the body, much like dreaming or meditation. While¢hdionrrawas absent from the

body, horrific visions, alcohol fueled rage, and courage in battle resulted from the
absence of this rational saul.

In applying the ideas of Pomedli to Amerindian torture, both the captive and captor
used both of these elements of the self during torture to execute self-control dvirebot
rational and emotional souls. The captor who at first glance tormented the e@fitmat
restraint in fact used a great deal of restraint to avoid killing theveayntitil the right
moment. At the same time, the torturer needed to embrace the emotional setj to br
forth his anger in the form of acts of burning and torture. The captive neededhe use
intellectual soul to endure such wounds and resist any temptation to simplg takeas
rational soul from the body and lose all control. From the Amerindian perspectivs, this i
why a captive began to scream in the midst of torture. As his intellectudéfdbke
body, he essentially ceased to be present, and had given up on the exchange with the
captor. There was little point in continuing the torture, so the captors killed the captive
quickly.

Pomedli addressed these issues from a very metaphysical and philosophical
perspective. Roger M. Carpenter,Tihe Renewed, the Destroyed and the Remade
extended this theoretical framework into the historical context of Iroquois armeh Hur

culture of the seventeenth century. Carpenter asserted that the seje@si the

" Michael PomedliEthnophilosophical and Ethnolinguistic Perspectieéshe Huron Indian Sopb2-
65.
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rational and emotional self followed a very dualistic idea that ran throughoutnfiaer
culture, and manifested itself dynamically in religious belief. Thematisoul which
governed an individual’'s reason and thought processes was the element of the self that
left the body for the Village of the Dead. The emotional soul which governed theaghysi
body and its functions remained with the body even after physical death. When the
Hurons went to great lengths to care for the remains of the dead until the thed-efist
of the Dead when they would permanently inter the bodies, they cared for this emotiona
soul as much as the body itself. Father Jean de Brébeuf observed the Feastad the De
and described this connection of #hachito the body. “[A]ttached, as it were, to the
body and informs, so to speak, the corpse, remaining in the pit of the dead... and never
leaving it again

Carpenter further argued that this dualistic belief resulted in acstra@rier between
the world of the living and the world of the dead. Amerindians did not believe these
worlds to be as separate as in Western culture. The living and the dead itteracte
everyday with regularity and greatly affected one another, particaarlight time,
when the rational self traveled beyond the body most frequently. Amerindians showed
great fear of such non-physical entities. During the night, fire light@ylgikept these
entities at bay within the community. Following this dualistic model, though,
Amerindians reversed this idea during torture. Fire became not only the mostieahve
means of torture but also the vehicle used to transport both the captive and captor into the
strained space between the physical world of the living and the non-physical wwd of t

dead. In this strained space, the captors hoped to illustrate their own control aver thei

® For Father Brébeuf’s description of the Feashefead, sedR;10:283-285. For analysis of the
intellectual and emotional soul among the Huron laoquois, see Roger M. Carpentéhe Renewed, the
Destroyed, and the Rema@8,
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eiachiandendionrraand vent their aggression with a degree of self-control and not kill
the captive before daybreak. The captive also sought to show such control over both the
eiachiand theendionrra If he or she did so, then after their inevitable physical death the
endionrrawould be able to leave and travel to the Village of the Dead. They believed
that the emotionadiachiremained near the body. If the captive maintained the desired
dualistic balance, the captive’s emotional soul would then be able to vent its fury upon
the captors after physical death: in the Huron language this is calket) and is very

similar to an angry ghost that could torment the community. The chances sKehis
manifesting itself increased if the captive experienced physicdl deatghttime, when
these barriers between the living and dead diminished most acutely. This ssthe re
Amerindians sought to keep a captive alive until dawn. With self-control, theeapti
sought to maintain his own intellectual and emotional equilibrium in order to torment the
captor after death.

Observers mentioned these vengskiginan the written records and indicate that
Amerindians fully believed in the potential threat these and other non-phlysingbk
presented after the event of torture. In 1655 the Iroquois captured and bludgeoned to
death a young Iroquois girl. That night, the Iroquois remained in their cabins andebeat t
walls with sticks to keep the dead girl away. In 1670, an Iroquois woman terrified her
community when she claimed to have heard the voice of a recently tortured
Susquehannock captive screaming from the bottom of a kettle. In 1696, the Iroquois
killed a woman and intended to adopt her small child. The child then began to act as if he
could see his dead motheskenand, in fear, the lroquois immediately bludgeoned him

to death. In 1696, a Huron captured and tortured by the Onondaga, who later escaped,

° Roger M. Carpenteflhe Renewed, the Destroyed, and the Ren38dé].
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gave a description of such a being: “| seemed to see a horrible phantom in the form of a
hideous serpent, and in other shapes, hovering around me, and feigning an attack upon
my feet and arms, and even approaching to hiss in my ears: this made the hair a my hea
stand on end, as if the vision had been a lurking demon, stationed to watch over me.”
This meeting between the Huron captive and this “being” occurred after therfaas
taken captive while in route back to the community of the Onondaga. His captors tortured
him between the time of this encounter and his eventual escape. In this captive’s
description, this “being” paid close attention to his feet and arms; thigespht this
man believed it to be concerned with his future torture. Further, this encounteedccu
outside, in the absence of the fire used to keep such entities at bay.

Amerindians believed that these three separate non-corporeal elementsetif the
endionrra theeiachi and theskenplayed significant roles in this violent exchange
between hostile factions of Amerindians that began before the ordeal of torture, and from
the Amerindian point of view, continued after physical death. One might ask at this point
why a community would go through this ordeal only to potentially inflict upon
themselves the wrath of a supernatural being. Amerindians exposed thentstiees t
skenfor the same reason they exposed themselves to gunfire or possible capture: to prove
their courage and self-control. In addition, #kencould be rendered powerless if the
captors destroyed its anchor to the physical world of the living, namely the gdhysic
corpse of the tortured captive. To understand the significance of desttlogibgdy of
an enemy, it is first necessary to understand that Amerindians typically twelnexcare

and attention when dealing with their dead.

% For the Iroquois keeping the dead girl away bytingahe walls, se8R42:137. For hearing the
screams from a pot, s8R 53:251. For the phantom being, &¥46:35.
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Most Amerindian groups of the eastern woodlands followed complex and elaborate
customs and rituals to properly treat and house their dead. The most famous of which
occurred during the Huron Feast of the Dead. The Feast of the Dead took place enly onc
every twelve years. It was an occasion for all of the Hurons to transpoentiaens of
their dead from temporary internment within the various communities to a pernaate
communal burial place. The best description we have of the Feast of the Dead was
written by Father Jean de Brébeuf in 1636. An analysis of The Feast ofatiésDery
important to Amerindian cultural violence for one vital reason: FathereBfgbferred to
it as the Feast of the Dead, but he stated very clearly that a more atremsitgion
would be to refer to it as the Feast of Atesken which is another form of the word
eiachi The Hurons cared for the emotional soul they believed remained attached to the
physical remains, and to a lesser extent, the corpse itself. They |lefatthéoddry upon
platforms and then moved them to mausoleums within the community where they stored
and protected them until the time of the Feast of the Dead. Fire worked iistavéye
preparations for the feast, although not as dramatically as cremation. TdresHur
coordinated this event through inter-community councils and in the eloquent and
metaphorical language of these councils; they referred to the Fétst ksttle.” If they
needed to delay the Feast, then they damped the fire beneath the kettle. leties/toe
speed up the Feast, then they stirred up the fire beneath the kettle. If they aeeded t
cancel the Feast, they overturned the kettle. When they finally solidiggalahs for the
event, they prepared the bodies for the journey. They stripped flesh from the bones of
those who had been dead for some time, and then cremated the remains. They left on the

bones the flesh of those who had not been dead for long. Then, they carefully wrapped
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the bodies in bundles and transported them to the communal internment site where the
Hurons buried, but did not cremate, thEm.

While Amerindians paid a great deal of attention to the internment of their dead, the
paid similar attention to the disposal of animal remains. Father Paul Le Jearieates
the meticulous care the Montagnais took to burn and bury the bones of a bear to keep it
from the dogs. He also described how the Montagnais only ate the fetus of a mbese at t
end of a moose-hunt so as not to offend the moose and make them difficult to hunt. Upon
viewing a Frenchman spill beaver blood upon the ground, the Huron became dismayed
and afraid that they would then catch no more beaver. Father Le Jeune reiterated that
when the Montagnais gave him a beaver, they directed him not to allow the dogs to get
the bones, and to burn them carefully and complétely.

As meticulously as Amerindians cared for the bodies of their own dead, and the
remains of game animals, they treated the remains of tortured captiejpposite
manner and did everything they could to destroy, displace, and dispose of these bodies. In
1610, Samuel de Champlain described how he watched the Montagnais and Algonquians
dismember and feed to dogs the bodies of their tortured captives. In 1639 some Hurons
burned and dismembered the body of a tortured Mohawk captive. In a similar way, the
Iroquois dismembered and fed to dogs the remains of their tortured captives in 1635,
1644, 1662. The Hurons and Algonquians dismembered and scattered into a river the
bodies of their tortured Iroquois captives in 1639 and 1647. The partial or complete
consumption of the remains of captives occurred in 18% of all cases of Amerindian

cultural violence in our sample. For as eagerly as Amerindians often burned aratitortur

1 JR10:283-285.
2 For Father Le Jeune on the disposal of animal irsnaeelR 6:219-223. For spilling beaver blood, see
JR5:179. For keeping bones from dogs, 38&:165.
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their captives, they just as eagerly disposed of the corpses of their vidtieysdid this

as quickly as they did because they feared the return ekémewhich was attached to
the physical body of the captive. If they destroyed or scattered the bedyhty
disconnected thekenas well. It appears that there was no risk if they kept parts of the
body, or physically consumed the bodies, but the body as a whole, asietiteat went

with it, needed to be destroyed for the good of the commthity.

Part lll: The Significance of Fire, and Its Place in Amerindian Cultural Violence

While it may seem that Amerindians used fire as a tool of torture becawsse it w
readily available and inflicted the greatest degree of pain, the widespi@gatitba and
adaptations of these customs is indicative that Amerindian torture by fire éad eleted
cultural, social, and religious significance. Amerindians harnessed amputaded fire
not just as a means of warmth and food preparation; it represented a focal point of
Amerindian technology as an almost universally important tool, always reagiiiable
with the use of a simple bow drill that used friction to create a flanéaiGly, fire
permeated all aspects of Amerindian culture as a practical tooleNmoples used it to
cook food for daily consumption but also to smoke meat and tan skins for preservation
and later use. While Amerindians lacked kilns, they heated pottery fimdss and

strength, as well as flints which could be flaked more easily to cregeel édols after

they rested in a fire for a few hours. Amerindians used fire to hollow out wood to produce

'3 Samuel de Champlaiithe Voyage®7, for the Hurons dismembering a Mohawk, 38d.7:71; for
Iroquois feeding bodies to dogs, s¥®31:19;JR, 46:53; andiR 22:247; for Algonquians and Montagnais
scattering the lroquois dead, s#®9:251;JR 30:193; andR 17:63.
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everything from bowls to canoes, and created wooden implements rangingfrom f

tools to war clubs by hardening them with fire. Warped arrows could be heated and
straightened with a bone tool. Amerindians produced snow shoes and lacrosseacket
heating and reshaping hard woods. Amerindian groups ranging from the Iroquois of
upper New York, the Anishinabe of the western Great Lakes, and the Powhatans of
Virginia used fire to clear forests of undergrowth and deadfall through dentrol

burning. This prevented large scale fires that would destroy the entiredndestiman
communities. It made movement through the woods easier for transportation and, hunting
and even cut down on the insect population. Generally, Amerindians did not use fire as a
weapon in the pre-Columbian era. At times, they used flaming arrows, &edlagical
evidence suggests that invaders may have burned communities, but early Asngidca

not commonly use fire as a weapon to the extent that they relied upon the bowcéhe la

or the war club. Amerindians did, however, use fire as a hunting tool. In tleeneast
woodlands, strategically placed fires could drive and funnel deer herds for easy
harvesting. An anonymous French writer described how the lllinois buraqutdirie as

a very common method for hunting buffalo in 1680.

As fire represented the most dynamic form of natural energy Amerindialas c
harness, it also had an important place in Amerindian oral history, mythotayyy, a
religion. Within Amerindian mythology and religious beliefs there is ofterystinal or
supernatural element that originally led people to harness fire as a nesoraice. The
Ojibwa told a story of how a non-physical or “spiritual” entity gave thieenknowledge

of acquiring and using fire. This entity not only taught them how to cook with it, but it

% For uses of fire, see Roger M. Carperifére Renewed, the Destroyed, and the RengadeFor the
use of fire to drive game, see William Joseph SedglJp Country: Voices from the Midwest Wilderness
(Madison: Round River Publishing, 1985), 99.
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also gave them a secret compound that when applied to the skin would protect the wearer
from being burned. The Huron told of a similar origin describing the acousififire as
a tool. They recounted how the entity louskeha learned of fire himself fi@ifurtle
and then gave it to the Huron people. Further, they needed the continued favor of
louskeha to continue to make the kettles boil and the food cook. Traditional Ojibwa oral
history holds that this group left their homeland along the Canadian Atlanticacmhs
settled in the western Great Lakes shortly before European contact. Asavey west,
they carried a fire from their old homeland all the way from the Atlantistdoghe
straits of Michillimackinac, much like the Olympic torch today is relayedraal the
world. They then split into three distinct groups. One went north and became the Ojibwa;
one stayed in the area of Michillimackinac and became the Ottawa. The thirdoméh
and took with it the original fire the tribe brought with it. This group became known as
The Keepers of the Firey the Pottawatomi¥.

Amerindians intertwined the event of torture by fire with mourning custohtgoues
ideas, and political rivalry to create a communal expression of aggreBsicause of
this interweaving of cultural elements into one accessible moment, cultueaicaol
specifically torture by fire, held an important place in the mythology of some
Amerindians. One Iroquois myth tells how one day a respected lead@slefin and
community to lead a raiding party. After he left, the people proceeded tceettreuson
with fire because the young man’s tears turned into wampum. When his fatineedet

he learned of the treatment his son received at the hands of the others. He went to the

'3 For Ojibwa origins of fire, see Francis Densm@kgippewa Custom@linnesota Historical Society
Press, 1979), 142. For Huron origins of fire, 384 0:135. For the migration of the Potawatomie, see
William W. Warren History of the Ojibwaysic] People(St. Paul: Minnesota Historical Society Press,
1984), 82-83.
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building where his son was being burned and magically turned the walls of the longhouse
from bark to red flint. He then heated the walls of the longhouse as if theyliwtse f
being tempered. This heat burned up those who had tortured his son. Clearly, oral
traditions pay a great deal of attention to both fire, and also the burning of théSiving.
Many Amerindians beyond the eastern woodlands also viewed fire-reldtedlcul
violence as an integral component of their religious beliefs and customs,llpastic
regarding human sacrifice. Amerindians very often went to great lengthsite that
this fire-focused cultural violence occurred at a precise time and placerdah F
observed one such form of sacrifice among the Natchez of Louisiana in 1702. ®uring
storm, lightening struck the burial temple of the Natchez chiefs. While trairigpil
burned, several Natchez women spontaneously cast their infants into the flames, thus
receiving the praise of the Natchez spiritual leader, who encouraged otinenvo do
the same. While the exact reason these women did this is not clear, the point thas this
done under the supervision of the community religious leader implies that these was
religious reason for doing so that concerned the lightening strike, an ingneadviaérful,
spontaneous, and uncontrollable form of fire. The Natchez took advantage of this
lightening strike to offer a blood sacrifice of children in the very firestn&e had
caused. The fact that they threw these children into the fire as fasy asdladludes to
the importance of that particular fire, time, and location.
This close correlation between the use of fire in cultural violence and conducing s
violence at a precise time is present in another dramatic example frorodViElke

Aztec believed it was necessary to renew the life of the sun, the ultimate sbenergy

18 Urzula Chodoweic, “La hantise et la practique caaibalisme iroquois,Nouvelle Revue de
Psychoanalyses (1972): 59.
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that fueled the world itself, and this was done through the New Fire Cererhthrgy. |
Aztec did not accomplish this ritual at precisely the right time, theg\wi the world
would be plunged into eternal night, and cannibalistic demons would come forth to
devour humanity. The opportunity to renew this energy occurred only once every fifty
two years during a precise celestial event. The Spanish observed thisrogee its
rituals only once. In November of 1507, the stars came into their proper fiftyeavo y
alignment. The Aztecs chose a captive warrior for sacrifice and poepan well in
advance. On the designated night, Aztec priests used a bow drill to kindle a small fire
upon the chest of the chosen captive. After they lit the fire, the Aztec cut outthefhe
the sacrificial victim and thrust it into the fire. As the fire surged, those dhgdahe

ritual cut their ears and the ears of their children, and splattered the bloodlirettien

of the point of the fiery sacrifice. The Aztec, then, methodically distribtite new fire

first to the pyramid of Huitzilopochtif in the middle of Tenochtitlan, and from there to
the homes of priests, warriors, and eventually throughout the entire empire umigwhis
fire that had been kindled upon the chest of a sacrificial victim, had been distributed
everywhere. This allowed not only the community gathered at Tenochtitlan, laurititee
Aztec empire, to share in the benefits of the sacrifice through the spraytapdfin the
direction of the sacrifice, and the sharing of the fire kindled on the captivets Thes
Aztec placed great importance in the transferred energy of this parficelgqust as the
Pottawatomie placed an importance to the transferred fire that thesdcacross North

America in their search for a new home. These examples from cultures beyond the

" Huitzilopochtli was an Aztec god of the sun and.wa
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eastern woodlands illustrate the significance of spatially prescribed, ecidgby timed
fire associated violence throughout the Ameri¢as.

Other factors that may have influenced how Amerindians of the eastern woodlands
understood the place of fire in association with cultural violence can be seen in evidence
from groups who resided in the eastern woodlands far before the Columbian era.
Archeological evidence illustrates the importance of both dismembermentesmalion
in the burial customs of the early Amerindian culture referred to today as the Hlopewe
civilization. Like many Amerindian groups of the historic period, the Hopgveslple
venerated the remains of their dead in a multi-stage burial. However, sigslastween
the customs of dismemberment and cremation among the Hopewell people and customs
of torture by fire of later groups point towards a Hopewell influence not only on the
burial practices, but also on customs of cultural violence that developed amongttrese la
groups such as the Iroquois, Hurons, or Algonquians. In 1966, anthropologist Raymond
Baby undertook an analysis of Hopewell crematory customs from Hopewell
archeological sites in Ohio. Baby concluded that the people of Hopewell burned their
dead in the flesh. Previously, anthropologists thought the Hopewell people dried or
smoked the bodies of the dead, and then stripped the flesh from the bone, much like
Amerindian groups of the eastern woodlands in the historic period did to their dead. Baby
argued that not only were the dead burned without being processed, but the Hopewell
people first dismembered them. Baby based this conclusion upon three pointdd-irst, t
crematory basins at these Hopewell sites were too small to burn an enyir&boaond,

because they were too small, none of these skeletons were found whole, and most showed

'8 For the Natchez burning children, s¥®68:135-139. For the New Fire Ceremony see, Davida3co,
City of Sacrifice: The Aztec Empire and the Rol¥iofence in Civilization(Boston: Beacon Press, 1999),
96-97.
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signs of broken bones associated with dismemberment. Third, many of these boglies wer
not completely burned in the crematory basins. Many still showed clear Isegns t
portions of the muscles remained attached to the bones when they were buried. Such
dismemberment and incomplete burning at a low temperature is similar to sugtom
later groups in the historic period burning captives’ bodies. The only real diféeienc
that the people of Hopewell burned their own people while the Iroquois and Algonquians
burned their captives.

A second study of these specific remains results in a direct correlatieebdhe
influence of the Hopewell people upon how later groups of Amerindians both venerated
their dead and tortured their captives. “Textile Evidence for Ohio Hopewead|Bur
Practices” by Amanda Jo Thompson and Kathryn A. Jakes, published in 2005, looked at
the same examples as Baby, but they examined the remains of textiles bannadadvi
later buried with the bodies. The condition of the textiles first indicates that lhoelses
were initially burned at rather low temperatures, and not within the crenizsins.
Because the bodies show no cut marks, the most reasonable explanation is that the bones
were shattered part way through the crematory process, that the pesmi¢he body
(hands and feet) lay outside of the crematory basin, and the cremators moveustdem i
part way through the cremation. Thompson and Jakes also analyzed testite®icid
with the bodies. These remnants of textiles associated with larger partdotitheere
left far more intact, and Thompson and Jakes argued that this could be the result of a two
step burial process. The first would be a partial cremation and burial at thef tieath

followed by some form of temporary internment. The second would be a periodically

9 Raymond Baby, “Hopewell Cremation Practic@sipers in ArcheologgColumbus: The Ohio
Historical Society, 1966): 1-4.
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held secondary burial in the large log burial structures often associatedoptvell,
and that with this secondary burial there was also a secondary burning. Trargpoftati
the previously burned remains could account for un-charred fabrics being &sbodiht
the bodies®

This bears a striking similarity to the multi-stage burial customs musAlgonquin
and Iroquoian speaking groups of the eastern woodlands that Europeans like Father
Brébeuf observed hundreds of years later. Civilizations such as Hopewelbweay h
affected the people who later encountered Europeans, including the ancestors of the
Iroquois and Hurons, and also greatly impacted their ideas of life and deathultiveal c
uses of fire, and burial customs such as the Huron Feast of the Dead. Onatgassibil
that because of their unique ideas regarding the multi-dimensional nature ailthe s
Iroquoian peoples adapted these customs to fit their own beliefs and ideas of cultural
violence. Because they felt that if the body was physically destroyed, thandtiereal
component of the soul @iachiwas destroyed as well, they may have separated the
cremation part from an otherwise good two-tier burial system. They did not have to
abandon cremation altogether however. Iroquoian peoples may have adapted these
customs to fit their own beliefs and ideas of cultural violence. If earlier péagjan the
process of cremation and dismemberment after what they perceived asrdgathan
people did the same thing, only they included a dualistic infusion of aestheticarony t
reverse the circumstances of cremation to burn and dismember the living enémgt a

the dead kin. Ultimately, this reflects how torture by fire had deeplyimegaeligious

% Amanda Jo Thompson and Kathryn A. Jakes, “Tefilelence for Ohio Hopewell Burial Practices”
Southeastern Archeolo@, no. 2 (Winter 2005): 136-137.
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connotations that gave these customs a far greater importance and cyntipdexa form

of execution for undesirable captives or anger fueled revenge.

Part IV: Amerindian Cannibalism in Relationship to Torture by Fire

The subject of Amerindian cannibalism in eastern North America is contrévénga
extent to which these customs existed, which tribal entities practiced c@ésmiliale
circumstances under which cannibalism took place, and at times its very exisisnce
been debated. At the core of this debate, though, is the point that Amerindian cannibalis
broke one of the greatest taboos in western culture and gave ample ammunition to
European writers who sought to demonize Amerindians. This criticism also evolved int
the condemnation of cannibalism among only some Amerindians in order to support
political or social agendas in early modern Europe. This debate continued to evolve
through the early modern period into contemporary scholarship. This debate over
Amerindian cannibalism has existed since the time of early Spanish colomiaatd has
remained controversial ever since.

The first European to describe Amerindian cannibalism was none other than
Christopher Columbus who described the customs of the warlike people who resided on
the island of “Carib” and how these people ate human flesh. The Spanish used such
descriptions throughout the sixteenth century as justification for the forcadyatibp
and enslavement of the Amerindian population of their colonies. In the early setientee
century, John Smith described a nation that lived far to the west of the Jamestown colony

of Virginia, who ate the flesh of their enemies. In the seventeenth and eighteenth
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centuries, writers often utilized the vivid accounts of Amerindian cannibabstaioed
in the written accounts of Jesuit missionaries in New France.

Among these influential writers was Father Joseph Francois Lafitauni/724 wrote
the book,Customs of the American Indians Compared With the Customs of Primitive
Times Father Lafitau connected cannibalism with torture by fire, and explaiasdit
effort by the captors to share or absorb the bravery of their captives whemthagd
torture by fire with courage and stoicism. In his 1978 bdble White Man’s Indian:
Images of the American Indian from Columbus to the PreRarfitert Berkhofer Jr.
placed Father Lafitau’s book within the political and intellectual contexary enodern
France, arguing that Jesuit authors deemphasized the negative asests of t
Amerindian converts and highlighted the negative traits of the enemy tribes oétioh F
in order to illustrate the success of their missionary effort to their Jahsexi Atheist
rivals within French intellectual society. This accounts for a more milt@amiemnation
of Iroquois cannibalism and an explanation (if not justification) of cannibalism among
French-allied Amerindians. While this is very open to both interpretation and @ngum
Berkhofer further argued that the coming of the Enlightenment causedfrengh
intellectuals to look at Amerindians in New France for an example of a clriéeref the
burdens of aristocracy, and even to ask if these people did practice cannibalism, how

much better was a class of nobility that metaphorically consumed p&ople?

ZFor Columbus see Robert F. Berkhofer The White Man’s Indian: Images of the American andi
from Columbus to the PresefiNew York: Random House, 1979), 7. For John Sisetly, Edward Wright
Haile, ed. Jamestown Narratives: Eyewitness Accounts of thgindd Colony: The First Decade, 1607-
1617 (Champlain Virginia: Roundhouse, 1998), 161.

22 For Jesuit ideas, please see Father Joseph Fsdrafiiau,Customs of the American Indians
Compared With the Customs of Primitive Peopgels,and trans. by William N. Fenton and Elizalleth
Moore (Toronto: The Champlain Society, 1977), 158-1For the use of the image of the cannibal, see
Robert F. Berkhofer JrThe White Man’s Indian74-75.
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In summation, a group of writers as diverse as Christopher Columbus, John Smith,
French missionaries in the Americas, and French intellectuals in the alllageeed that
savage or noble, slave or free, Christian or pagan, ignorant or educated, Catholic or
Protestant, the customs of Amerindian cannibalism broke one of the greatest taboos in
western culture. This is the main reason why European writers who lookeldeto eit
demonize Amerindians, or who needed a dramatic rhetorical point, focused so much upon
it. Europeans tolerated and even institutionalized torture, public corporal and capita
punishment, and even physical abuse. But while some early modern intellectuals
attempted to describe the good qualities of Amerindians, they justified wani@re
torture in the sense that Europeans also practiced these customs. Cannibalism on the othe
hand, along with human sacrifice, enabled other writers to create the image and
stereotype of the “bad” Indian. When the need arose to create a negative image of
Amerindians, the readily available evidence in the form of vividly writtenrgegms,
intellectuals and writers began to pay a great deal of attention to Amarindia
cannibalisnt?

These many controversies over the positive and negative aspects of Amegandians
the awkward place that cannibalism occupied in their cultures continued into the
twentieth century. Enlightened thinkers believed in the purity of Amerindians wig we
free from greed, petty rivalry, and shame, to make comparisons with thosathey a
decadent aristocracy. Modern historians, anthropologists, and sociologiste-have r
evaluated the place of Amerindians. By the late twentieth century, Amerindiarecul
began to occupy a status of primitiveness in American society. This “NoblgeSaviao

lived in a simple utopian state before the infusion of European vices took center stage.

2 Robert F. Berkhofer JiThe White Man’s Indiar28.
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This idea resulted in the notion pdn-indianismor the idea that tribal identity was
subservient to a communal relationship that all Amerindians shared. Cannibalism
represents a threatening idea to such a harmonious communal cdfistruct.

Based on written records and archeological evidence, there is no doubt that many, if
not most, Amerindian nations of the eastern woodlands practiced cannibalism thousands
of years back in the pre-Columbian through the early modern period. There is also
considerable evidence that the combination of torture with cannibalism also d#tes ba
thousands of years. A collection of bones discovered in Salt Caves, Kentucky, dated
anywhere from 710 to 1460 BCE and consisted of more than 2,000 human bones. The
bones ranged in age from infant through adult, and were mixed with an equal number of
animal bones. Both the human and animal bones show similar signs of burning that
indicate cooking. This alone implies that this was a refuse pile for bodies (botll anim
and human) that had been cooked for food, and not an ossuary. Near Chattanooga,
Tennessee, a group of forty-two skeletons dating from 1100-900 BCE show evidence of
the forced removal of flesh from bone. However, the flesh was not peeled from dry bones
after a drying period, as was the custom of many cultures in both the pre-Colamdbia
historic periods, including the Hurons at the time of the Feast of the Dead. Botandale
female skeletons show cut and tear marks that indicate the flesh was fgneahdived

from the body, which is a clear sign of cannibalfSm.

%4 Robert F. Berkhofer JrThe White Man’s Indiari73-74.

% Robert P. Mensforth, “Human Trophy Taking in Eastdorth America During the Archaic Period:
The Relationship to Warfare and Social Complexifyhe Taking and Displaying of Human Body Parts as
Trophies by Amerindiangd. Richard J. Chacon and David H. Dye (New Y&gringer, 2007), 249. For
Tennessee, see Nancy A. Ross-Stallings, “Trophyngak the Central and Lower Mississippi Valley,”
The Taking and Displayin@42-345.
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From an archeological site in Mississippi dating to sometime arounddah&g00 is
a find that is eerily reminiscent of customs both much older and those that were wel
documented in the historic period. A body was found that showed marks and cuts
indicative of cannibalism. While the individual was still alive, however, the harets, fe
toes and fingers, were all crushed and broken. Along the longer bones of the body, only
the very tips showed burn marks, indicating that the killers burned only the very tips, a
clear sign not of cremation but of torture by fire and cannibalism. The facLitiat
customs existed in eastern North America for such a long period of time andsamioss
a wide geographic area is indicative that the significance of such psactiosisted of
more than just a means of exacting revenge, but also a deeper cultural meaning. Thus,
such customs appealed to a wide variety of early American cultures for lavg
period of time, and evolved through the centuries into the early modern period when
Europeans first encountered thém.

French documents of the seventeenth and eighteenth centuries contain numerous vivid
and gruesome accounts of the cannibalistic customs of the Iroquois, Hurons,
Algonquians, Montagnais, Ojibwa, Ottawa, Erie, and other nations. This cannibalism
took a variety of forms. At times the torturers dismembered the corpse oétbrtur
captives, cooked the separate body parts, and ate them at a feast. A particuthrahdivi
might eat either the head or the heart of a particular captive. The torttoingajso at
times drank the blood of a victim. A torturer might also cut off a captive’s fenggleat
it while the victim watched. If the torturing group captured a large group ofgebply

might distribute them to various communities as gifts where they would be torhured a

% For speculation of torture, see Keith P. Jacdbisébling the Dead: Human Trophy Taking in the
Prehistoric SoutheastThe Taking and Displayin@®20-323. For Mississippi, see Ross-Stallingspphy
Taking in the Central and Lower Mississippi Valleyhe Taking and Displayin@44-346.
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eaten. There are also some examples of Amerindians force-feeding #ptivewn

flesh. At other times, captives watched as their captors either ate tleddiken dead or

even watched while they killed and cooked other captives. In 1642 an Algonquin woman
told the French of how the Iroquois did this. “[T]hey tore from my bosom my poor little
son. But alas! If | did not know that thou wilt have compassion on us, | would say no
more. They took our little children, placed them on spits, held them to the fire, and
roasted them before our ey&s.”

Unlike torture or even human sacrifice, there existed no custom comparable to
cannibalism in western society, and Europeans struggled to reconcile their own
abhorrence of cannibalism as they interpreted Amerindian customs with timeir ow
cultural lens. While there can be no doubt that Amerindian cannibalism occurred among
wide range of tribes in eastern North America over a very long span otliene
gualitative data shows that European writers and modern scholars have overadphas
the importance of cannibalism to Amerindian cultural violence. Out of 137 @e&arof
Amerindian cultural violence by various groups across the expanse of Frenbh Nort
America between the years 1609 to 1730, cannibalism is only directly mentioned to have
occurred in twenty-five cases (18%). In ninety three cases, there is no indorgiaen
as to the disposal of the dead captives’ remains (68%). Ten cases describe how
Amerindians threw the remains into a river or gave them to dogs to eat (7%Jem s

cases, the captive managed to escape at night as a result of their tomtycrdgn out

%" For eating the dismembered parts of a captive)B&:33;JR 30:227; andR 15:171; for the cutting
off and eating of a captive’s fingers, sH#®9:251; for body parts as gifts to other commusijteee
JR45:241; for captives being force fed their owrsffleseelR 15:171; for children being killed and
cooked, sedR22:247.
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over several days (5%). In six cases, the captors willingly releasedothesaafter or in
the midst of their tortures (4 %) (See Appendix C).

The emphasis upon a direct connection between cannibalism and torture by fire can be
traced back to Father Lafitau, and in the twentieth century to the work of Nathanial
Knowles, who argued that cannibalism and torture by fire generally wedtihdand as
part of the cycle of revenge and retribution. Knowles was among the firstrmode
historians to focus on the idea that Amerindian cannibalism functioned as a means of
acquiring the strength and courage of the captive. Likewise, Knowles alstibae the
consumption of blood, and the combining of blood through bloodletting, as a means of
absorbing the courage of the victim who had bravely undergone torture. Knowles used
the writings of the Dutch theologian John Megapolensis as his evidence for canmibali
among the Mohawk. In order to show a clear comparison, he referred to the Jbsuit Fat
Paul Le Jeune for information pertaining to the Hurons. However, while Knowlss cite
accurate evidence, his phrasing indicates that these are trends and normsallye ac
based these conclusions on single incidents from which he drew conclusions about entire
Amerindian nations. The reader is left with the impression that cannibalism was
incredibly common in seventeenth century New France, and entirely connedsdr t
by fire. A close examination of Knowles’s sources reveals that they rdagnbeaccurate
in the information they present, but Knowles used fewer than twenty instances of
cannibalism in his entire essay. This is hardly enough information from whichwo dra
such overwhelming conclusiof.

Knowles’s interpretation influenced other historians well into the twentiethrgent

and beyond. Historian Bruce Trigger described torture and cannibalism as beihg close

8 Nathaniel Knowles, “The Torture of Captives,” 1890.
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tied in his 1990 booKurons, Farmers of the Nortihe impression of widespread
cannibalism has also led to different reinterpretations of such customs. In his 1993 book
Cultivating a Landscape of Peace: Iroquois-European Encounters in Seventeenth-
Century AmericaMatthew Denis described how “ritualistic” cannibalism did continue
among the Iroquois through the colonial era, and in fact Denis implied that casmibali
was more widespread than torture. As recently as 2004, the connection between torture
and cannibalism was presented in Roger M. CarperfitekésRenewed, The Destroyed,
And The Remade: The Three Thought Worlds of the Iroquois and Huron, 1609-1650.

It is not a matter of doubt that Amerindians practiced cannibalism, but therftgque
of this in early modern New France must be re-evaluated. It should also be noted that
the seventeenth century, cannibalism existed very infrequently when noatsdeaih
torture. However what also must be acknowledged is that torture by fire cwlttich
occur without thenecessityf cannibalism. Likewise, the written record is clear that
among the purposes for cannibalism was the absorption of the enemy’s strength or
courage. Additional analysis of the reasons behind cultural violence such ashgrture
fire, specifically the connection between Amerindian religion and culturalngele
indicates that Amerindians also ate their tortured captives’ bodies totsevamnection
between the victim’'skenand the community of the torturers. These religious ideas, and
the interrelationship of torture by fire and the circumstances under whioibaelism
occurred are apparent through the examination of a very well documented case of

Amerindian cultural violence that occurred in Huronia in 1637.

29 Bruce TriggerThe Hurons58-62. Matthew DenisGultivating a Landscape of Peg@8-89. Roger
M. CarpenterThe Renewed, the Destroyed, and the Ren2xde,
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Part V: The Torture of Saunadanoncoua

On September 2, 1637, Father Francois le Mercier learned that the Hurons of
Onnedtisati had acquired an Iroquois captive whom they planned to torture. Father le
Mercier and two other Jesuits went to Onnedtisati, where they learned tbaptive
had been moved to the nearby community of Arontaen. The priests wished to convert this
captive to Catholicism before he was tortured, so they went to Arontaen. hevasHhat
they met the fifty-year-old Iroquois man named Saunadanoncoua. The Jesuiteceducat
Saunadanoncoua in Catholicism, eventually baptized him, and remained at his side for
the duration of his torture. Father le Mercier carefully documented the tofture
Saunadanoncoua, and the result is one of the most detailed accounts of the entire process
of Amerindian cultural violence in the historical record. The case of Saunadanoncoua,
however, represents more than a vivid case of Amerindian cultural violence. Father le
Mercier’s account of the torture, death, and destruction of this man offersrd oé¢he
journey both Saunadanoncoua and his Huron captors took to prove their power over the
non-physical world. Saunadanoncoua needed to prove his control over his rational self, or
endionrrg the Hurons needed to prove control over their irrational selvesadri Over
the course of this night, Saunadanoncoua placed himself at risk of losing his ratfonal sel
by surrendering to physical pain. The Hurons placed themselves at risk by opening
themselves to both their potential loss of control, and Saunadanonskeiaigich
would plague their community if they emerged unsuccessful. According toghgious

beliefs, both risked a great deal as they embraced this confrontation athagiairit of
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time when they themselves were most vulnerable to the non-physical worl@aneg f
more than each othéf.

The Jesuits arrived at the community of Arontaen where they were invited to attend a
feast held in honor of the captive. When they first saw Saunadanoncoua, the Jesuits wer
struck by several things. First, he was dressed in a fine beaver robe and adnrndd a
the neck and head with strands of wampum. The man sang with vigor that impressed the
Jesuits, considering his obvious exhaustion. The Jesuits also noted that geratqilat
fruits and vegetables were being brought to the captive, and that: “up to the hour of his
torment, we saw only acts of humanity exercised towards him.” Father LeeMerc
quickly noticed that Saunadanoncoua’s hands had almost rotted away at the wrists. One
thumb had been crushed with a stone, another finger hung nearly amputated. When the
Hurons removed the leaves that served as bandages, the Jesuits observed that “[t|hey
were half putrefied, and all swarming with worms, a stench arising fromttretnvas
almost insupportable.” Saunadanoncoua begged the Jesuits to remove the worms as they
ate his hands almost to the marrow, and in his own words quoted by Le Mercier, made
him feel “as if someone had touched him with fit&.”

There appears at first glance to have been some disagreement amongrbke Hur
regarding the fate of Saunadanoncoua. The Jesuits stated that theyvedt toebe
tortured. The Hurons appear to have decided that he was to take the place of a dead
nephew of Ondessone, a Huron war leader who said to Saunadanoncoua prior to a feast,
“My nephew, thou hast good reason to sing, for no one is doing thee any harm; behold

thyself now among thy kindred and friends.” A feast then followed where a dog was

0 JR13:37.
31 JR13:37-45.
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roasted, and the Hurons hand fed the best food to Saunadanoncoua. Father Le Mercier
implied that this may have been a cruel joke on the part of the Hurons to hold afeast a
give Saunadanoncoua the impression that they intended to adopt him, while they intended
all along to torture him. It was unlikely that this was the case. Father Josept Ponc
described a similar situation during his own adoption that involved his new family
placing strings of wampum around his neck during the transitional process between
torture and adoption. Father Poncet also clearly stated that even at this point, if his
adoptive family wished to burn him, it was entirely within their right to do stefFat
Poncet’s family chose to adopt him; Saunadanoncoua’s chose to burn him. At this feast
Ondessone approached Saunadanoncoua again, and informed him:

My nephew, thou must know that when | first received news that thou wert at

my disposal, | was wonderfully pleased, fancying that he whom | lost in war ha

been as it were, brought back to life...But now that | see thee in this condition,

thy fingers gone and thy hands half rotten, | change my mind, and am sure that

thou thyself wouldst now regret to live longer. | shall do thee greater kindness t

tell thee that thou must prepare to die: is it nofs0?
Upon then learning that he would be tortured by fire, Saunadanoncoua merely said
calmly: “That is well.®*

Thus far, Saunadanoncoua received a dualistic treatment at the hands obthe Hur
that is indicative of the indefinite position he occupied as a captive whose captors had not
announced if he would be adopted or tortured. The Hurons gave him the finest food and
clothing they had to offer, but forced him to sing for the duration of his captivity.
Although they announced their intention to adopt him, the Hurons at no point made an

effort to treat his wounded hands, beyond the water they gave him to clean them. The

assembled Hurons, Ondessone, and Saunadanoncoua, likely understood that the Hurons

%2 For Father Poncet's account, s€040:137-139; for Saunadanoncoua’s ordeal J&E3:54-55.
33
JR13:55.
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had no plans to treat his wounds. Also of importance is Saunadanoncoua’s own
description of his hands. He stated that they felt as if he had touched fire. Posdibly, bot
he and the Hurons saw this as the first phase of his torture as he sat in agong during
feast in his honor. The worms took the place of, and became indicative of, the
cannibalism that would eventually follow. This type of implied cannibalism occurred
elsewhere in eastern woodland culture. As part of the Feast of the Dead, the Hurons
believed that their dead relatives took the form of turtle doves after internmbkat in t
collective grave. Immediately after this internment, the Hurons paatex in a group

hunt and feast of turtledoves. The Montagnais ate the lice and insects they found on thei
own bodies. They told Father Paul Le Jeune that they did this: “not because they liked
them, but only, they say, to avenge themselves and to eat those that edf them.”

Upon deciding that they would torture him, the Hurons held another feast in
Saunadanoncoua’s honor. The family of the deceased man, whom he was to replace
through torture, personally fed him. Everybody in the community including the Jesuits
attended the feast. Before it began, Saunadanoncoua rose and addressed the crowd. “My
brothers, | am going to die; amuse yourselves boldly around me. | fear neitbess
nor death.®

Saunadanoncoua and the assembled Hurons then began to sing and dance around the
building in acceptance of this fate. Nathanial Knowles argued that it walylargeado
that caused Iroquoian people to embrace torture by fire with such enthusiasm. Such a
display of courage was certainly part of the preliminary exchangeg®&etvaptor and

captive. When Amerindian beliefs in the multi-dimensional soul, the afterlife, and the

% JR5:27.
% IJR13:57.
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rich, metaphorical nature of Amerindian oration are all taken into consideration, this
appears to be much more of a preparation for the subtle and intense conflict between
captor and captive that would occur over the course of the night. Both parties, the captive
and the captors, willingly accepted their role as the process of torture begantbhef/
kindled the first fire. Saunadanoncoua’s death was a certainty; the process ofinetv he
that death was far more important. It would be determindabbyparties. According to
Iroquoian religious beliefs, if he lost his faculties and screamed in pain during tlaé orde
this meant that his intellectual selfemdionrra had left his body and his emotional,

anger driven self, theiachi controlled his actions, and pain and rage would take over in
the form of incoherent screams. Likewise, the Hurons needed to demonstrate that they
could control their owriachias they fought to torture the captive without mercy, but

still show enough restraint to keep him alive until daybr8ak.

Even the choice of where the torture took place had a dualistic nature. The Hurons
used two buildings for community affairs in Arontaen. One was the home of the war
leader Atsan, and was call@dinontsiskid or “The House of Cut Off Heads.” In this
building, war councils took place. The Hurons used a different building for affalie of t
community and inter-Huron relations, and calleBntdionrraor “The House of the
Council.” One was a building of anger and violence; one of calm and diplomacy.
Concerning torture, it may even have been the case that Iroquoian peopld et ffze
House of Cut Off Heads was a space suitable for use by the emeimetal and The
House of Council was more suitable to allow control witheth@ionrra As the sun set,

the Hurons led Saunadanoncoua into The House of Cut Off Heads.

% Nathaniel Knowles, “The Torture of Captives,” 186.
¥ JR13:59.
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The Hurons kindled eleven fires within the building as the community entered to
watch and participate in the torture. Aenons gave instructions before they brought in
Saunadanoncoua. He told the people to “do their duty” and that this act was being
watched by “[T]he Sun and the god of war.” He stressed as the young men pieked fir
brands out of the fires that they only burn Saunadanoncoua legs because it was important
“that he might hold out until daybreak.” He then added one more instruction. He told the
people that for the rest of the night, they were not to go out into the Wbods.

It would be hasty to imply that the Hurons believed that this ordeal of torture was
observed by deities and that they offered Saunadanoncoua as a blood-sacrifigg to bri
good fortune to the Hurons. Many eastern woodland tribes, including the Hurons,
believed in benevolent deities that meant humans no harm, but did not interfere in human
affairs. Likewise there were malevolent deities who did bring misfortwhernans.

Aenons reminded the community that if they did not carry out this torture walg the
malevolent deities would likely cause them problems. The order not to go into the woods
during the night is also of great importance. Whether it was the shadowy serpents
described by the Huron captive, or some other manifestation of the supernatural, they
clearly thought that the process of torture would arouse some non-physical being that
could cause them harm during the night. In Saunadanoncoua, they had a captive from a
warring nation who understood that he was about to die horribly but showed no fear. The
Hurons believed that the torture they were about to inflict would be observed by some
form of deity, and by heeding the warnings of Aenons, they all expressed belmthtrat
non-physical beings lurked in the woods, beyond the borders of the community. These

people believed that the barriers that separated the worlds of the living alehtheere

% JR13:61.
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never necessarily distinct, and by this point became more strained. It was in thi
atmosphere, that the Hurons began to burn Saunadanoficoua.

When Saunadanoncoua entered the building, the Hurons removed his fine beaver robe.
They tied his hands and forced him to sing and dance around the building. No one burned
him at this time but it was announced that after he was dead, the Hurons would hold a
feast where Ondessone would eat his head, and the others would eat his liver and an arm.
The Hurons burned Saunadanoncoua upon the legs with firebrands as he ran about the
building. When he shrieked in pain, the crowd repeated his shrieks. When he became
tired of running and stopped at one end of the building, the Hurons crushed the bones in
his hands, pierced his ears with sticks, and bound his wrists so tightly they further
crushed his hands. When Saunadanoncoua needed to rest, the Hurons allowed him to do
so, but forced him to sit on piles of hot ash and smoldering coals. When he stated he was
unable to rise from the ash pile, the Hurons thrust a fire brand upon his groin and he
fainted. At this point the Hurons stopped for fear that if it went any further,
Saunadanoncoua would die too soon, before “he should see the ddftime.”

The Hurons shifted from a mood of humanity and admiration for Saunadanoncoua to
relentless torture with incredible speed. This was a controlled use of paieyvaieist in
the special attention the Hurons paid to his already wounded hands. The Hurons
understood how they could inflict the most pain with the least chance of death, and
pursued this quite systematically. Also, with a simple order to stop, all thosspadirig
did so and this is further evidence that this was a controlled and planned out act, and not

the orgy of violence it appears to be at first sight.

% Roger M. Carpenteffhe Renewed, the Destroyed, and the Reng&e,
9 JR13:61-65.
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The Hurons revived Saunadanoncoua, allowed him to drink some water, and then
commanded him to sing. At first he did so in a very weak voice, but he quickly rose up
and sang with a fervor that the Jesuit observers thought to be near superhuman. After
Saunadanoncoua fainted, the Hurons had filed out, but rushed back in when he began to
sing. The Hurons took the cords that bound his hands and set them on fire, they rubbed
out fire brands into his legs, and they pressed heated hatchet blades to*his feet.

It was at this point that a verbal exchange began between the Hurons and
Saunadanoncoua, as the Hurons filled their language with metaphor and duadgéyim
that helped all involved to build towards a focal point. This exchange reveals the most
about the dynamic created between the two factions at this specific pthtima in
which both groups utilized their emotional and intellectual selves against each other. A
Huron said to Saunadanoncoua: “Come... let me talk and pitch my canoe, it is a beautiful
canoe which | lately traded for; | must stop all the water holes in it.” Hetlsigi even as
he ran a fire brand slowly up and down Saunadanoncoua’s legs. This Huron used
aesthetic irony and dualistic language to alter the use of thebgardiful beyond the
traditional meaning to include the violent spectacle of Saunadanoncoua. This use of
dualistic language goes beyond the act of torture though. He stated that Hg recent
“traded” for his canoe. This could be a play on words to interchange “trade” for
“capture.” This could also be a reference to the dead nephew of Saudanuscouay, for
whom Saunadanoncoua took the place of through torture. The torture is a dualistic
gesture of love for Sauandauscouay’s nephew, and aggression towards the Iroquois who
killed him via the conduit of Saunadanoncoua. This is also the reason the Hurons began

to refer to him asincle

IR 13:65-67.
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Next came the most revealing example of the dualistic relationshipdyethe
captors and the captive, and both the verbal and non-verbal communication between the
two as the captors worked to maintain control of their emotional selves and the captive
worked to maintain the link to his intellectual self. This occurred when a Huron said to
Saunadanoncoua: “Come uncle, where do you prefer that | should burn you?” Father Le
Mercier specifically stated that Saunadanoncoua then pointed to a place on his body
where he should be burned néXwith a single motion of a burned, mangled hand,
Saunadanoncoua sent a clear message to his Huron captors that as he lingeredsomewhe
between life and death, he maintained control of his intellectual self. Thitigvas t
underlying reason they continued to ask as they pursued the group goal of distigguis
themselves as the controllers of both themselves and the situation. By maintaining his
ability to answer their questions, Saunadanoncoua proved his own self control. With each
passing moment towards dawn and his inevitable death, he increased his control of the
situation as they failed to render him insensible and insured that his emotional sa@ul woul
remain near his body and potentially plague them at a later point.

“For my part, 1 do not know anything about burning,” one said as he burned
Saunadanoncoua. Another commented: “Ah, it is not right that my uncle should be cold: |
must warm thee.” Another placed a pair of stockings on his legs and then set them on
fire. They continued to ask Saunadanoncoua: “And now, uncle, hast thou had enough?”
When he replied that he indeed had enough the Hurons only replied: “No, it is not
enough,” and they continued to burn him. It would be easy to view these exchanges as
sadistic abuse on the part of the Hurons, but it must be kept in mind that within the

intricate nature of Amerindian oratory and religious belief, it was a iibat@uestion. If

42JR 13:609.
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Saunadanoncoua could answer the question at all, it was not enough. He needed to be
rendered senseless for the torture to be successful. Even to answer that he hadghad enou
was a message that he still controlled both his mind and body. All he needed to do to end
his torture was to lose his faculties and surrender to the immeasurable pain he had
endured for hours, yet he did n6t.

The Hurons continued throughout the night until it became clear that if they
continued, Saunadanoncoua would die before daybreak. They gave Saunadanoncoua food
and water and let him rest while they conversed with him and the Jesuits. Thdy talke
about several subjects, including French methods of torture and execution and the nature
of Heaven and Hell. The Hurons questioned Saunadanoncoua about the state of affairs in
Iroquoia, and if he knew the fate of several Hurons recently taken captive. Hg openl
volunteered information about Iroquoia and apparently knew of several Hurons killed in
battle and taken captive. The Jesuits were impressed by the coherence of hisatfught
speech during this conversation. “He did this as easily, and with a countenance as
composed, as any one there present would have showed.” He in fact thanked the Hurons
for taking the time to talk with him, and stated that it had temporarily: “divdnita from
his troubles.” When the sun rose, the Hurons brought Saunadanoncoua outside and
kindled fresh fire$?

Here the process of torture took on a new level of complexity. As quickly and easil
as the Hurons burned and tortured Saunadanoncoua, they just as quickly calmed once
again and conversed with him almost as if he were an adoptee, or even a visitoasThis w

a deliberate display of control over their emotional selves. Saunadanoncouatotdarly

3 IR13:69.
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this as an opportunity to manipulate both the Jesuits and Hurons by first distrastmg th
with information on their absent tribesmen and an interest in Catholic dogrha. In t
process, they allowed Saunadanoncoua an opportunity to regain his composure and
illustrate his own control over his intellectual self. He also took the opportunigato a
show off his oratory skills with the subtle insult of referring to their skitbasirers as

his “troubles.” The goal of the Hurons was to burn this man to the point of death, and
force him into pain induced hysteria. They allowed themselves to be manipulated into
doing just the opposite when they helped Saunadanoncoua forget his pain for a few
minutes.

It was through the manipulation of this pain that both captor and captive fought this
conflict. The Hurons proved unable to render Saunadanoncoua insensible, and in these
final stages of torture before dawn, he forced them to either allow him to rest and
reaffirm his own self-control, or to allow him to die and open themselves to grisater
from hissken The lesser of these two risks was to allow him a rest and to keep him alive.
At day break the Hurons brought Saunadanoncoua outside and placed him upon a
platform about six feet high. Three or four Huron mounted the platform with him and as
the sun rose, they burned him without regard for his life. They forced firebrands down his
throat and into his anus. They burned out his eyes and placed a necklace of heated hatchet
blades around his neck. They poured water down his throat and upon seeing that he was
motionless, they cut off first a foot, then his hand, and finally his head, which they threw
into the crowd. Later, they gave it to Ondessone who ate it. The other Hurons ate most of

Saunadanoncoua’s remains at a feast later thafday.

IR 13:77-79.
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The Hurons attempted to delay the death of Saunadanoncoua until morning in order to
manipulate the time of final physical death to occur when the non-physical world was
least active. This would diminish the chances of Saunadanonakealsecoming
powerful enough to plague the community. They physically destroyed his body to
disengage the link between the body andeiaehithat otherwise would have remained
with his physical body. Undoubtedly as well, they consumed parts of his body to absorb
some desired quality of courage, stoicism, strength, or self-céftrol.

Once the pressure of waiting for daybreak had passed, the Hurons used more lethal
forms of torture and killed Saunadanoncoua. In “The House of Cut Off Heads”
Saunadanoncoua proved his self-control over his intellectual self by remainadhg luc
throughout his ordeal. By keeping him alive until daybreak, they demonstrated the same
self-control. With coming of dawn, the Hurons freely gave way to theiromalkiselves.

The Hurons’ use of firebrands thrust down Saunadanoncoua’s throat only minutes after
he insulted them is notable. This occurs elsewhere in the historical record, rabt not
when Christians (Amerindian or French) prayed during the final phases of @amtlire

their captors removed their tongues or lips to stop them from speaking. The Iroquois did
this to both Father Jean de Brébeuf and Father Gabriel Lalemant in 1649. As has been
illustrated in the case of Saunadanoncoua, the power of speech remained the jpoity wea
a captive retained, and it was also the means with which their captors rdaasure

level of control. If he could still maintain a verbal exchange, control of his irtigdllec

self was recognized. Removal of the captive’s ability to speak in the finadgpbhs

torture rendered the level of retained control irrelevant. In the eventdhduliag

“®The idea of absorbing some desired quality otoheired captive through physical consumption ef th
remains will be examined in detail in Chapter 1.



97

daytime, Saunadanoncoua’s ability to establish a link between the Huron commadnity a
the world of the dead was more questionable than if he died during night time, when this
link to the Huron community was virtually assured. The dismemberment and
consumption of the body was an effort to absorb some desired quality of
Saunadanoncoua, whether that quality was his strength, bravery, control over the
intellectual and emotional parts of himself, or some other quality. This served the dua
purpose of disposing of the body, which would have diminished the link between the
physical self and thendionrra and hence would have created a greater disconnect

between the tortured captive and the Huron commdhity.

Part VI: Conclusion

As is illustrated in the case of Saunadanoncoua, Amerindian torture by fiee was
complex cultural exchange that involved rules, restraint, and intense self-@amntha
part of both the captives and the captors. The occasion of torture was not just the act of
extracting pain from an enemy until he or she died. It was an interactivecttmli
represented a mutual challenge between captor and captive that went bbi&gbnd t
boundaries and delved into the supernatural and metaphysical religious convictions of
Amerindians. For the Amerindian participants, this challenge took place between the
worlds of the physical and the non-physical, of day and night, and of emotion and

intellect.

4R 34:139.
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Amerindians utilized different elements of themselves as both individuals artige(for
captors) as a community to engage in a conflict that certainly containeeneteof
revenge and retribution, but also was intertwined with religious beliaifljatdetween
political and military rivals beyond the battlefield, and personal achiavemeither
withstanding or administering torture within a mutually accepted frantetmat was far
from an unrestrained cacophony of bloodlust. Due to the ethnocentric cultural lens that
colonizers naturally brought to the New World, the French significantly overlookld bot
points and judged such customs by their own standards of what constituted acceptable
torture and capital punishment. This was particularly true when Amerindians added
cannibalism to this violence.

The purpose of torturing captives with fire went beyond a convenient and effective
means of inflicting pain. Likewise, torture itself was more than a meatismdsing of
prisoners of war or those unsuitable for adoption. Fire was a tool of politics and survival
as well as religion. Much like the attempt to control fire to create a pot, a, @artoe
drive deer through a forest, the manipulation ofahdionrrg theeiachi and thesken
required different degrees of skill and control to insure success. Amerindiatha fiea
line between control and chaos when they experienced torture by fire asheithaptor
or the captive. The inevitable death of a captive was a secondary maltkemas/tthat
captive arrived at that death, and how their tormentors took them there, was of far great
importance. Fire was the light by which both captive and tormentor found this path. Pain

was the mode of transportation.
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”

Chapter III:*"My Father, Allow Me to Caress the Prisoners a Little-..
Catholicism, Torture, and Cultural Accommodation
in Seventeenth-Century New France

Part I: Introduction

On June 29, 1930 Pope Pius XI made a dramatic speech at the Vatican Basilica in
which he stated: “We have decided and defined the Blessed Jean de Brébeuf and his
companion Martyrs, Gabriel Lalemant, Antoine Daniel, Charles Garnier, NhadlaDel,

Isaac Jogues, René Goupil and Jean La Lande... to be Salinis.bccasion was almost
three hundred years in the making. These Jesuits and their dedicated companions or
donnéswvere among those who traveled to New France in the seventeenth century to
bring Catholicism to the Amerindians. Over the course of the seventeenth cdresey, t
missionaries endured physical, emotional, and spiritual tests as they spreadrk ok
missions across the continent. These eight men of diverse backgrounds and experience
paid the ultimate price for their faith. Famous are the stories of the juggeframan

and missionary, Father Jean de Brébeuf. Father Brébeuf lived among the ldurons f
decades before being captured by the Iroquois who slowly burned him to deathsThere i
the story of Father Isaac Jogues and his ordeal of captivity. After loemgrited,

burned, and mutilated, Father Jogues lived for months among the Iroquois before he
escaped and returned to France. Jogues not only soon returned to New France, but also

returned to missionary work among the Mohawk. Soon after, a young Mohawk plunged a

' JR27:229-239.
2 Joseph P. Donnellyean de Brébeuf, 1593-1640hicago: Loyola University Press, 1975), 312.
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hatchet through his head. Yet this is only part of the story of the relationshigebetwe
Amerindian torture and the invading religion of Catholicism in seventeenth cédwry
France. The courage of men like Brébeuf and Jogues is undeniable. But it is an old story
of heroes and villains, of dark wildernesses, isolation, saints and demons, and of
martyrdom in its most dazzlingly violent form. The realities were farensomplex.
Catholicism and Amerindian cultural violence were not two systems that wakmsa
socially combative situation until the new religion conquered the old custorteadns
Catholic beliefs and Amerindian worldviews combined to infuse acts of torture and
cultural violence with a new spiritual meaning. They represented a sycrdiperience
that deeply affected, and in many ways came to change each cultureg akstxinal
interactions in New France during the colonial period.

In 1624, the Recollect priest Joseph Le Caron wrote: “No one must come here in
hopes of suffering martyrdom... for we are not in a country where savages puta@hristi
to death on account of their religiohlh 1624, this may well have been the case.
Amerindians, for one, did not understand Catholicism or the missionary goal to replace
their traditional belief systems. Second, the inclusive nature of easterméiaer
religion allowed its adherents to incorporate components of Catholicism into their
traditional religious belief systems without significant dogmatic comm®nT his also
allowed Catholic Amerindians, even devout ones, to self-identify as Catholic while
retaining elements of their traditional religion and not see this as a tasflibe Jesuits
did. In short, missionaries assumed that they were dealing with people likem&oma

Muslims who saw their missionary efforts as a threat. As the ealg pé¢ the

% James AxtellThe European and the Indian: Essays in the Ethnotyiof Colonial North America
(Oxford, New York: Oxford University Press, 1983D.
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missionary effort of New France progressed, Catholic missionaries wamlel to
understand that the more they learned about Amerindian culture and religion, the less
they understood. The complexities of culture, custom, ritual, and language fescéd J

to abandon the missionary effort altogether, work in communities at a painktaowg
pace, or as was most often the case, to alter their strategies to meet bsithritei
Amerindians’ changing spiritual neetls.

The complexities and tensions of merging cultures are most apparent whemrexami
Amerindian cultural violence. As priests first heard of, and then witnessednrAiaer
torture, they experienced the same shock and disgust that Europeans did from
Tenochtitlan, to Jamestown, and to Quebec, particularly when Amerindians tortured
traditional non-combatants such as children. France, however, had its own traditions of
cultural violence and upon close examination, it is clear that Catholic mige®aaw
the barbarity of these practices, but also the opportunities that they presenteth&)nc
understood these customs, Jesuits used the example of Amerindian cultural valence t
illustrate the benefits of embracing elements of Catholicism such asvirds of
damnation, Catholic devotion and brotherhood, as well as Christian mercy. They also
found a steady stream of converts to instruct and baptize among the captives their
Amerindian allies sent to the flames.

Missionaries could gain a better understanding of Amerindian culture and religion by
observing these most violent elements of it. Harnessed appropriately, Arerindi
cultural violence could be a valuable tool for zealous converts in the Jesuit-sponsored
missionary communities along the St. Lawrencegeeerveswhere (for some) religious

dedication was often measured by self-inflicted suffering. While the isshese

4 Allan GreerMohawk Saint108-1009.
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practices certainly was not the sole cause of internal tensions amongéiaregroups
such as the Algonquians, the Hurons, and most acutely among the Iroquois, they certainly
did contribute to such tensions. Likewise, it is through these customs that such tensions
manifested themselves most acutely and dramatically, even to the extéinigpfellow
tribesmen because of religious disagreement.

French Catholics brought a strong history of cultural violence with them to New
France. Organizations of confraternities, or local organizations of devouathgliCs
who worked to support the church, were well known in France. These groups often
employed self-flagellation as a symbol of their religious devotion. Thekr@so
tortured religious dissidents to produce confessions, and these priests in Neawkesnc
familiar with these methods. Also, the public corporal, and even capital punishment of
serious religious dissidents and deviants was likely viewed by many FretiohliCs
before arriving in New France. However, the most glaring spiritual aimdpgeven
mystical similarity between the two groups was the very image o$Chihey
worshiped, and encouraged the admiration of a man who had endured violent torture with
the type of self-control and poise that Amerindians admired, and even feared. And the
Catholics put his image everywhere they could. The Passion of Christ becamedhi¢ c
by which both the French and Amerindians came to understand one another’s

perspectives on religious violence.
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Part II: A Comparison Between the Traditions of Religious Violence Among thehFrenc
and Those of Amerindians

Amerindian cultural violence already possessed mystical or religioliseguizat
could be, and often were, interwoven with elements of Catholiciskoun Fyre Shall
Burn No More José Anténio Branddo made the vital observation that Amerindian torture
can be viewed as something akin to performance art that functioned as a shared
experience for the entire community. There was posturing in both movement arfg speec
much like the singing and dancing that went along with other, often religious, sustom
Likewise, the sensory experience of Amerindian torture was visualetaadiitoryand
involved the senses of smell and taste with the cannibalism that sometimesddllowe
While Amerindian cultural violence was intertwined with religious connotatibns
would be hasty to state that Amerindians tortured captives as part of a blafidesac
ritual to deities. Most Amerindian groups of the eastern woodlands believed in the type
of entities Western culture might refer to as gods or goddesses. They &tidrcneyths
just as the French did, as well as social stories of a supernatural natykaio eatural
phenomena. The Jesuits in fact observed that Amerindians had in their own history a
great flood. What made religion of the eastern woodlands unique, though, was the
Amerindian belief in two types of supernatural entities. There were tlevdlent deities
who did not typically interfere in human affairs and malevolent deities who didergerf

in human affairs to implore enemies to attack, to blight crops, and aftaritts af

® For Iroquois religion as irretrievable, see DaieRichter,Ordeal of the Longhous&6. For the
religious significance of torture, see José Ant@iianddo,Your Fyre Shall Burn No More1-46.
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Europeans, to spread disease. For example, when Amerindians forded a dangerous
stream, they offered tobacco, not to ask a benevolent being to help them gain safe
passage, but to implore the malevolent deity not to send an undercurrent to drown them,
or cause them to slip upon the rocks and injure themselves.

Many Amerindians believed that these malevolent deities encouraged theturéo tor
and consume captives in order to gradually acquire more and more courage with each
captive, and not out of a sense of revenge over a particular enemy. For the Huotons, s
beings could appear in the form of an angry and temperamental warrior, ariasia f
old woman. Such an imbibing of important qualities was not restricted to the
consumption of human flesh and is part of a larger mystical belief that wastics te
these religious ideas as the divine nature of Jesus Christ is to Christzsiéntially,
any substance that Amerindians took internally contained a degree of iimeedic the
languages of the Iroquois, Hurons, and other groups as well, there is not a clear
differentiation between the physical and spiritual benefits of a consumedraghsta
Nutrition and spiritual wellness represented the same thing. Corn, squash, and beans
contained a good “medicine” that could be transferred through physical consumption.
The steam of a sweat lodge contained a “medicine.” A medicinal herb contajoed a
“medicine” and human flesh and blood consumed under the right circumstances also
contained a desired “mediciné.”

The similarities of Amerindian mystical need to absorb a desired quadity of

substance, and the Catholic belief in transubstantiation are striking, and bothalesuits

® Roger M. Carpentef,he Renewed, the Destroyed, and the Ren&de

" Michael PomedliEthnophilosophical and Ethnolinguistic Perspectivéshe Huron Indian Soufor
deities, see 64; for the foundation of the Amerndabsorption of “medicine” is largely lost in tedation;
for a more detailed analysis of this process, $@é6/
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Amerindians recognized this. Because of this, Jesuits took care not to celebrate
communion in a community while Amerindians cannibalized their captives. Such an
example occurred in 1637, when a group of Jesuits traveled to a different community to
celebrate mass while the Hurons burned an Iroquois cdpTiis. conscious separation
of the Catholic ritual of transubstantiation from Amerindian cannibalism agtagain
in 1757 on the campaign of the Marquis de Montcalm to attack Fort William Henry, and
illustrates an adaptation that the Jesuits made in the seventeenth cedtcayried into
the eighteenth as they encountered and combated Amerindian belief systtmss. |
example from 1757, a group of Jesuits retired deep into the woods to celebrate
communion while a group of Ottawa ate the British dead.
After having consulted each other, we all deemed that the respect due to the
sacredness of our mysteries did not permit us to celebrate, in the very center of
barbarism, the sacrifice of the lamb without spot; and the more so, as these
people, devoted to the most grotesque superstitions, might take advantage of our
most solemn ceremonies in order to make them the substance, or even the
adornment, of their juggleriés.
It is more important to understand, as did these Hurons in 1637 and the Ottawa in 1757,
that at least from a theoretical point of view, there were distinct si@tabetween
Amerindian ideas of religious violence (in which they ate the physio#ires to gain
mystical strength) and the beliefs the French (who ate semiaalyiéish to gain
spiritual power) carried with them across the Atlantic.
There are several events in Europe that had a great impact upon how Catholicism and
Amerindian cultural violence would come to co-exist in New France. TheMasthe

Council of Trent that occurred from 1545-1563. As a result of the council’s reforms, the

Church eradicated the last vestiges of autonomous medieval confraternalairgasiz

8 JR13:30.
°JR70:131.
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that employed incredibly violent methods of self-flagellation to the point of sanpuyg

or death. In their place the Church created a new system of largely pehitentia
confraternal organizations that came to focus on the direct suffering of thebGtyist,

the Stations of the Cross, and the use of self-flagellation within defined pamaoeter
purify the physical body of sin. The use of hair shirts, private self-inflipten short of
injury such as flogging, and charity became symbols of personal devotion and symbolic
suffering for sin. Parish priests closely regulated and supervised tigesézations. The
French borrowed some elements from the earlier Spanish system of mork radica
confraternities. While they disregarded the destructively painful sejéflation, they
retained the high public profile of such organizations. They staged elaborategpanal
processions on religious holidays, and wore costumes specific to such gr&d@pstast
BlancthePénitant BletandPénitant Gris The sanctioned, institutional status of these
groups, their prominent place in the public eye, and their embrace of the refornsed idea
of the place of pain and suffering as a symbol of religious devotion, had a greatdeflue
on ideas regarding the human body, pain, and religious devotion in early modern
France:’

Second, the Edict of Nantes in 1598 granted French Protestants limited but secured
rights in France and abroad, including the right to assemble to worship. French
Huguenots possessed very limited influence in New France, but in France both the
French laity and the clergy learned to function in a religiously diversetgothe
clergy, including the Jesuits, already had some experience with sucbuligversity in

their work with very rural French communities. Much like the Amerindians they la

19| jsa SilvermanTortured Subjects: Pain, Truth, and the Body inl&odern FrancgChicago,
London: The University of Chicago Press, 2001),-113.
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encountered in New France, these communities often celebrated the meofr@agan
religious beliefs and superstitions alongside of, and not necessarily in cotfhict
Catholicism®*

Third, the Society of Jesus itself developed in accordance with the above described
values regarding violence and religion. First founded by Ignatius Loyola in 1546, the
Society of Jesus was an organization of select priests dedicated to achiesigigenied
sense of spiritualism. Jesuits dedicated themselves to the principals df@guca
knowledge, and missionary work. In order to becorseldier of Christa Jesuit needed
a thorough understanding of the classics, philosophy, and theology, as well as fhuency i
Latin, Greek, and even Hebrew. This familiarity with learning languagsisted Jesuits
in acquiring the Amerindian language skills necessary for missionaky Wtrat Loyola
and a handful of followers began in 1546 had, by his death in 1556, grown to almost a
thousand member religious ordéiAs the order matured and expanded its membership
in the sixteenth-century, the Jesuits began to undertake missionary work on four
continents:

Prospective Jesuits required years of rigorous training and education in advanced
theology and philosophy, which was interspersed with teaching requireméassist
colleges. At the same time, they fulfilled requirements to humble themseleee efd
in a manner that promoted self-discipline while maintaining the contemporasyatiea

venerating Christ through personal penance, self-sacrifice, and suffesitigs'End,

1 Jeremy BlackEighteenth-Century Europ@ew York: St. Martin's Press, 1999), 323. Willidboyle,
The Old European Order, 1660-1800xford, New York: Oxford University Press, 199252.

12 Nicholas P. Cushnegoldiers of God: The Jesuits in Colonial America63-1767(Buffalo: Language
Communications, 2002), 25.

13 John Patrick Donnelly, S.J., ed. and trafissuit Writings of the Early Modern Period, 1540406
(Indianapolis, Cambridge: Hackett Publishing Comp&®06), xiv-xvii.
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Jesuits took a vow of poverty, undertook daily chores, and ate a simple diet. They were
discouraged from undergoing the customs of public sacrifice and self-flageltedion t
other orders and confraternities zealously embraced. Instead, Jesuitswanaodgces
often wore cloths of very course cloth, or sat in uncomfortable positions in an effort to
avoid sensory pleasure rather than to cause physical pain. Jesuits believes, that thi
combined with long periods of meditation and prayer, brought them closer to God.
Missionary work quickly became one of the primary concerns of the Jesuit oydée B
seventeenth-century, hundreds of Jesuits resided in Asia, Africa, and North and South
America. These were the well-educated and disciplined men who came te’§idorth
American colonies*

In New France the Society of Jesus slowly spread a network of migsionthé
French strongholds of Quebec, Montreal, and Three Rivers throughout the St. leawrenc
Valley and by the late seventeenth century, beyond the Great Lakes into tokdalyis
Wisconsin, Michigan, lllinois, and Minnesota. The Jesuits in New France workedyas the
did throughout the world. They functioned as a hierarchical organization that, unlike
English Protestant missionaries, was largely freed from parish worl.afssvered to a
network of superiors in a chain of command. At a large mission such as the Mission of
the Huron, three to four priests might answer to one Jesuit Superior, who reported to his
Superior at Quebec, who in turn answered to Paris, and finally to Rome. In this way, the
Jesuits enjoyed both a concrete bureaucracy that dictated overallgralioyission
organization, yet left the individual missionary a great deal of freedom to go about

converting Amerindians as he saw'fit.

1 Allan Greer Mohawk Saint67-72.
15 James AxtellThe European and the India69-70.



109

The Jesuits were successful because of the long-term nature of theinansgoal
and their tolerance for Amerindian traditional beliefs and customs that wessagy in
such a long-term undertaking. Unlike other missionary efforts such as that of the
Franciscans in Latin America, the Jesuits of New France did not seekliatehgto
purge Amerindians of their traditional beliefs whether they liked them or not} dnel a
tip of a whip if necessary. Also, unlike English missionaries, they did not demand
Amerindians give up all aspects of their culture and enter colonial econorthies at
bottom of the social ladder. The Jesuits acknowledged throughout the seventeenth
century that the achievement of their goals would take generations of chippingtaway
Amerindian religious beliefs, and winning souls one at a time. In the process they
endured not only isolation and physical discomfort, but also bore witness to the darkest of
Amerindian customs with the knowledge that they could not stop them. This is what
some scholars have referred to as the Jesuit use of Aristotle’s Nichom&thea. The
Jesuit Constitution itself states that when teaching the subjects of ystapnature,
and moral philosophy, Aristotle’s ideas should be followed. Aristotle’s Nichomachea
Ethics states that contrary to Platonic ideas, ethics are not universal. iRstgad
attempt to create their own ethics from their own nature and circumstamatewe might
today refer to as eultural lens Following this notion, Jesuits did not condemn
Amerindians for their customs no matter how immoral or abhorrent they found them to
be. Amerindian morality was not broken beyond repair, they argued, but it did need to be
mended, even rebuilt, and this would take time. The use of Nichomachean Ethics is
partially what allowed the Jesuits to tolerate such violent customsa®tand

cannibalism. The wide range of Jesuit responses to Amerindian torture is ekpha@e
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combination of this idea of missionaries guided by a series of philosophical ideas, and not
always from direct orders from superiors, coupled with their seventeenthyc€atitolic
perspective on pain and suffering as a tool of Christian faith. The Jesiptshses

varied based on the individual, the political state of affairs with the alliesreamiies of

New France, and with the varying degrees of success and failure of the overall

missionary effort in any particular region at a given tifhe.

Part Ill: Early Jesuit Responses to Amerindian Torture

As the Jesuits worked to establish a foothold in the Huron and Algonquin
communities between Quebec and Montreal, they found themselves in a difficuttrposit
regarding Amerindian cultural violence. While they found these customs to beeatihor
and barbaric, the Jesuits objected to these customs on a broader scope than the Wester
taboo of cannibalism. They understood and possessed a clear familiarity wigmenit
violence, judicial torture, and both the corporal and capital punishment of criminals and
religious deviants such as witches and Protestants. Due in part to their oweregeri
with religiously motivated violence, the Jesuits challenged Amerindian reesbosn a
man, woman, or child alive, and quickly assessed that these customs represented a
component of the Amerindian religion that they had crossed the Atlantic intorder
combat. As a result, Jesuits expressed a clear objection to Amerindian violenog, and

the first decades of the missionary effort, did all they could to preventloitcur

'® For a comparison of English and French missiosasee James Axtellhe European and the Indian
85. For Nichomachean ethics, please see John lPBinicnelly, Jesuit Writings42. For Jesuits and local
customs, see Christopher Vecsége Paths of Kateri’'s KifiNotre Dame: University of Notre Dame Press,
1997), 26.
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Father Paul Le Jeune quickly became the strongest advocate of stoppimglamer
torture in the early seventeenth century. Father Le Jeune became th8uJgsuor of
Quebec upon his arrival in 1632, and served as a missionary in various locations and
capacities before returning to France in 1662. Upon his arrival in New Fratioe;, Ea
Jeune resided at the French settlement of Tadoussac where he receivetexipdsure
to Amerindian torture. A month after his arrival, the Montagnais of Tadoussac
condemned three recently captured Iroquois prisoners to be tortured. Fatbenée J
described how he and Monsieur Emery de Caen argued with the Montagnais to save the
life of the youngest prisoner, a boy of about fifteen. Father Le Jeune ynatiglied to
save the lives of all three, but the Montagnais told him that it would take a wegifts of
to do so. Having none, Le Jeune proved unable to convince the Montagnais to refrain
from torturing the prisoners. The Montagnais burned all three of them over the oburs
several hours’

In the same month Father Le Jeune again argued with the Montagnais for thedives of
group of Iroquois prisoners. This time he addressed the French commander of Tadoussac
and argued that in France, alms would be given to restore men in prison for debt, and it
was more than fitting to pay the Montagnais not to torture their captives. Wseneby
his scathing report, nothing came of Le Jeune’s pleas. He wrote how, if tloé Ecerid
in some way profit from the fur trade, they would save all of the condemned saptive
Father Le Jeune enjoyed at least one success when later that year Zeel laagtall

child after the Montagnais tortured its parents to death. He then sent the ¢hiah¢ce'?

17" JR5:27-31.
18 JR5:45-49.
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Father Le Jeune clearly attempted to place these customs in context aredstougg
do so. He compared these captives to men in debtor’s prison based on the idea that once a
sum is paid, the captive would be freed. However, he learned that his proposed situation
did not accurately represent the Montagnais beliefs regarding tortdire.by/hile Le
Jeune surely felt revulsion at the violence he witnessed, he specificaibetbapon the
treatment of the youngest captive and sought to understand why the Montagnais chose to
torture a child. Father Le Jeune illustrated frustration with not only thengelitself, but
also the lack of a clear motivation for such torture. Lastly, he quickly caoederstand
the economic dynamic of his new home. In Canada, all aspects of life revolved around
the fur trade and with the exception of Monsieur de Caen, the colonists showed no
willingness to risk upsetting the suppliers of their most lucrative export.

The Jesuits used their training and experiences in other parts of the world to adapt
their goals of conversion and acculturation to the social and cultural environment of Ne
France. The important accommodation of the missionary effort became the
reprioritization to save the soul of the condemned captive by means of as thorough an
education in Catholicism as circumstances would allow before baptism. Thisieducat
came to take precedence over the physical life of the captive. Not only weedtisac
learning save the soul of the condemned captive but it would also expose the French
allied Amerindians to the teachings of the church each time they burnedve c@pter
time, the Jesuits’ efforts prepared the Hurons, Montagnais, and Algonquiansrfor thei
own baptism into the Catholic fold.

In the early modern period, the Catholic Church considered baptism as indigpensabl

for eternal salvation, and the baptism of Amerindians became a high priocosg adl
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Catholic colonies of the New World. While the clergy preferred that the individual
understand the ritual, they did not consider such comprehension to be essential for
salvation. In New France, priests made every effort, even if they did it &t secr
baptize dying infants. Due to the devastating epidemics of the seventeentl,dbeiur
sadly had such children in abundance. In Latin America, some Franciscas (aaekity
practiced baptism bgspiration that is, administering baptism by spraying holy water on
a large group of people. Some Franciscans claimed to have baptized as maay as fi
thousand people in a single day, spraying water until they could not move their arms
anymore. The Jesuits attempted this very rarely in New France, and only when
circumstances required it. One such case was the destruction of the Missialoséfh
in the summer of 1648. Father Antoine Daniel, amid the gunfire and flying arrows,
dipped his handkerchief in water and used it to fling holy water across his crowded
church. He ran about the village baptizing everybody he could, as fast as he cauld, unti
the Iroquois surrounded him, repeatedly shot his body full of arrows, only to shoot him
through the chest with an arquebus. Such wholesale baptism, however, was the exception
to the rule*?

At times Jesuit missionaries went to extremes to insure that adultsrididystood
what they undertook through baptism. In one instance, Jesuits prepared for baptism a
crippled woman who had been abandoned to die. She enthusiastically embraced the
teachings of the Jesuits. Before they baptized her, however, they wantgder te see
if she truly wanted to become a Christian. They directed her towards a degawtipgof
Amerindians and stated that instead of being baptized as a Christian, she couldtleave

them. Only when she broke down and pleaded to be saved, did they measure her as

19 JR34:87-91.
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suitable for baptism. Even with the case of Catherine Tekakwitha, the Jesuitseaiok gr
care that the future “Mohawk Saint” understood the gravity of what she undertook in
becoming a Catholit’

The Jesuits educated condemned captives with as much detail and seriousness as
possible throughout the seventeenth century, but paid greater attention to proper
education accompanying baptism and conversion in the later seventeenth centumy than t
early years of the missionary effort. When circumstances did allow,sJesukta great
deal of time and effort to insure that the new convert understood not only the rituals that
the priests performed, but also Catholic dogma, including both the eternalseatar
Heaven, and the penalties of burning in Hell. They also took advantage of Amerindian
cultural violence to further the greater missionary effort in New Frayce
accommodating their educational mission when they used such violence to convince
Amerindians of the need to embrace Catholicism. An example of such altésation
illustrated in Father Antoine Le Mercier’'s 1637 account of the pre-torture owef
the Iroquois man Saunadanoncoua by Father Jean de Brébeuf.

Father Le Mercier wrote: "At first we were horrified at the thougbieaig present at
this spectacle; but, having well considered all, we judged it wise to be there, not
despairing of being able to win this soul for God." The Jesuits knew that they could not
prevent the torture of this captive, but they could use the example of Amerindian cultural
violence as a teaching tool to bring their Catholic message to their Hurorf*hosts.

Father Brébeuf did exactly this as he continued to: “instruct him in our regstera

word, to prepare him for Holy Baptism.” As a crowd of Hurons gathered ta bistihe

20 JR 1:259-260.
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priest’s instructions, Father Brébeuf spoke of how God loved all men: “the Iroguois a
well as the Hurons, the captives as well as the free, the poor and the misguabe e
with the rich, --provided they believe in him and keep his Holy Commandments.” As the
torture began, Father Brébeuf encouraged Saunadanoncoua to be courageous and
reminded him that this suffering would only be for a few moments, reiterating to the
Hurons that God hated sin, and punished sinners with eternal damnation and torment in
ceaseless flames. The Catholic education that Father Brébeuf taugtt to bot
Saunadanoncoua and the Hurons illustrates both the key religious points of the Jesuits
when they dealt with Amerindian cultural violence, and a means by which miss®onari
could use such violence to spark Amerindians’ interest in the new religion. Byrapapti
his methods and goals to meet the situation, Father Brébeuf used a situation that coul
have been nothing but the brutal death of one captive as an opportunity to both convert a
captive to Catholicism, and to solidify the groundwork of the Jesuit mission in the
community. Father Brébeuf took advantage of the torture of Saunadanoncoua to remind
the assembled crowd of how this scene resembled the torments of condemned souls in
Hell. He not only stated that the torments of Hell were far worse, anclkteun that if
“they were cruel to this poor wretch; the Devils were still more so to the cowdef?

Father Brebéuf's use of Amerindian cultural violence represents an innauétien
use of these customs to advance the overall missionary effort. In Europe, pekiitsak
used public executions to show people the penalties for criminal acts, and religious
leaders used similar punishment to illustrate the penalty for religious devi&ather
Brébeuf utilized his knowledge and experience to adapt this idea to a soiglisett

which the religious deviants were the ruling body. He took advantage of the scene of

22 JR13:37-72.
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torture by slow fire to describe the horrors of Hell that awaited those who did notdbecom
Catholic. It is one thing to tell an assembled group of Amerindians that Hbaldljsand
quite another explain this as they burned a man &live.

Upon their arrival in New France, Jesuit missionaries found themselves icutdiff
position. Unable to prohibit Amerindian cultural violence, they adapted their misgionar
goals to include these customs as a part of their spiritual arsenal. Astéldistréhis
example, the easiest and least intrusive inlet was to work to convert angigivalsaid
to condemned captives while exposing the captors to the same religious teacbimgs. F
the Jesuit perspective, this simultaneously saved the immortal souls of thes;ajative
not interfere or alienate the Jesuits’ hosts, and exposed these hosts to thle Jesuit
teachings. In short the Jesuits changed to meet the situation in which they found
themselves. Inevitably, the violence of which they became a part charegeds well.

The most dramatic example of this change is the tendency on the part of tisgdesuit
condone and even encourage torture by fire. This occurred in October of 1647 when a
combined group of Frenchmen and Algonquians captured the man who had killed Father
Isaac Jogues the previous year. By an order of Governor Charles Huault de §fontma
the Jesuits educated this man in the Catholic faith. After the Jesuits baptizedththe
name of Isaac, they gave him back to the Algonquians, and instructed them to burn him,
or as the Jesuit writer described it: “in order to extract Justice from Biopthe French
authority both secular, and religious condoned this torture. A similar exampleeatour
1656 and comes directly from Father Paul Le Jeune. In April of 1656, twenty-foar yea
after he first attempted to bargain for the lives of Iroquois captives,rHaghkeune

described how the Hurons near Quebec captured an Iroquois man and took him: “to the

B IJR13:77.
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Island of Orleans, where he was condemned to death and to the fire, which doubtless he
richly deserved

Father Le Jeune began his career in New France by arguing adamahty for
preservation of Amerindian captives, and the drastic change from his presstingd,
and why they altered over time, should be addressed. The French religiousgtesknc
the brunt of Iroquois attacks. The clergy watched as the Iroquois captured and burned
their Amerindian converts, and their missions. In the 1640s, the Iroquois began to capture
and torture their fellow priests and dedicatiedinés In many ways the Jesuits,
Amerindian Catholics, and French colonists went through a period of spa@asbning
and adjustment over time.

The lack of a culturally accessible purpose for Amerindian torture ineviteiiyat
toll, even on those familiar with religious violence. This is clear in the wordsaatbis
Le Mercier after observing the torture, death, and cannibalization of Saunadanoncoua.
Father Le Mercier wrote that he, Father Garnier, and Father Bréloeatteinpt to
discourage the Hurons from torturing captives. He wrote: “it is not yet in our pawer
are not the masters here; it is not a trifling matter to have a whole country opposed t
-- a barbarous country, too.” This same type of frustration and realizatico is\atlent
in Father Le Jeune’s relation of 1637. That year, the Iroquet Algonquians defeated
group of Iroquois and took thirteen prisoners, one of whom they took to Three Rivers.
Father Buteux relayed to Father Le Jeune how the wives of men recently kitlesl b
Iroquois had tortured this captive. Father Le Jeune did not give any details, stating t
they were too horrible to write down. “[W]hat saddens me,” he wrote, “is thagitey

vent to this madness in the presence and in the sight of our French people. | hope

4 For the death of Father Jogues’ killer, 8882:19-25. For Father Le Jeune, 3&843:105.
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however, that in the future they will keep away from our settlements, if théytavis
indulge in this mania.” Both Father Le Mercier and Father Le Jeune hadeaa rafyr
concerns when it came to Amerindian torture that point towards a type of spiritual
seasoning that developed over time. Upon arrival in 1632, Father Le Jeune was clearly
concerned for the captives and very critical of the colonists’ apathy. By 163tdke
was gone from his writing, and he expresses more concern for what leffepiectacle
of torture might have on the French colonists. By 1655, he himself cast judgment on the
condemned®

The methods and process by which the Jesuits converted captives did not initially go
through great changes, but the social and political circumstances in whiclhsocomse
occurred did change. The Jesuits were very familiar with how politics and religion
affected each other. Rival religious orders vied for the favor of monarchs and thg/nobili
the Protestant Reformation had an impact on politics across Europe, and in France
Cardinal Richelieu held immense political influence. In New France, da@dis League
represented the most influential outside factor in the Jesuits’ successi@:. fdihen the
Iroquois raided into Canada, the Jesuits watched their progress among the Hurons,
Algonquians, and Montagnais diminish as communities scattered, the Iroquoisrilled a
captured converts, and the French colonists and leaders became preoccupied with
defense. Their efforts eroded further when the Iroquois took Jesuits thesnsshtiee.
The reverse was true as well. When the French and their allies enjogedssagainst
the Iroquois, the number of potential converts rose as their allies captured armditortur

more Iroquois.

2 For Father le Mercier, seéd® 13:79. For Father Le Jeune, $6¢12:181-183.
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In December 1639 the Hurons returned with more than one hundred Iroquois
captives, of whom the Jesuits of the Mission of the Huron baptized eighty. One priest
wrote that they had only enough time to baptize them before the Hurons burned these
Iroquois, indicating that he would have liked more time to focus on religious instruction.
One of these baptized captives, attempted (unsuccessfully) to choke himsed tafeea
a full twenty-four hours of torture. The Jesuits returned and explained to him thaaghis
a sin, and if he killed himself he would not enter Heaven. He was allowed to:
"acknowledge his fault" and the Jesuits gave him absolution before the Hurolys final
killed him. Like Father Brébeuf in 1637, these Jesuits learned to accommodate
Amerindian cultural violence. This group of priests did not remain at the suffeants
side as a different group of priests had with Saunadanoncoua two years daglyer. T
helped the man as a priest in Europe would help any condemned prisoner. In France they
would hear his last confession. In New France, they insured that he wasdaptize
avoided the mortal sin of suicid®.

The series of successes and failures between the Hurons and the Iroquois continued i
the late 1630s and early 1640s. This resulted in a flurry of baptisms of condemned
captives by Jesuits as they adapted to the changing military situatimch they found
themselves. Father Brébeuf baptized captives in and around the Missiodafone In
1639, atResidence de la Conceptjdrather Francois Peron and Father Hierosme
Lalemant shuttled between the communities of Teanaustayue and Scanonaenrat in order
to baptize twelve captives before the Hurons burned them. Father Rene Menardi baptize

two Iroquois prisoners the day before the Hurons burned them.

% For baptizing the Iroquois, sé& 17:63-65; for stopping the suicide; sEe17:97-99.
2T JR37:111.
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In the 1640s the Iroquois initiated an aggressive new offensive against the Hurons that
almost wiped out the once powerful Huron confederacy and drastically reduced the
Jesuits’ missionary effort in the region. The Iroquois attacked and destmtyed e
communities. Among these were large villages of The Mission of St. Joseph anhMis
of St. Louis. Refugees from these attacks poured northward and westwaedttte.réke
Iroquois killed several of the most experienced Jesuits, including Fathers Brébeuf
Antoine Daniel, and Isaac Jogif&s.

In the wake of these Iroquois offensives, the Jesuits eventually rebuilt itisiryn
into an even more extensive and farther reaching network of missions. They continued
their work among the remnants of the Hurons, the Algonquians, and the Montagnais.
After the French negotiated a truce with the Iroquois, the Five Nationsecalld@suit
missionaries to reside in Iroquois communities. By the late 1640s, the Jesuits had spent
decade learning how best to convert condemned captives and use this experiekee to m
headway with the captors. While the Jesuits mourned the losses of men like Fathe
Brébeuf, he greatly influenced the ability of the Jesuit order to make th&saege
adaptations to the overall missionary effort. The Jesuits and even moders haiter
commended Father Brébeuf for having the foresight to allow his fellow priestseta ta
sample of his blood as a holy relic so that something of him would remain if the Iroquois
killed him. Perhaps his greatest legacy, though, was the knowledge and experience he
passed on to a new generation. Father Brébeuf was instrumental in training aayenerat
of younger missionaries, like Father Antoine le Mercier, how to be successful

Amerindian communities and also how best to go about baptizing condemned captives.

% The destruction of Huronia and the deaths of tieissionaries are examined in greater detail in a
later.
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When the Iroquois finally allowed French missionaries to live among them, thesJes
embraced this opportunity. In 1652, Father Joseph Bressany baptized condemned Huron
captives of the Iroquois. In 1655, Father Jean de Quen described baptizing Erie captives
before the Iroquois burned them. In 1667 Francois le Mercier still baptized cordlemne
captives, this time among the Iroquois, thirty years after he first obsexapdié@ Brébeuf
baptize Saunadanoncoffa.

The developing relationship between the Iroquois and the Jesuits led to a dramatic
expansion of the geographic range of the French missionary effort. Irogdoig ra
parties had a much wider geographic range than those of the Hurons or Algonquians, and
by the 1660s the Iroquois brought back Susquehannock captives from as far away as
Virginia, and the Jesuits eagerly educated them in Catholf€igithough the means
altered drastically from the first missionary efforts, the Jestiiitssccessfully gained
converts, even if they first had to walk the gauntlet to find the Catholic God.
Occasionally, captives took knowledge of the Jesuits back to their homeland. While
living among the Iroquois, Father de Carheil described how several Susquehannock
captives spoke of other Susquehannock who successfully escaped from the Iroquois,
returned to their own communities and told their people of: “the charity thatatie bl

Gowns had for them as well as for the Iroqudfs.”

29 For Father Brébeuf giving his blood, sBe34:161-162; for baptizing the Hurons and Erie, see
JR42:97; for Saunadanoncoua, S&13:65-69.

%0 This method of having Amerindians come to meetRrench is very similar to the way the French
governor conducted the yearly councils at Quebrethé late summer, Amerindians from as far as
Louisiana and the Upper Great Lakes traveled tdo@ui#o meet with the French governor in a massive
council that lasted for several weeks. Regardlésgo held the post, Amerindians referred to him as
Onontiq which is Algonquin for “Great Mountain.”

¥ JR52:167-173;JR53:137;JR 53:243-253;JR 54:21;JR54:103;JR 54:279;JR57:169;JR 58:225-
227.
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That the Jesuits extended their efforts as deep into North America as theygdists
that as they lived among different nations in different regions, theyesmeden their
adaptations and accommodations to the situations in which they found themselves as the
missionary effort showed progress with some communities, families, and Keydea
With this achievement they also introduced deep religious divides amongniliaas,
for others in these communities resented and even feared their presencelanggea
Along the way Catholicism divided communities, broke apart families, and @&denat
many powerful Amerindian leaders. These rifts and tensions often manifiesteselves

in the use of cultural violence.

Part IV: Amerindians, Catholicism, and Cultural Violence

While the Jesuits maintained a balance between their cultural betiefsrerindian
torture, Amerindians underwent their own struggles politically and mijitagainst the
French, the English, the Dutch, and each other. They struggled socially .a6h&ell
nearly constant state of war, and European diseases decimated Amerindiangpapulat
among both the allies and enemies of New France. A spiritual struggle, hoalswer,
took place among Amerindian groups at this time, and historians have only begun to
examine this in depth. In the past, historians and hagiographers alike hreyaizat
Amerindians as either “good” or “bad” characters in a story crafted to raaks ef the

few, and demons of the many. These were the Amerindians who accepted baptism, as
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much as those who burned Jesuits @mehés”” These constructs only represent the
extremes of what was a complex and constantly shifting Amerindianae&ati
Catholicism. This reaction was at times as beautiful as the Jesuits editray be, and
at other times it produced horrific violence. Most Amerindians fell between thaatw
their reaction to the new religion where the violence of torture and cannibabsithe
invasion of Catholicism.

Neophytesvere Amerindians who fully embraced Catholicism and followed the
teachings of the Jesuits as closely as they could. They underwent Catesteistises
and education (before becoming Catholic) that included learning about Catholic ideas of
Heaven and Hell, the immortality of the soul, and the divine and all-encompassirey natu
and power of God, or “Michi-Manitou” as the Christian God was often called in
Algonquin dialects. Neophytes learned and eventually received all of tlaensats
beginning with baptism. They were expected to marry in a Catholic cerenegevt, r
polygamy, and refrain from all sexual activity outside of marriage. Many sé thrale
neophytes becanaonnésn all but name, typically laboring for the Church and the
fathers as canoe men and bodyguards on the long and dangerous voyages between
missions. Some female neophytes rejected marriage and sexual relébigether,
possibly to emulate both the matriarchal societies they originated frditha nuns they
observed in the French communities or heard about from eyewitnesses. Many others
came to live on theeservesthe seventeenth century Christian communities created
along the St. Lawrence. For most though, they still lived their traditionsiyliéeof

hunting, gathering and cultivating in seasonal and migratory patternsrdjbeted most

32 Allan Greer, “Colonial Saints: Gender, Race, andibgraphy in New FranceThe
William and Mary Quarterlg™ Series. 57, no. 2 (April 2000): 341.
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elements of traditional Amerindian religion and practiced the Catholic faith owi
without the presence of French priests.

Traditionalistswere just as multi-layered as the neophytes in the diversity of their
religious beliefs. While they did not convert to Catholicism, they sometinmesedtan
interest in listening to, and learning from, the Jesuits. They retained #ubkiional
beliefs, including a multi-dimensional nature to the soul that lived on aftercahgsath.
Certain elements of this mystical element of themselves would remaitheqarysical
body while other elements would go on to the afterlife that they believed lay fer to t
west. Traditionalist religious leaders,jogglers as the Jesuits called them, often
opposed the Jesuits’ efforts to spread their Christian teachings. Thesgualsisaw to
the metaphysical and mystical needs of the community in warding off harmfidsent
that could, among other things, destroy crops, drive off game and after the adtent of t
Europeans, bring deadly diseases. These jugglers often saw the Jesuitgedgicorand
on numerous occasions directly debated and confronted them.

Neophytes and traditionalists represent the polar opposites of religiousivelief
Amerindians. Most often, this religious divide also corresponded to an individtetise
on Amerindian cultural violence, as neophytes stood strongly against it, and
traditionalists stood just as strongly for it. The debate and conflict betlvesa two
extremes became a source of religious tension as the Jesuits attemptadte gupport
of Amerindians who did not fall into either extreme, suchaiequmensThese
catequmenslemonstrated a desire to learn about Catholicism but had not gained enough
knowledge or experience to be considered neophytes. They listened to the stories and

sermons of the priests, and decided to convert to Catholicism. Initially, thesJes
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considered virtually any Amerindian who expressed the slightest interesthaliCism
to be acatequmenMany of them wished to establish ties with the priests to get presents
or an inroad with the French. Others may have believed the mystical powers of
Catholicism could be added to their traditionalist belief systems withoutnegldem.

Lapsed Catholicsvere Amerindians who underwent education, baptism, and even
time in the reserves, but returned to traditionalism after they lost what maypéan a
devout and even passionate attitude towards Catholicism. The alcoholism that ran
rampant throughout Amerindian cultures even in the seventeenth century caused many
Amerindians to give up Catholicism. Capture and adoption caused many others to
become lapsed in their Catholic beliefs because upon capture, they did not haveaccess
a priest, and if they regained access to a priest, they took up Catholicism gugain. U
entering lroquois communities, many Jesuits (both as captives themselMasea as
missionaries) reported pleasurable meetings with neophytes they had prekmnmyaty
before their captivity, and who eagerly re-embraced their faith. Nttcde who became
lapsed Catholics, however, initially took up Catholicism willingly. Many Amaians
reluctantly converted to Catholicism because of family or community conversiten W
removed from Catholic restrictions by capture and adoption, they becanantiyilénti-
Catholic, and anti-French, and they returned to traditionalism. Many of tinaized
Iroquois who tortured Father Jean de Brébeuf and Father Gabriel Lalemaotrhadyf
been Catholics before captuire.

The exclusive nature of Catholicism prohibited other religious rituals otidrei

while Amerindian religion embraced and incorporated other rituals anddrediBoth

% Michael PomedliEthnophilosophical and Ethnolinguistic Perspectieéshe Huron Indian Soub3-
64. For the naturalized Iroquois who killed FatBe¢beuf and Father Lalemant, s#®17:105-109.
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the Jesuits and Amerindians, however, reacted distinctly to the challbages t

Amerindian cultural violence presented. The religious divides and conflicts of nesphyt
traditionalists, and lapsed Catholics often came to embrace religiousceiolnis is

illustrated by the well documented example of a dedicated neophyte, heeegpsri

with Amerindian cultural violence, and her reactions to these religious divides she
processed and endured. Pulled one way by the teachings and controls of the Jesuits, and
another by her traditionalist roots, she accommodated both elements of her environme
through the use of cultural violence that borrowed from both French and Amerindian
traditions.

Catherine Tekakwitha is thought to have been born around 1656 in the community of
Goiogouen, along the Mohawk River. Due in large part to religious divides in Goiogouen
between Catholics and traditionalists, her family relocated in 1677 to the Catholic
Iroquois community of Kahnawake. Tekakwitha has been the subject of numerous
hagiographic biographies from the time of her death in 1680 into the twentieth cémtury
1980 she was officially beatified by Pope John Paul Il, and awaits officiahtzaation as
a Catholic Saint. Serious historical inquiry into the life of Tekakwitha has omdyged
very recently in the form of Allan Greer’s excellent 2005 bdé&hawk Saint: Catherine
Tekakwitha and the Jesuits

We know a great deal about Tekakwitha's life after she came to reside aw&ledna
and even about her life as a Catholic along the Mohawk River in the midst of the Great
Iroquois Schism of the late seventeenth century. The Jesuits of Kahnawake t¢ane
chronicled the personal stress and community tensions she likely experiencidrafte

baptism, and more importantly, after she made the decision to continue following the

34 Allan GreerMohawk Saint3-4.
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teachings of the Jesuits even if this caused social tensions. Not all baptizaddiams
completely relented on traditionalist ideas as the Jesuits asked. Oneesréth is the
Catholic prohibition of work on Sunday. Most Amerindian women refused to stop
working in the fields on Sunday, but Tekakwitha did refuse. Subsequently, other women
called her lazy; they stole her rosary; and traditionalist religioueteand children
mocked her?

Jesuit writers and historians have come to understand a great deal aboutthealsakwi
life as a Catholic, but for as much as we understand about her religious IKepwe
very little about her youth as a traditionalist Mohawk adolescent, or her enqeength
cultural violence at this earlier time of her life. This was a period of hegtitary
activity for the Iroquois, and while we cannot know if young Tekakwitha burned or ate
captives, it is quite likely that she witnessed it. We know through the relatiomhafrFa
Pierre Milet that on at least one occasion, the Mohawk tortured two women there in 1670,
the same time when Tekakwitha lived there. This is of great importance bec#use of
potential impact it had on Tekakwitha’s evolving Catholic zeal. Her experietite w
observing and possibly inflicting pain upon captives, and her personal use of pain as an
expression of this religious devotion shaped the ascetic penance that she, amagjtioé g
Catholic Amerindian women she bonded with, regularly participated in as ameéleime
their religious devotion. This in turn can show us how customs of traditionalist cultural
violence evolved among Catholic Amerindians on a very personalfevel.

As early as 1676, a group of Catholic Amerindian women at Kahnawake began to use

self-inflicted injury and pain as an expression of ascetic penance, much fikeenseof

% Allan Greer Mohawk Saint56-57.
% For Tekakwitha’s likely experience with Amerinditotture at Goiogouen, sé& 54:29. For her
religious zeal at Kahnawake, see Allan Grédéwhawk Saint47.
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European confraternal organizations. Upon her arrival, Tekakwitha enthuigstic
joined this group. These women'’s religiously motivated actions differentiatedthat
of Europeans only in the sense that in Europe, only men typically participated in such
penitential rituals. The bodily exposure necessary for the typical agiihtion of a
whip to the back required men to strip to the waist to whip themselves, and women could
not expose their bodies like this. Also, organizers of such organizations did not feel that
women possessed the intellectual capacity for the intense and serfioaefiesgtion that
such penance required. Men participated in such customs as atonement for their
participation in market economics. As women did not participate directly in ecasyomic
they did not need to be penitent for it. Even if the Jesuits and Ursaline nuns who oversaw
the reserves believed these reasons to be sound, none of them applied to these Mohawk
women. Ascetic penance was performed in private by the Mohawk women, so there was
no issue of sexual impropriety. Amerindian women had a direct role in economics,
particularly among the agriculturally-based Huron and Iroquois who produceabtthe f
that was the basis of their economies. Lastly, women in Iroquois culture occupied
important roles in matters of family, diplomacy, religion, economics, and govetnme
The Iroquois certainly had no qualms about the intellectual capacity of womeltffor se
reflection or decision making. As part of the Jesuit tendency to alter théiodsetnd
ideas to meet the unique challenges of their missionary effort, theynbertaiognized
the importance of gaining the favor and religious dedication of wdfen.

Europeans and Amerindians used methods of ascetic penance as exposure and self-
laceration, but the drastically different Amerindian ideas regardingrauitiolence, and

the place of violence in religious expression, caused these violent expressionggéstma

37 Lisa SilvermanTortured Subjectsl27.
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in different way among Amerindians. The devoted women of Kahnawake learned about
European penitential tools such as hair shirts through the Ursaline nuns of Quebec.
Amerindians, however, used fire and self-inflicted burns in uniquely ada@#thds
that merged both European Catholic and traditional Amerindian customs. Amerindian
religious leaders used such self-inflicted burning in healing proceduresiivmsois
also used it as a training tool for possible capture and torture. Greer spethadathis
use of fire by Tekakwitha and her compatriots might have been an effort togprepar
themselves not only for the fires of their enemies, but also for the firedloHdeites a
Huron example of this from thiesuit Relationsf 1645-46°

The specific methods that Tekakwitha employed imply that she did not merely use the
training devices of the Iroquois to prepare herself, but also used traditioretistds of
torture by fire on herself to emulate the suffering of Jesus Christ. Sheeaolbse
compatriot, the Oneida woman Marie-Thérése, privately placed hot coalsehdtved
toes for the time it took to recite the Ave Maria. The placing of hot coalslglitgzin
the skin certainly was a method of torture used by many Amerindian groups/of Ne
France. When alone Tekakwitha passed a firebrand slowly along her teggstaher
toes and working her way up to the knee. The act of passing a firebrand slowly over the
limbs, beginning with the extremities and slowly working up the body, was the most
common means of burning a captive in the initial phases of torture. Some Catholic
Iroquois chose to chastise themselves with lacerations, as they did in mournisgaitua

to burn themselves as they did in preparation for possible capture. Tekakwitha took this

% Allan Greer Mohawk Saint118-119. John Steckley’s work on the Huron sesmafrFather Jean de
Brébeuf reinforces this hypothesis to an even gredggree. Brébeuf conveyed, in Huron, the sevefity
the fires of Hell in comparison to the less powkfifies the Hurons used to burn their captivesnloh
Steckley,De Religione][sic] 77.
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to another level by adapting the act of torture itself, not the training exeghe re-
interpreted the Amerindian customs of torture by fire to culturally accontebea
Catholic faith in a way that bore similarity to both the torture of Amerindiguives she
understood and could directly reference, and the sufferings of Christ that shetsought
understand and emulafé.

Catherine Tekakwitha’s case is not a typical example of how neophytesmeted
cultural violence. Yet, in the wake of the Catholic invasion and the rapidly changing
dynamic it produced, The Great Schism of the Iroquois resulted in a variesttd
reinterpretations of religious violence, of which this is only one, and both Catholic and
traditionalist Iroquolis reinterpretations of torture by fire illusisatee depth of these
religious divides. This held true for both Catholics and traditionalists becauséd eve
traditionalists did not convert to Catholicism, the inclusive nature of thaegioes
beliefs allowed for the recognition of its mystical and supernatural péwetatholic
Iroquois like Tekakwitha embraced and re-interpreted Catholicism in the frakebv
Iroquois cultural violence, traditionalists also re-interpreted cultura¢nea to combat
this religious invasion.

The growing presence of Catholicism in Iroquois communities, and the religious
divides within them, produced a significant effect on Iroquois use of cultural violence,
even when the Five Nations welcomed missionaries. Some Iroquois forbade ttge Jesui
from baptizing captives before torture. At other times, some Iroquois allowedamd e
encouraged the Jesuits to baptize captives before they burned them. In one case an
Iroquois warrior actually loosened the bonds of a French captive so he could pray more

comfortably. At Onondaga in 1669, Father Pierre Milet baptized a Susquehannock

3 Allan Greer,Mohawk Saint143.
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captive before the torture. Father Milet then left the captive, because et dnihk he
could witness his torture. While walking away, one of the Onondaga stopped Milet, and
encouraged him to comfort the captive while they burned him. In 1696, the Iroquois
captured a Catholic woman near the Mission of the Sault and took her and her child back
to Iroquoia where they beat, slashed, and burned her with hot irons. The woman
continued her prayers, and implored these Iroquois to embrace Catholicism. Vghile thi
type of scene was not unheard of, what makes it shocking is that this w@®an
Iroquois. She lived near the reserves, and was captured and tortured by traditionalists
She continued to invoke God, the Saints, and the Holy Virgin until her captors stabbed
her with a bayonet. When she did not die even after the bayonet broke off inside of her,
some of her tormentors began to believe that the Catholics could not be killed. She finally
died when the Iroquois threw her upon a fire. For several days, her small son continued to
call out to his dead mother until the Iroquois killed him as well. The Iroquois\clearl
thought the child could see his dead mothskisn Plainly put, this was not supposed to
happen and reflected another seemingly supernatural power these Iroqgiloitedtto
the woman'’s Catholic beliefs.

As the seventeenth century progressed, the successes of the French in bringing
Catholicism to the Iroquois, and making peace with some elements of the Fimed\ati
only deepened internal rifts that had been developing within the Iroquois League for
some time. In a time of great stress and schism among the Iroquois ayienyeslome
went so far as to torture brutally one of their own, and then kill her child. Whileighere

no evidence to argue that the controversy over the treatment of captives calezhthe
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Schism of Iroquoia, it is clear that an examination of Amerindian torture dinigngra

illustrates the depth of internal divid&s.

Part VI: The Evolving Relationship Between Catholicism and Torture

In 1642, Father Paul Le Jeune was struck by the unusual intensity of tortune that t
Hurons inflicted upon a group of Iroquois captives he had recently baptized. He asked the
Hurons why these prisoners received such harsh treatment. They responded that they
needed to make their prisoners feel the torments of Hell as they had heard ttrédmedles
by Father Le Jeune who had the Iroquois baptized. The Hurons said the prisonérs woul
not feel these after death. That same year, Hurons chastised and insatlied group of
Jesuits while they baptized condemned captives. These Hurons explained that they
wished their Iroquois enemies to suffer “as much torment in their Souls as tietyoimf
their bodies.” This overcompensation of torture to counter the benefits of baptiamotwas
restricted to the Hurons. In 1648 a Christian Huron baptized the man beside him while
the Iroquois tortured them. His Iroquois captors immediately cut the man’s handd off a
separated the two of them. It is claimed that the Iroquois who tortured Father Jean de
Brébeuf said to him: “Thou hast told others that, the more one suffers in thisdife, t

greater is his reward in the next; therefore thank us, because we increassviiny In

“0 For loosening a captive’s bonds, $€50:59; for comforting the Susquehannock, 3862:167; for
the Iroquois killing an Iroquois woman, s#i 65:33-39; for the role of theken see Michael Pomedli,
Ethnophilosophical and Ethnolinguistic Perspectieéthe Huron Indian Soul1; for scalping, see José
Antdnio BrandaoYour Fyre Shall Burn No Moré 7. Branddo has stated that there was no diferen
between a scalp taken with a stone knife and @ sakén with an iron knife. It can also be stateat it did
not matter if a captive was tortured with a burngiece of wood or a heated iron hatchet head. sttva
spiritual imports, not the material goods, of thierfeh that had an effect on the ordeal of torture.
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1670, when the Onondaga prepared to burn several captives, they initially stopped Father
Pierre Milet from baptizing the captives so that they would burn in this lifehend t
next

These examples further illustrate that although Amerindian tradistsndid not
themselves embrace Catholicism, they still believed in its mystick$apernatural
power to affect both their own lives, and the lives of their captives. They belieted tha
this power could disrupt the process of torture by not only saving the captive’s soul, but
also by giving comfort to the captive during the ordeal of torture, and in stitehing
the pain’s impact. Because of the inclusive nature of Amerindian religion, one could
believe in the existence of both the Amerindian Village of the Dead, and Cathotiogoti
of Heaven and Hell. Even in the early years of missionary work, the Jesuiibeléscr
Amerindian curiosity about Heaven and their fascination with Hell. Agarihg a
description of Hell, one group of Amerindians said they did not believe that such fires
could exist in a place where there was no wood. Father Jean de Brébeuf described Hell
detail to the Hurons. “Inside the earth, where it burns, not being extinguished. It is not
such a fire there inside the earth as the fire with which you cover yoanerss*
Father Brébeuf attempted to impress the Hurons, and explained to them thatifithey
not convert, they would suffer a fate worse than their most horrible tortures, amddt w
last forever. Father Brébeuf's goal was to persuade the Hurons to convert tacGathol
Many Amerindians also used the promise of eternal torment for the victimrease the

effect of torture. Baptism nullified this, and from that point of view, nullified tertur

“1 For Father Le Jeune and the Hurons J&26:179-181; for tormenting the body and soul, see
JR 23:33-35; for the separation of captives, 3883:93-95; for Father Brébeuf's torture, sk&39:253;
for stopping Father Millet from baptizing captivegelR 54:25.

“2 For Huron ideas of Hell, sek® 1:289; for a comparison of torture by fire to Helke John Steckley,
De Religione77.
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itself. From this perspective, it would make sense for traditionalists to préeedtsuits
from baptizing these captives.

French allies often showed as much disagreement over the presence of Gathslicis
did the Iroquois, and they reflected this through their use of cultural and religious
violence. This is not as readily evident or as dramatic as with the Iroquoiasbebare
was not as strong a bond among the Hurons, Algonquians, and Montagnais. In short,
without a firm foundation, there could be no real schism. They did, however, come into
conflict with the French about the treatment of captives in and around the French
settlements. In August of 1636, a large group of Montagnais from Tadoussac and Quebec
(many of whom were Catholic) burned an Iroquois man. The French did not object
openly to this. Yet, when Catholic Algonquians and Hurons prepared to torture some
Iroquois prisoners near Three Rivers in 1644, Governor Montmagny argued that as
Catholics they should not torture their captives. When the governor presented the
Algonquians and Hurons with gifts, they stopped burning the captives. Governor
Montmagny attempted this again with a group of mixed Catholic and traditionalis
Hurons. A traditionalist among them stated angrily abntio(the governor) could
have the captive if it was that important, because he had the courage to go out and look
for more. In reply, one of the prominent Catholic leader within the community skete
they had a right to burn the captive, but they would instead show mercy to the captive as
a gesture of good will towards both the French and the Irodtiois.

Missionaries such as Father Paul Le Jeune came to understand the difficulty of
prohibiting Amerindians from burning captives, and how this in fact often served to

alienate those communities whom the Jesuits sought to convert. Torture could be curbed,

$IJR9:251:JR 23:53-63.
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however, if Jesuits sought this mercy through key Amerindian leaders. asithe/case
when the same Christian Algonquians acquired eleven more Iroquois captives in 1645.
They returned to the mission community of St. Joseph with the scalps of the dead
decorating their canoes, and their captives on display. The Catholic Je&steBapt
Etinechkaouat led the party. He ordered that the captives not be burned, and instead
turned them over to the French. Father Barthélemy Vimont, the Jesuit ateph,Jos
expressed his approval of this and stated that Governor Montmagny would come to thank
them personally. Indeed, these captives did not have so much as a nail torn out, and aside
from a few blows from a war club, the Algonquians did not abuse the captives atsll. Thi
produced mixed reactions from the Algonquians, as many traditionalists and Gatholic
wanted the captives burned. Two young girls danced in celebration over the returning
captives, but only after they had permission from Father Vimont to do so. Some of the
elderly women of the community were less than content with this. One said to Vimont:
“My Father, allow me to caress the prisoners a little... They havelkblerned, and

eaten my father, my husband, and my children. Permit me, my Father, to caress them.”
Vimont explained to her that while the Iroquois had indeed done her great harm, she
would gain more from forgiveness than from vengeance. She only responded that she
would not harm the captives. Another elderly woman'’s reaction at this time was a bi
more straightforward. “I love God more than | hate the IroqufiStich a statement
epitomizes the conflicting feelings that Amerindians in New France, botillibe and
enemies of the French, experienced on the tribal, community, and personal leveyas ma

struggled to accommodate all aspects of their new religion, partictdattyose who

44 IR 27:229-2309.
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suffered great loss. At times, Amerindians tolerated this frustration, arldeaittimes
they expressed it violently.

Such conflict and disunity among traditionalists and Catholics continued toroeeate
forms of cultural accommodation among Amerindian Catholics as they captured both
Catholic and traditionalist enemies. Upon returning to Three Rivers ditdtia,

Catholic Algonquians killed their captives quickly, without torture, stating thair‘old
cruelties must be abandoned.” The Hurons recognized one captive, howeveuras-a H
born, naturalized Iroquois. A Catholic, he turned from the new religion while among the
Iroquois. In an example that mirrors the adaptations of traditionalist it

tortured a Catholic woman for her religious beliefs, the Catholic Hurons tortured and
burned this man, specifically for abandoning Catholicism. Another unique change took
place among the Algonquians of Sillery in 1663. The victorious Algonquians brought
three Iroquois captives into the community. Instead of forcing them to run the gauntle
they brought them to Father Jerome Lalemant who spent three days giving them a
Catholic education. Some Algonquians even served as the captives’ godfathers. The
Hurons discovered that one of the Iroquois was a Huron adopted as a child, and they
spared him. They did not burn the other two freshly baptized captives, but did shoot them
with muskets. Father Lalemant wrote that such scenes had become common, and only
weeks earlier another group of nearby Hurons allowed their Iroquois eapdive

baptized, but then burned them. In all of these cases the Hurons and Algonquins did not

follow any institutionalized method for dealing with their naturalized Iroqoajgives,
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but interpreted each new situation by accommodating their new Catholic letlefs

their traditions of cultural violenc®.

Part VII: Enduring Torture as a Catholic

While enduring torture, neophytes drew immense strength and defiance from their
Catholic religion. As this defiance came from their Catholic faith, it watsaienge to
the power of traditionalist Amerindian religion and traditionalists often over-
compensated for this defiance with more intense torture than they normaltgdflicast
as Catherine Tekakwitha combined elements of European penitential violelmce wit
Amerindian cultural violence, many Catholic Amerindians accomplished something
similar. They drew from both the Amerindian custom of enduring torture bwifine
bravery and poise, the Catholic traditions of martyrdom that emulated Jesust@érist
long tradition of Catholic martyrs they learned of, and their own Jesuit tedohersd
by the Iroquois.

There are many examples of such courage drawn from both Catholic and Amerindian
traditions that changed the event of torture by fire into not only a contest hetwale
Amerindian nations, but a contest between traditional Amerindian religion and
Catholicism. This is illustrated in the example of several Catholic Algongthans
Iroquois tortured in March of 1647. One, named Jean Tawichkaron is said to have
encouraged the other captives to remember their faith: “Courage...my brothessndt

forsake the Faith or Prayer. The arrogance of our enemies will soon pas®amway

“> For Hurons abandoning torture, ske32:173-185. For the education and executionaxfuois, see
JR48:105-113.
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torments will not be of long duration, and Heaven will be our eternal dwelling.” He
prayed throughout his torture, which lasted for two d&@onsidering the strength he
drew from his religious faith, his specific reference to the “arrogarfddéedroquois is
as much a statement against traditionalist religion as against the #dlgeimiselves.

The Iroquois came to understand that the strength their captives drew from the new
religion was a direct threat and challenge to themselves. Whereas preianished
captives sought to control their rational seleadionrrg neophytes accommodated this
dynamic by merging the idea of the rational self with their self-ideasitCatholics. The
process of maintaining self-control during torture did not change, but the meansscaptive
used to achieve this self control did change, and some Iroquois interpreteceting alt
the dynamic of torture as a threat. This is shown in the case of Joseph Otehane
Amerindian included among the martyrs of New France. The Iroquois captured and
tortured him, and a large group of Hurons in 1650. While The Iroquois burned him and
his fellow captives, he calmly prayed and encouraged his companions to also pray. Fo
three days the Iroquois tortured him while forbidding him to pray. Just as
Saunadanoncoua defied his torturers by continuing their verbal exchange and even
pointing towards where they should burn next burn him, Onahare never stopped praying
in defiance of his Iroquois torturers. This occurred again the same yeathehkoquois
captured a young Catholic man of an unspecified Algonquin-speaking nation. When they
forbade him to pray during his torture, he prayed all the louder upon the scaffold until his
death. This type of reaction to torture did not only occur during the fall of Hurorha in t
late 1640s. In 1656, the Iroquois captured and burned two men. One was Jacques

Oachonk, a Catholic who prayed throughout his ordeal. The second was Jorchin

6 For Jean Tawichkaron, séR,30:227; for baptism during torture, sé@33:91.
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Ondakont, a “half Christian.” The Iroquois burned him and cut off several of his fingers,
but he managed to escape. After he made his way home, he became a full Cathelic. In t
spring of 1662 yet another Catholic Huron man prayed while the Iroquois burnéd him.
The Iroquois expected their captives to express verbal defiance in the theloby
slow torture as a means of controlling thedionrra The inclusion of prayer during
torture complicated this dynamic by giving added strength to the caiptouggh
religious faith that the Iroquois did not fully understand. The captive reintedoitetir
death not only as an individual unlucky enough to fall into the hands of the Iroquois, but
also as a holy martyr in the tradition of their French teachers. Both Fretich a
Amerindian cultures had distinct traditions of verbal defiance in the fastigibus
death, and Amerindian captives interwove these traditions into a unique adaptations
represented both their own cultural expectations and their new religious belieflseiAnot
way that these changes manifested in the torture of Catholic Ameringearad in the
custom of an individual’s owsong

If captured or mortally wounded, Amerindians of the eastern woodlands recited an
individualized, preconceived oral composition referred to as the indiviaal
Amerindians composed the®ngat some point in their life, so they could recite it if
death became immanéefit. Thesongmight contain detailed stories of what the individual
or his tribal body had done to captives, or testimonies of the individual’s bravery. The
tortured captive would be expected to continue singing this song throughout torture. As
this occurred, the captors interacted with the captive, essentially mhkisgrig an

accompaniment. They asked if the captive had burned people in such a way, to which the

" For Joseph Onohare, s#e35:221-223; for escaping and then converting J§243:99; for the
Hurons praying during torture, séR,48:99.
®IR1:273.
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captive would respond that he or she had, and done far worse, deliberately pushing the
captors to torture with more intensity. Seventeenth-century observers did not fully
understand this intense interaction, and interpreted it as pure bravado. While an
individual recited his or her own song in the case of imminent death, one might also
compose such a song for a loved upon learning of their capture or death. By examining
the interaction of Catholic prayer, and the Amerindian song, we can gain a fuller
understanding of the cooperative role of the song and prayer.

On the surface, these French and Amerindian customs appear to be very smilar us
of pre-conceived oratory to draw internal strength. Amerindian use of gageaw
strength during torture has been described. In addition, French Catholicd peaiters
during torture such as thé&eni Creator and Father Poncet recited the Litany of the
Blessed Virgin and religious hymns during his torture. Not all Catholicrihans,
however, merely recited the prayers and songs that their Jesuit teachletstam.
Some created something new and embarked on a new form of adaptation by directl
incorporating Catholic ideas and imagery into the traditional Amerindiastiarti
expression of theong This is illustrated in an example from 1660 in which the Iroquois
captured and burned another group of Catholic Hurons and a Frenchman. One Huron
escaped and returned home. When the wives of those captured learned of the fate of thei
husbands, they began the traditional Huron custom of mourning by calling out in song
form the names of the deceased, which they continued to do each morning and evening
for a year. This gives added credence to the notion that the event of dusk or dawn held
special, possibly religious, significance to Amerindians, but the Jesditetseem to

see this as conflicting with Catholic ideas because these women aled f&atholic
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prayers as part of their mourning, and inquired if their husbands prayed during torture.
The Jesuits described part of their mourning process: “[ljnstead of the shrietkodea
bereaved women were expected to utter, according to the customs of these nagions, the
came, every one, into our Chap&l.”

These Huron women incorporated elements of their traditional customs and beliefs
into their new religious customs, but did so in a way did not compromise their Catholic
beliefs. To bring Amerindian imagery of teken orendionrrainto Catholic prayer
would have been sacrilegious. In this instance, Amerindians only made Catholicism more
accessible by incorporating Catholic ideas into an Amerindian form of exmmes
Catholic Amerindians who combined Catholic prayer and imagery intosivegdid not
always make such a clear distinction between Catholic imagery and theahgsgngth
they drew from the recitation of thesong Another of these Hurons who escaped from
the Iroquois described the song that he recited when captured. This man stated that hi
death song contained not only testimony of his bravery and the invocation of several
saints, but also an invocation of the Jesuits themselves so that even though they were
distant, they would pray for him upon his physical death. In a comparison between
Amerindian torture and Catholic martyrdom, this individual clearly compared ms ow
bravery to that of several saints. Yet he also prayed to the Jesuits themdeb/bgals a
striking similarity to the Huron belief that while dreaming, a part of oheseld (under
the right circumstances) travel independently of the body. This was notyetkactame
as theendionrraor rational soul, but a part of the soul that was more difficult to control
or to understand called tlomdinoc Traditionalists sought out the aid of a spiritual

advisor for advice and assistance when they thought such a dream journegnafitioe

9 For French prayer during torture, ske45:31; for Father Poncet’s prayers, 3810:123.
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had occurred. The Jesuits saw such dream interpretation as one of the most common and
dangerous customs of Amerindian traditionalist religion and prohibited it among Catholi
Amerindians. This man used both bangand prayer in the face of death. His
description of reaching out to the Jesuits through prayer bears a remankabhes to
the Huronondinacreaching out during the dream state, and represents another unique
and remarkable cultural accommodation in which an Amerindian combined Catholic and
Amerindian elements of religious violence in a way that did compromise Qatholi
dogma. Whether he sought additional strength, spiritual solace and support, or something
else by invoking thendianacis unclear, but he did seek Catholic strength through
traditionalist means. There is another example of an Amerindian captive invoking,
possibly actually reaching out to the Jesuits, during torture. In 1673, a Susquehannock
captive: “ thanked the Father in his death-song for the succor given him, sayihg tha
well knew that he loved them, and that the French nation was not among the number of
their enemies®

As both torturers and as tortured captives, Catholic Amerindians combined their ne
religious beliefs with their traditional ideas and customs when either estiening or
enduring torture by fire. In addition to the clergy, the French transplanted wreir o
culture and religion to New France, where they also often found themselves ths victim
of Amerindian cultural violence. In Europe, a soldier might be taken captive, or one
might find himself in legal trouble. At worst, however, one could expect a sergsrace
galley slave, a stint in debtor’s prison, or public corporal punishment. To be a French

Catholic in North America meant exposing oneself to danger for many reasdfew|

*% For this Huron’s account of captivity, sé®46:61; for the role of thendianacand theondinag please
see Michael PomedIithnophilosophical and Ethnolinguistic Perspectieéshe Huron Indian SouB1-
82; for the Susguehannock account of captivity J6&88:227.
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France, the gathering of firewood, or simple farm labor in a field, meant ruth@ngk

of capture and a death by fire. The French also understood that beyond the Iroquois, the
Puritan colonies of New England did not just see them as political and economic rivals
but as heretics to be eradicated from North America. In light of theseriglesa it is
essential to have some understanding of what captivity and torture meantdo Fren
Catholics. The Christian tradition of bravery and steadfast faith in the facelerfitvi

death for their religion dates back to the first century. This tradition of rdarty

continued throughout the centuries into the religious wars of the early modetners. |
also exported to New France with the martyrdom of Jesuits such as Father Jean de
Brébeuf, Father Gabriel Lalemant, and Father Isaac Jogues. lioadolithe French

clergy, numerous other French men, women, and at times children, faced torture, and
drew strength and courage from their religious faith. The French colonists drgl toot t
control theirendionrrg to manipulate the dynamic of torture by fire, but they did engage
in their own adaptations by falling back upon their traditions of martyrdom and Catholic
teachings to draw strength during Amerindian torture.

In the spring of 1651, the Iroquois burned to death a French woman they captured
near Montreal. They burned her, cut off her nose, her ears, and her breasts. Throughout
her torture she: “ceased not to implore his aid; her eyes were fixed on heaven, and her
heart was faithful to God unto death.” In 1659, the Iroquois captured a Frenchman near
Three Rivers, and returned him to Onondaga where he was “cruelly burnedhehile,
prayed. Also near Three Rivers in 1659, the Iroquois captured a group of eight French
captives. This time they took them to the Island of Richelieu where they burned away

their fingernails and cut off their fingers and hands. A naturalized Iroquemsmted to
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the Jesuits how these captives did: “sing the Litany of the Virgin, and in tmengdhe

Veni Creator with the other prayers. | saw them lift to heaven their mutilated hands... all
dripping with blood.” This man’s knowledge of the French prayers indicates that he had
received at least some religious education before his own capture. Heddlhanhke had
been so moved by what he saw that he broke away from the Iroquois and surrendered to
the French. Amerindians made no exemptions when it came to the torture of captive
children from rival tribes, and neither did the Iroquois offer any exemption telrre
children or teenagers they captured. These young Frenchmen also dreth $toemg

their Catholic faith during their torture. Such was the case of the youngnavacid-

Hertel. The Iroquois captured him near Three Rivers in 1661 and took him to the
community of Agnie. He prayed while the Iroquois cut off several of his fingershdn w
Hertel later described as: “preparation for the Majesty of God,” the Iredpumned the
stumps of his amputated fingers in a calumet pipe. They did not kill him, though. An
Onondaga captain named Gararontie negotiated the release of as manyyofF tersctt
captives that year, including Hertel.

Despite examples of extreme courage and religious faith when torturecesatiten
French went to great measures to insure that the Iroquois did not take them baptive.
1660, after a fierce fight between the French and Iroquois near Montreal, thie Frenc
commander began to kill his own men with a hatchet to save them from captivity and
torture. The Iroquois burned one man on the spot who was mortally wounded, and
divided the remaining Huron and French captives amongst themselves. One of these

young Frenchman prayed passionately throughout his torture. Like Hertiegriked

®1 For the French woman'’s torture, sBe36:165; for the Frenchman at Three Rivers,J45:33; for
French captives praying together, S845:31; for the torture of Hertel, séR,47:69-73.
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God when the Iroquois cut off each of his fingers, and continued to pray with his
fingerless hands. Over the next several days, the Iroquois burned him with heated
hatchets, gun barrels, knives, and files. Another of the French captives persissed in hi
prayers until the Iroquois girdled his mouth and finally tore his heart from his ¢hest
Huron who escaped and returned with this account stated that these Iroquois came to
respect this man’s prayers and his strength a great<deal.

The French did not recite unique or elaborate oral compositions of their own bravery
when tortured, but when they were toldstog, theysangwhat gave them strength in the
face of death-- prayers. These prayers meant much the same to the Ftbech as
individualized song did to Catholic Amerindians, and the control oétigtgBonrrameant
to traditionalists. In these situations, prayer gave the captive thetbireagrage, and
comfort to face a horrible fate just as those before them had from Christ on théocros
Father Brébeuf at the stake. In emulating the behavior of other margmghFeolonists
achieved sainthood by association. Such prayer also illustrated to non-Chtistians
power and strength one could gain through prayer; and prayer often proved as potent a
weapon against the Iroquois as muskets and cannon. The Iroquois took the power of
prayer under torture very seriously, and this accounts for the mixed reaottbes t
previously mentioned group of Frenchmen when they prayed during torture. One group
of Iroquois showed awe at the strength that prayer gave the firshRrancand they
reacted to this by torturing him for several days. The second group of Irctoeed
such fear of the captive’s prayers that they removed the one weapon he retained, his

mouth, to physically prevent him from praying.

2 For the French captive thanking God, $B&16:53; for girdling of the mouth, s8& 46:205.
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Part VIII: Conclusion

When the French brought Catholicism to the Amerindians of New France, cultural
violence changed. As they entered a new land with extensive training andisalg] i
Jesuit priests needed to adjust their methods and goals in the face of Amerindiah cultura
violence. At times they saved the lives of captives, but most often focused on the
conversion of the condemned, as they used Amerindian torture as a tool to expand the
scope of the missionary network. As the Jesuits accommodated their missionde incl
torture by fire, both traditionalist and Catholic Amerindians adapted these sustom
reaction to Catholicism. Religion divided Amerindian families, communities exen
tribes as some converted to Catholicism, some did not, and some resented and feared the
new religion. This disunity, frustration, and disagreement often manifestéfdnts
extreme forms of cultural violence. Communities disagreed on how to treat captives
based upon both the captives’ and captors’ religious affiliation. As often as Catholic
gave up torture and cannibalism, traditionalists burned captives with increasasty fe
Zealous Catholics, French or Amerindian, used their religion to endure torture
regardless of race and culture, but with some variation on how they used this faith.
French Catholics recited Catholic prayers, some Amerindian Cathdalitsdrerayers in
a similar way, and still other Amerindians combined the traditionalist Aliemn death
song and Catholic prayers into a unique cultural accommodation. This change occurred
rather easily because despite radical differences, both Cathodinstnaditionalist

Amerindian beliefs contained traditions that focused on violence as an expression of
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religious devotion. The ease with which Amerindians interwove torture bynfoddoth
religions is an indicator of complex and deep reaching roots of these customs in
Amerindian culture. Although war and the desire for revenge certainly fuelssl the
customs, and at times became the means of venting religious frustrationhamore t
revenge and militarism caused Amerindians to burn captives. While Frenchstloni

often used their faith to get through this ordeal, Amerindians did not always burn the
French because of their religion. The Iroquois burned the French because they had
injected themselves into the politics, cycle of violence, and social and cultugathab

of a region in the chaos of colonization. As is illustrated in the examples dof Jessiis

who the Iroquois captured and tortured, this immersion earned the French greaesuccess

and allies, but also powerful enemies.
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Chapter 1V:
“A Violent Death in His Service”
The Jesuits, Martyrdom, and the Socio-Political Context of Iroquois Captivity

Part I: Introduction

One historian has written that colonial American hagiography has defined
Amerindians as either “good” or “bad,” and that “[w]hether kneeling to accept baptism
thrusting firebrands at the suffering body of a martyr, or accepting thiadghea
ministrations of the hospital nun, the native is a crucial actor in every drama oftoloni
saintliness.? The Jesuit martyrs of New France are the most notorious cases of
Amerindian torture. Most non-specialists encounter Amerindian cultural violeraggh
these cases. The group of men we refer to as the North American Martydeadcl
Fathers Jean de Brébeuf, Isaac Jogues, Gabriel Lalemant, Charles,@atoine
Daniel, Noel Chabanel, and theionnésRené Goupil, and Jean de Lelande. The Catholic
Church canonized them all as Saints in 1930. As priests and well-educated fer@nchm
these Jesuit missionaries brought their message to Amerindians of thecAtland.

Some, like Father Brébeuf and Father Jogues, spent years in Canada; séiaibdke
Lalemant, spent a very short time in Canada before his superiors sent hinstioa toi
learn from more experienced missionaries. These Jesuit martyrgicelieoffer
historians some of the clearest case examples of the blending of culttiresdtld build

and rebuild the worlds of Amerindians and Europeans alike.

1 IR40:123.
2 Allan Greer, “Colonial Saints,”; 341.
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Most Jesuit survivors of torture later provided written accounts not only of their
ordeals, but also the political, social, and cultural contexts within which treds tri
occurred, and the alterations to cultural violence made by both their Iroquasscapd
their dedicated Amerindian neophytes who remained with the missionaries to endure
torture by fire at their side. Examples of this include Eustache Alzaitsidto chose to
remain with Father Isaac Jogues. Ahatsistari combined both his Cd#ibliand
Amerindian stoicism under torture to protect Father Jogues when he used his own oratory
skills to draw the Iroquois torturers away from Father Jogues and upon himselfisThere
also the example of the numerous Huron neophytes who chose to die with Father Jean de
Brébeuf and Father Gabriel Lalemant in the Huron community of St. Louis in 1649.
While hundreds of Hurons escaped, many neophytes chose to remain with the
missionaries. The neophytes who survived reported that these Hurons prayed and died
courageously alongside the two priests. These, and other similar exampidsstrate
the cultural accommodation of Amerindians who willingly chose to endure tortuneby f
alongside the Jesuit Martyrs.

The accounts of Amerindian cultural violence by the Jesuit martyrs adse aff
fascinating window into the world of Iroquoia as the Five Nations re-interpieted t
own customs of cultural violence while they struggled with internal sociatigadliand
religious tensions, and external military and diplomatic issues. The Irogdaiedi
actively hunt Jesuit priests to burn as dramatic examples of Iroquois supr@eadtye
French, as argued by some scholars, nor did they torment priests more irttearsely
other captives. If the Iroquois sought only revenge through the capture and torture of

these missionaries, they would have killed all of them, which they did not. An often



150

overlooked fact is that only two of the eight Jesuit Martyrs, Fathers Brébeuf a
Lalemant, died as a direct result of Amerindian torture, and the Iroquois killecathem

the point of capture without the consultation or approval of the Iroquois leadership. In
every case where the Iroquois leadership did confer on the fate of Jesust pnest

chose to release them. It is for this very reason that Father Joseph Beass&ayher
Joseph Poncet, whom the Iroquois also captured and tortured, are not included among the
Jesuit Martyrs. An examination of the Iroquois through these rich accounts reveals
tensions between Iroquois sympathetic to the Jesuits for personal and religsmmnsyre

and traditionalists who sought the death of these intruders. Iroquois families adopted both
Father Jogues and Father Poncet, and while typically the act of adoption removed the
possibility of torture, the high-profile status of Jesuit captives only dedpkadlivides
among the Iroquois regarding these captives. Likewise, many Iroquois leaderstood

the value of Jesuit captives as diplomatic tools against both the French anddfredch-
Amerindians who held Iroquois captives. The accounts of Father Jogues, Father
Bressany, and Father Poncet reveal that these Iroquois leaders argusgomthvith

their fellow Iroquois. Finally, animosity towards the Jesuits from natedlioquois
adopted from other tribes fueled all of these tensions. This represents askeywby a
large number of naturalized Iroquois chose to not consult the Iroquois leaders, ahd kille
Father Brébeuf and Father Lalemant at the point of capturencdfmlow the Iroquois
custom of returning them to Iroquoia. These examples of both the Jesuits’radliesg
torture, and Iroquois captors inflicting torture, illustrate the uniquely ddtpderait of

the changes Amerindian torture underwent as presented in the richly detadedta of

Jesuit victims of torture.
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Part II: What the Jesuits Actually Endured: The Ordeal of Father Isaac Jogues

Few would doubt that the story of Father Isaac Jogues is both tragic andibigautif
its vivid violence and seemingly inevitable martyrdom. The story is pieceth&gike
the Gospels it is meant to emulate. Like these same Gospels, Jogueséstisyo be
pieced together from a variety of authors, writing at different times athddifierent
agendas. However, both the Amerindian neophytes and Iroquois captors who occupy the
periphery of Father Jogues’ experience are too often overlooked, but are of immense
importance. His experience with captivity and Amerindian cultural violencdardiom
typical. Because he lived in Iroquoia for so long, and because his torture est@thris
must wonder how (besides the divine intervention that Jogues and later hagiographers
credit) he survived. When we examine this periphery, the story outside the hpliogra
context, in its full religious, political, and social contexts, the storya#dslogues
becomes a tale of Amerindian power struggles, international intrigue, ammhglers
dedication. Father Jogues’ story is an intimate look at the thoughts and feelinigsaita
in the most harrowing position he could find himself, and tells us a great deal abput earl
modern Catholic ideas and religious training in the extreme context of Anaarindi
captivity and torture. His story also tells us a great deal about his compiamio@ésand
neophytes, as well as his Iroquois captors and tormentors. All of these people playe
important roles in the capture, torture, captivity, and eventual deliverancehef Fstac

Jogues.
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In the summer of 1642, Father Hierosme Lalemant sent Father IsaactddQuebec
from the Mission of the Hurons. All told, it was a party of forty or so that codsidta
Huron escort, Father Jogues, and two Frefminés René Goupil, and Guillaume
Couture. This escort included a mix of traditionalist and Christian Hurons, but idclude
Eustache Ahatsistari, who by Jogues’ own description, was one of the most loyal and
devout of all the Christian Hurons. After a brief stop at Three Rivers, theyisagain
for Quebec on August 1. On August 2, they landed and found footprints. The group set
off again, only to be attacked soon after by a much larger group of Iroquois who fired
volleys of arquebus fire at them. Many of the Hurons, Couture, and Jogues hftself
most of their weapons in the canoes and ran into the woods. When Jogues saw from his
hiding place that the Iroquois began to take captives, including Goupil, he surrendered
himself. Couture also watched from a distance as Goupil, who had some skill as a
surgeon, assisted both the wounded Hurons and Iroquois while Father Jogues
administered baptism to some of the Hurons’ captives. Couture stepped forth from his
hiding place, shot an Iroquois captain through the chest, and surrefidered.

Out of this group, the Iroquois took twenty-two captives. Three of the Hurons they
killed in the battle, and the others ran off. The Iroquois first focused on Couture,
presumably in retribution for killing one of their leaders. They crushednysrf, tore
out his finger nails, and pierced his hands before tying him up and placing him #raong
other captives. Father Jogues told Couture: “Courage... my dear brother and friend, off
your pains and anguish to God, in behalf of those very persons who torment you. Let us

not draw back; let us suffer courageously for his holy name; we have intended only his

3 JR31:25.
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glory on this journey.” The Iroquois fell upon the captives. They tore out their finger
nails, their hair, and beards. They crushed and burned their hands, and beat them with
war clubs. They beat to death an elderly Huron named Ondouterraon. The Iroquois, with
captives in tow, set off for home by carfoe.

Historians have given limited attention to ttmamnésbut they played important roles
in the lives and deaths of the Jesuit martyrs. It is often assumed that alhaduttyrs
were Jesuits but two, René Goupil and Jean de Lelandedwenés Anotherdonné
Christophe Regnaut, wrote a detailed description of the physical remains aFathe
Brébeuf and Lalemant. Based on this account, Jesuits verified the accutaey of t
descriptions of these priests’ tortures given by escaped Huron neophytdeniiés
were zealous men of faith who dedicated their labor to the church but did not become
priests themselves. Both Goupil and Couture illustrate importantdolesgsserved in
Canada. As a surgeon, Goupil served a great need combating disease amandjakme
communities, and illustrated to Amerindians the knowledge and humanity of the French.
Perhaps more importantly though, they acted as body guards for the Jesyiisefide
skilled in the use of firearms, experienced in the Canadian wilderness, and a® Cout
showed, dedicated to defending the Jesuits to the end. Couture successfully evaded the
Iroquois. Well armed and only a few days travel from Three Rivers, he easitiylzoud
escaped. He chose not only to remain at Father Jogues’s side, but he drequtbis |
attention to himself when he shot one of their leaders.

Eight days later, the party met a group of two hundred more Iroquois returning from

an unsuccessful attempt to assault the French at Fort Richelieu. Thesesltogkai

* For Father Jogues’ encouragement to the otheiveapseelR 31:27; for the abuse of the captives, see
JR39:183.
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upon themselves to force all of the captives to run the gauntlet, beat them with clubs, and
whipped them with thorn covered branches. They beat Father Jogues so badly he could
not get back up.At this point the Iroquois cut off the thumbs of the Huron Eustache.
Jogues wept as he watched his, and the Iroquois began to verbally and physiasdly ha
Jogues for crying. Eustache responded to the Iroquois. “Do not suppose that those tears
proceed from weakness; it is love and affection that he feels for me, and nonthed wa
courage, that forces them from his eyes. He has never wept in his own tormefatse his
has always appeared dry, and always cheerful. Your rage, and my pains, and hies love a
the theme and the cause of his te@rrherindian neophytes occupied a precarious place
as both Catholics and as Amerindians, and their contributions to the stories oftthe Nor
American martyrs have only recently been given serious historical coatsite

Historian Allan Greer has written that colonial period missionary writimggarticular

the sacred biographical texts such as the accounts of Father Jogues’ caphivigyl, s a
great deal about racial hierarchies in colonial AmefiEastache and the other neophytes
are a prime example of this. As Catholics they are associated with tiod Foet as
Amerindians they are associated with the Iroquois. The torture of Jesuitadiagrtally

been treated from a hagiographic perspective; therefore the place fongosneb as
Eustache has been problematic. In his 1925 bblo&,Jesuit Martyrs of North America

John J. Wynne wrote little about the Amerindians, focusing primarily upadnotpaois.

A hagiographic model requires a villain to make martyrdom possible, and the Iroquois
occupy this role in the story of Father Jogues. Wynne even went as far as to quote Je

Lalemant in referring to the Iroquois as “the Empire of Satan.” Heidedahe Hurons

®JR28:121.
® JR31:35.
" Allan Greer, “Colonial Saints,”; 324.
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very little, though, and depicted them most often as superstitious pagans whoeshcrif
both animals and people to their pagan god,?Oki.

Eustache’s speech tells us a great deal about his and Father Jogues’ mixing of
Amerindian and French cultures at this point in their captivity. His own coisage
evident when he spoke out against the Iroquois, something that brought further torture
and mutilation upon himself. As has been previously stated, powerful oratory skitls coul
empower a captive to defy his or her captors the only way they could. He t#ddtia
own self-control by speaking confidently to the Iroquois immediately aftgrcimeoff
his thumbs. As a devout Catholic, he no longer believed that he accomplished this self-
control through higndionrrg but instead through his religious faith and dedication to
Father Jogues. The result, however, remained verbal defiance towalrdstives.
Eustache, however, created an additional alteration that is more unique to the rseophyte
who died alongside the Jesuit Martyrs. He did not react verbally to the Iroquois t
highlight his own bravery, endurance, or even religious faith. Instead, he did thik to c
attention to Father Jogues’s own courage, self-control, and dedication to both his
companions and the Iroquois. He described Father Jogues’s tears as in part due to the
rage of the Iroquois, and not out of fear but continued compassion for the Iroquois, who
did not know any better. Jogues endured his own torture with the silence that was
expected of him, an additional indicator of his considerable knowledge of Amerindian

culture. Only when the Iroquois mutilated those around him did he show emotion.

8 For the Iroquois, see John J. Wynhke Jesuit Martyrs of North America : Isaac Joguks)n de
Brébeuf, Gabriel Lalemant, Noel Chabanel, Anthoayiel, Charles Garnier, René Goupil, John Lalande
(New York: Universal Knowledge Foundation, 192591and56. Oki translates closest to “spirit” in
English, much like how the word “Manitou” does itgAnquin languages.
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René Goupil showed the same level of dedication towards Father Jogues and the
Hurons when he refused to take advantage of the opportunity to escape. While the
physical torture of the French captives appears to have temporarily déaskdguois
forced all of the captives to carry heavy loads, and forced them to live mngbtt
wild fruit for the remainder of the journey. At one point, Father Jogues spokéespriva
with Goupil, and encouraged him to escape in the night, as the Iroquois did not guard
captives closely. Goupil refused when Jogues said he would not go with him and abandon
his priestly duties for the other captives. With this, all three Frenchmeserkthe
opportunity to escape, adhering to the formula of martyrdom by willinglypiagetheir
fate?

Thirteen days later, and suffering from exhaustion, infection, and severe hea
exhaustion, the entire group arrived at the first Iroquois community whehethmis
beat and tortured them. While beating him, a naturalized Iroquois (formerly Haaion)
to Jogues: “You are dead Frenchmen, you are dead; there is no liberty for you. Think no
more of life; you will be burned; prepare yourselves for death.” A second Isoquoi
approached Father Jogues, and this second meeting is vitally important in ucliegsta
the role of the Iroquois in Father Jogues’s torture, captivity, and eventupéedtas
second Iroquois approached Father Jogues, told him that he was in “a pitiahlarsta
wiped the blood from his face. Father Jogues described this second magussdis
and his use of such a term calls into question the motivations and goals of the Iroquois.
The original French readmon garde” [sic] which translates into English as protector or
guardian. The Iroquois held Father Jogues in the heart of Iroquoia, hundreds of miles

from any French community. Any chance to escape had long since past. By all

°® JR31:29-37.



157

indications, this man did not guard against Jogues’s escape; he protected d@ibsr
from the other Iroquois. This guard allowed the other Iroquois to beat and torture him,
but not to kill him. The Iroquois leadership already recognized that as a Feshér
Jogues occupied a unique status as a high-profile captive with value as a.dstage
clearest evidence for this is the fact that while they tortured him,dfedis did not kill
Father Jogue¥.

The captives entered the community through a gauntlet of Iroquois who sevately be
them with sticks, clubs, and iron rods. Jogues claimed to have been hit with something he
described as an iron fist that nearly knocked him unconscious. This continued until the
captives reached the torture scaffolds within the palisade walls wherallthegeived
the worst tortures they would endure. In Jogues’s own account of his ordeal, he described
how he could barely discern Goupil as alive or even human. The only spots on his face
not bloody, beaten, or infected were his eyes. Upon the scaffold, an old man and a
woman first approached Jogues with a knife, and the man commanded her to cut off
Jogues’s thumb, which she at first refused to do. After compelling her to do so, she
finally cut off Jogues’s left thumb. Father Jogues picked up his own thumb and attempte
to offer it to God when Couture warned him that if he did so, the Iroquois would force
him to eat it. He instead threw his thumb away. The Iroquois then proceeded to cut off
fingers from most of the other captivés.

The Iroquois ceased torturing the captives for the day, and the further treattment

Jogues, Goupil, and Couture indicates at least some of the Iroquois wanted to keep the

1% For Father Jogues, s@B,31:39-41. Rueben Golde Thwaites translated edifdhe Jesuit Relations
and Allied Documentsontains both the original French and an Engliahdiation.

1 For Goupil, please seir 28:125; for Father Jogues’ thumb, $&31:43; for taking the captives’
fingers, sedR39:191.
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French captives alive. In and of itself, it was not at all unusual to alloweat rest
and regain their strength in the midst of torture, but it is at this point that tbassar
accounts of Jogues's captivity transition from an account of the torture ohéigddtely
martyr, to a captivity narrative. Jogues described how several Iroquois bound thei
wounds and gave them food. After Couture’s thumb was cut off, his arm swelled
horribly, and he was then taken away for two days by some Iroquois who took pity on
him. The Huron captives vanish from the various narratives at this time and thvé\capti
of the Frenchmen becomes the focus. They were still abused and tortured, but not with
the previous severity. At night, they were tied down in what Jogues describesaast“a S
Andrew’s Cross” and the Iroquois children came and they “in order to learn thiy afuel
their parents” threw burning cinders onto their stomachs and chests. Whilashis w
certainly painful, it was not lethal. Likewise, only children tormented taemght,
indicating that at least some Iroquois desired to keep them alive. Father Jagoets di
directly describe the motivations or goals of the Iroquois leaders, buti¢aeses, (both
male diplomatic and military leaders and female clan matriarchs) simage the
decision to torture or adopt captives. These leaders decided to continue to allow the
community to torment the French captives, but within limits. They understood that these
were not typical captives and altered their normal customs of tortugigesito insure
their preservation. This explains why the Iroquois gave the French captinksand
began to treat their wounds.

The Iroquois leaders’ desire to preserve the lives of the French captihey sould
be used as hostages and bargaining tools against the French and French-allied

Amerindians becomes more apparent as Father Jogues’s captivity continuedeffiad int

12 For the care of Couture, s@®R,39:195; for child torturers, sekR 28:125.



159

disagreement caused by these captives also becomes clearer. The tomiuibis three
Frenchmen to different communities over a six day span where they infimteetimes
gruesome, always painful, but at no time life-threatening torments. lipitiag Iroquois
only moved the French captives, but when the Huron captives do reappear in the
narrative, the actions of the Iroquois indicate that they drew clear distisdtetween the
status of their French and Huron captives. The Iroquois tortured the Hurorentlgrisir
two days by binding their wrists so tightly as to cut off the blood flow and forcedtthe
pass out. These same Iroquois forced Father Jogues to undergo a simitarttore
that pushed the prescribed limits of the torment their leaders allowed therictaipdn
Father Jogues, and in turn sheds light on the changing circumstances undgrhich
Iroquois held the three Frenchmen.

These changing circumstances and internal disagreements becarastapipan
these Iroquois suspended Father Jogues from two vertical wooden stakesntying hi
tightly between the elbow and shoulder joints to do so. This produced pain of such
intensity that Father Jogues asked that his bonds be loosened, but the Iroquuisiodly
him tighter, as they did with the Huron captives. One account by Father Jose@nfress
used this point to emphasize the cruelty of the Iroquois. Father Jogues hiroself w
only that the Iroquois left him there for fifteen minutes. However, a third acbyunt
Father Hierosme Lalemant reveals a key detail in understanding theasatipolitical
context of Father Jogues’s captivity, and the subtle wedges it created ambogubes.

Father Lalemant described how an Iroquois visiting from a distant communigyfoath

13 For moving captives movement to different commiesjtseelR 31:47; for the binding of wrists, see
JR39:193.
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and cut Father Jogues down, but made no effort to assist the Htifdrestwo examples
of one man from a distant community freeing Father Jogues from his bonds, and the
actions of Father Joguegisiardwho wiped his face, both support the argument that the
Iroquois leadership actively tried to keep Father Jogues alive because othisapot
value as a hostage. At the same time, internal disagreement manifestest #mgtiois
sought the continued torture of Father Jogues. Various Iroquois threatened &thieifl F
Jogues, but they did not act upon their threat. These Iroquois who threatened Jogues, and
those who tied him to the posts, failed to create an appropriate adaptation foeediaé s
status of these French captives, and when they went too far, the Iroquois leadership
stepped in to protect his life. It might be too far to state that the Iroquoisdbagler
supplied protection to the French captives; perhaps placing distinct limits o isréur
more apt description. Regardless, it remained acceptable to continue to hetdredns
in this way, but not the French. This shadowy presence of Iroquois leaders plabing suc
limits is not unique to the case of Father Jogues. Father Joseph Poncet poititad out
when “the notables of the country,” meaning the most influential leaders of the soquoi
gathered, they immediately ordered his mistreatment to stop. After the lcheneas
given to a family for adoption. Father Bressany also described how it teas aimilar
council of Iroquois leaders from a wide geographic swath, that his fate wasetksand
he was also adoptéed.

The strongest evidence that the Iroquois leaders contemplated Fathersliatees

they did Father Bressany’s and Father Poncet’s is that Dutch colonists of New

4 For Father Jogues being tied up, 3881:49; for Father Jogues being let down, #889:195-197; for
Father Jogues protection by a visiting Iroquois,Jd@31:49.

!5 For Father Jogues being cared for, #81:39; for Father Jogues being threatenedJB&9:197,
JR31:51, andIR 28:125; for Father Bressany's fate, S&26:49.
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Amsterdam came to the Iroquois and argued unsuccessfully for the Frenchstaptive
release and even offered a ransom of 600 guilders. This occurred as the torture of the
Frenchmen ended and they recovered from their wounds, because Arendt Vant@urler, t
Dutchman who visited, saw Father Jogues and two other Frenchmen (Goupil and
Couture) but was not allowed to speak privately with them. He also described being
present at a large council where the Iroquois argued over the fate of the thyemdnen
decided to keep them as hostages. Van Curler described the Iroquois’ fimakstate

the subject: “We shall manifest towards you every friendship that is in our powtem

this subject we will remain silent. Besides, you well know how they treat our pgbple

fall into their hands. Had we delayed to reach there three or four days longerpthidy w
have been burnt:® The Frenchmen’s captors left them alive and unharmed as long as
Iroquois in captivity to the north also remained unharmed. Soon after, an Iroquois family
adopted Couture and took him to a different community. The Iroquois burned the Huron
neophytes, and this proves that the Iroquois understood the unique nature of this group of
captives and adjusted to the differences by deciding their fate aldogatiihes. One of

these Hurons was Paul Onnonhoaraton, a Christian Huron of about twenty-five who also
defended Jogues on their journey to Iroquoia. The Iroquois left Father Jogues and Goupll
in what Jogues described as a state of “free slavery.” That is, theyeaeh given over

to a different family, and had freedom of movement in the community, but not allowed to
leave. Considering that Father Jogues was left alive and Goupil was killednee &

later indicates that Father Jogues’ family chose to adopt him, and Goupil’s did not.

6 E. B. O’Callaghan, M.DHistory of New Netherland VdlL (New York: D. Appleton & Company,
1845), 464.

" For the adoption of Couture, s#839:197-205 andR 26:49; for the status of Father Jogues and
Goupil, seelR 31:53.
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A clear indication of the tense atmosphere in which the French captives residgd amon
the Iroquois are the circumstances that led to the killing of Rene Goupil on $ept&in
six weeks after arriving at the first Iroquois community. When Father @neeGoupil
left the palisade to pray, two young men came and commanded them to return to the
village. At the gates of the palisade, one of them drew forth a hatchet, bumied it
Goupil’s skull, but left father Jogues unharmed. The delicate tightrope betwegn saf
and death in which Jogues and Goupil lived for weeks was a complicated network of
politics, social hierarchy, spatial relationships, and a conflict of clltaditions that
combined to lead to the death of Goupil and the preservation of Jogues. The Iroquois
insured the safety of the French captives to protect their own people held capiae to t
north. Even despite the wishes of the Iroquois leadership, custom gave the right to kill a
captive to the adopting family. Goupil’s killer said to Father Jogueshbdiad not
permission to kill me, as | was under the protection of another faffiilyhe geography
of the community also seems to have been a factor as they killed Goupil outside of the
palisade walls. It is unlikely that the protection of the adopted family stoppled a
palisade, because if it had, they would have killed Jogues as well. It seemgetypre |
that Goupil’s killers, both the two men who actually killed him, his adopted family, and
any Iroquois leadership that supported this, wanted this done in private, away from the
open view of the entire community. Yet after this, they then began to look for Father
Jogues, and it seems that to kill him far from the community would have been tolerated
because they offered to take him to a different village. To do so in such close proximity
to the community, and in the presence of his adopted family, would have gone over the

line of toleration. When Jogues and his adopted family said no, his would be assassins

18 JR39:203.
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did not press the point, and the Iroquois who favored killing Jogues remained content to
stay at bay and wait for him to step out beyond his sphere of geographic and social
protection. Jogues’s and his family’s fear for his life is testimony tgttiess such a high
profile captive placed upon the Iroquois. His new family clearly wanted togptata, as
likely did elements of the Iroquois central leadership. By Iroquois custoher~at

Jogues’s adoption should have insured his safety, but some among the Iroquois clearly
wanted Jogues dead. A likely explanation for this is that French-allied Adraars to the
north began to burn Iroquois captives in Canada. As the Iroquois kept Jogues and Goupil
as hostages to insure the safety of Iroquois captives, it became politicabsagy to
reciprocate by killing the French captives. To not follow through with theirtttowdall

the French captives would diminish the diplomatic strength of the Iroquois. Regautlle
the reason, it is clear that this was a complicated situation that kept Faties 3atg,

which went well beyond the divine intervention credited by Jogues and later
hagiographers.

Whether Goupil’s death appeased the more anti-French Iroquois, or Jogues’s adopted
family pressed harder for Jogues to remain unharmed, the remainder of Jogustyg capt
proved to be much calmer, and Father Jogues even took up the duties of a missionary
while still a captive. (A Frenchman living in New Amsterdam heard ofdpsivaty and
sent him alms.) During January, an lroquois woman whose son had recently died
formally took Father Jogues under her care. She was also “one of their principal

personages,” possibly a clan matriarch. She cared for Jogues’s stilghealinds and
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tutored him in the Iroquois language. He even began to instruct the local ohiefs i
Catholicism. They told him that they were quite glad they had not killed*him.

It was also during the winter that Jogues claimed to have had a religiousvigien i
form of a dream directly related to his tortures. He dreamed that the IroquoTsioayn
he lived in became stone bulwarks and towers. As he passed through the gates, he saw the
letters “L.N” engraved on the right column of the second gate and next to &l daneb.
He wrote that he understood that the Iroquois now worshipped the Christian God. He was
taken to the Royal Palace where he went before their Judge and Captain for pohishm
The Judge drew forth a switch like those used by Roman Consuls, and struck Jogues
severely on the shoulders, neck, and head. Jogues claimed that he felt as much pain as he
did during his experience with the gauntlet. The Judge then embraced Jogues, taking
away his fear and grief, and gave him “consolation wholly divine and entirely
inexplicable. Overflowing with that celestial joy, | kissed the hand which tnacksme,”
Jogues later wrote. He fully believed this was a direct communication tidrimGod*°

By springtime, Jogues’s situation improved to the point that aside from being a
captive, he fulfilled the same responsibilities as would any Jesuit who fixaechission.
Father Jogues fulfilled the missionary effort to adapt to his surroundindy, asu€ather
Brébeuf did when he adapted his own strategy to use Amerindian torture as agteachin
point to emphasize the fires of Hell when he spoke to the Hurons who burned
Saunadanoncoua. As with the Hurons, this accommodation needed to be reciprocated by
the Amerindians who allowed this adaptation to take place within their communitees. T

Iroquois allowed Father Jogues to travel in safety between comnsunitigve religious

Y IJR39:213.
20 JR 31:63-60.



165

instruction to adopted Christian captives, to administer instruction and baptism to
captives before the Iroquois burned them, and to baptize dying infants. At one point he
baptized a group of twenty-two captives whose language he did not recognize. With an
Iroquois translator, he helped them to understand and accept baptism. The Iroquois
burned five of the male captives to death, and distributed the women and children for
adoption. In all, Jogues claimed to have baptized seventy individuals during his
captivity 2!

Father Jogues escaped from the Iroquois after the Five Nations suffened defemt
in Canada in which French-allied Amerindians captured more than one hundred Iroquois,
and burned many of them. Because of this a member of Father Jogues’s adopyed famil
informed him: “the news of the resolution lately adopted for his death, and advice to
escape thence to the Dutch;” The Dutch had never stopped negotiating for Jogues’s
release and Governor Keift had even become involved. When Jogues and the Iroquois
approached New Amsterdam to hunt, he decided: “[T]hat he had done as much good as
he could, and that his knowledge of the Iroquois language and culture could be of great
use to both the Jesuits and the French, Jogues decided to take the advice and escaped in
the night to New Amsterdant®Just as with the death of René Goupil, to maintain their
diplomatic credibility, the Iroquois needed to kill Father Jogues. Based upon the
explanation that Jogues’s family gave him, the Iroquois fulfilled their étfteo
agreement not to harm Jogues if Iroquois captives remained safe. The usagéditus
maintain peace or insure the safety of captives prevented further killingpareti the

cycle of revenge and retribution in these wars. If, however, either party kidgey

21 JR39:215-223.
22 JR 39:225.
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captives, the other side needed to kill their captives to insure their politigaitynt&ven

if Iroquois leadership wanted to keep Jogues alive, the political situation made it
impossible. Father Jogues certainly understood this and likely saw how his position had
become untenable.

After a brief return to France, Father Jogues returned to Canada whecehidue t
knowledge of the Iroquois language and customs, the Jesuits appointed him to create a
new mission in Iroquoia that would be called the Mission of the Holy Martyrs. On
October 18, 1646, Isaac Jogues entered an Iroquois longhouse where, he was surprised
and killed quickly with several blows from a hatchet. He thus met the same fast ab t
his friend René Goupil four years and one month edtlier.

The final chapter in the story of Father Isaac Jogues provides insightetdaghethat
the French began to immerse themselves into not only Amerindian tortufrebisellso
the aesthetic irony that often accompanied it. In October of 1647, the French and
Algonquians captured an Iroquois man near Quebec who soon confessed that he had
killed Father Isaac Jogues the previous year. He gave a detailed accouniesfslog
death, and stated that he killed Jogues without the consent of the principal Iroquois
communities, council, or even the consent of Jogues’s adapt¢avho had publicly and
vigorously condemned the action. The Jesuits gave him absolution, and baptized him
with the name of Isaac. By the order of Governor Montmagny, the Algonquiaungtbr
him to death, as the Jesuit writer described it: “in order to extracteérsta him.” That
the French baptized Father Jogues’s killer with the name of Isaac is aplexdm
aesthetic irony, in this case used by the French. Concerning Father Sdgjlezsthe

French not only ordered this captive to be burned, but actively engaged in thetugkllec

2 JR39:223-235.
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process of torture by using this idea of aesthetic irony themselves whegatleeliim a
baptismal nametf:

Past writers have stressed the unusually violent and horrific nature of tHe ofdea
Father Isaac Jogues and the other Jesuit martyrs, but before a conclusion eambe dr
regarding the intensity of the violence they endured, the context within which this
violence occurred must be understood. Father Jogues’s ordeal was unusual, but not
because of the torture he endured. It was unusual due to the complexities that ghch a hi
profile captive created for the Iroquois. One captive contributed to a tensmdif
situation as the Iroquois attempted to use Father Jogues as a hostage adaiestihe
and their Amerindians allies. The captivity of Father Jogues even dresupedrom the
Dutch. The Iroquois attempted to deal with these issues, but the internal diskent a
disagreement such a captive created within the Five Nations caused considerabl
problems as many looked beyond the political ramifications and simply wanted Father
Jogues dead. This hostility resulted in new changes to Amerindian cultlesdog in
which some Iroquois abandoned the traditional custom of returning Jesuit captives to
Iroquoia to decide their fate, and tortured them without consulting Iroquois leaders. This
was the case with the capture, torture, and death of Father Jean de Brébetiemnd Fa

Gabriel Lalemant.

4 For the baptism of Father Jogues’s killer, 3882:19-25. For aesthetic irony in cultural violence
please see Frederick GleaBtmwhatan’s World50.
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Part Ill: The Ordeals of Father Jean de Brébeuf and Father Gabriel Lalemant

The deaths of both Father Jean de Brébeuf and Father Isaac Jogues asshicad myt
proportions among writers who have highlighted the more dramatic or mysticanééem
of both their lives, and deaths. John J. Wynne described the “saintlinessherff Fat
Brébeuf by citing the numerous references withinJgmuit Relationsf Brébeuf
foreseeing his own martyrdom in the form of a vision of a great cross large enough to
bear all of the missionaries among the Hurons. Wynne described how after such a
religious vision, the other priests asked Father Brébeuf to be bled by a surgeon as a
precautionary measure, and that his blood be dried so that it could be preserved as a holy
relic. Historian Allan Greer argued that in the reconstruction of the Inesl@aths of
colonial saints, writers have sought the strange and the alien to add emphasis and dram
to the retelling. The deaths of Fathers Brébeuf and Lalemant in such ac®auntense
and vivid, and there certainly are many strange and alien elements inttnese $hey
are, however, not strange for the reasons that past writers have assertguecitc
methods or duration of torture the Iroquois used to kill these priests were not any mor
intense, or of longer duration, than normal. In truth, the reverse is true. For as uausual a
Father Jogues’s ordeal is for the long duration, the captivity, torture, and deaths
Fathers Jean de Brébeuf and Gabriel Lalemant are equally unusual foretthevithe
which they occurred. A year passed between the point the Iroquois captured Father
Jogues and when he escaped to New Amsterdam. The Iroquois captured Fathefs Brébe

and Lalemant and killed both men within two days. Later, several Huron neophytes
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escaped and relayed to the French the details of the priests’ deaths. Wattula car
analysis that also compares the ordeals of Father Brébeuf and Fadmahido similar
examples, these cases of Amerindian captivity and torture can be expldren falt
cultural and political contexts>

On March 15, 1649, a group of six to twelve hundred Iroquois attacked the Huron
mission community of St. Louis. The population of St. Louis consisted of a mixture of
traditionalist and Catholic Hurons, and the two Jesuits. After a brief siegepdioeis
captured St. Louis on the morning of March 16. They took captive Fathers Brébeuf and
Lalemant, along with a large number of Huron neophytes who refused to leave the
priests. The Iroquois did not return the captives to Iroquoia, but only to their base camp at
St. Ignace, three miles away. They almost immediately began torieathgr Brébeuf
and several of the Hurons.

Father Brébeuf’s own ordeal of torture became his most astounding achievement of
merging Amerindian torture with the Catholic missionary effort. Oythre torture of
Saunadanoncoua, Father Brébeuf had skillfully used Amerindian torture to relay the
message of Catholicism to the Hurons. This Iroquois party consisted primarily of
traditionalists, and although not Catholic, they still acknowledged and feared the invading
religion. During his torture, Father Brébeuf did not merely tell them abeytdawer of
the Christian God, he embodied it by preaching to both the Huron captives and his
Iroquois captors throughout his ordeal. The Iroquois forced heated hatchets into his open
wounds. They tied a belt of resin soaked bark around his waist and lit it. They placed a

string of a half-dozen heated hatchet heads on green vines around his neck in such a

% For Father Brébeuf's visions, see John J. Wyiihe, Jesuit Martyrs13 and 147-151; for colonial saint
literature, see Allan Greer, “Colonial Saints,”832
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manner that he could not move forward, backward, or side to side without burning
himself. They pierced his hands with metal awls. Just as Saunadanoncoua defied his
tormentors by indicating where they should burn him next, Father Brébeuf did the sam
as he continued to preach to both the Huron neophytes, and his Iroquois captors. The
escaped Huron neophytes gave no specifics as to anything Father Baétehbit based

on the reactions of the Iroquois, they listened.

The Iroquois answered with their own adaptations to Father Brébeuf's Catholic
strength by using aesthetic irony to include the ritual of baptism in hisdoftbey
repeatedly poured boiling water over Brébeuf's entire body and said: “todhéat thou
mayst be blessed in Heaven; for without proper Baptism one cannot be €aved.”

Father Brébeuf understood the traditionalist belief in the power of verbal @efianc
during torture, and used this to his advantage by continuing to preach to the Iroquois.
Based also upon Iroquois reactions to the verbal defiance of other Catholicsapthe
as the Joseph Onahare (who the Iroquois tried unsuccessfully to prevent frarg psayi
cutting off his hands), Father Brébeuf's words alone must have been powerful enough to
affect them because they attempted to physically remove his ability ta Jiesy first
girdled his mouth (cut his lips off), and then cut off his nose. They forced fire brands into
his mouth until his tongue was broiled, and they removed the skin that covered his skull.
Even at this point, he continued to preach to both the Catholic Hurons and Iroquois. After
torturing Father Brébeuf throughout the day, the Iroquois broke Father Bedjaguf
with a hatchet, and while still alive, they tore his heart from his chest.o§odrs

roasted and ate Brébeuf's heart while others drank his Blood.

?% JR34:143-145.
%" For Father Brébeuf, s 34:139-145; for Joseph Onahare, 3B85:221-223.
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With the eating of Father Brébeuf’'s heart and the drinking of his blood, the Iroquois
not only engaged in the absorption of some desired quality of Father Brébeuf's
“medicine,” but also altered the conditions of torture to make Catholicism ablefua
them. Whether his strength, his courage, or his self-control, the Iroquois certainly
recognized these traits in Father Brébeuf and by consuming him, they absatbed a
added these qualities to themselves. The Iroquois also recognized that Falieerf B
gained this self-control and “medicine” through the power of Catholicism. fOinere
Father Brébeuf became the conduit by which Catholicism became acceptlide t
group of otherwise very anti-Catholic traditionali€ts.

Past writers focused a great deal upon this raiding party and their dmii€Cat
sentiments, but they looked towards the graphic nature of these priests’ torgnents a
evidence of this, and at no point considered why these torments occurred in the first
place. It was very unusual that the Iroquois tortured Fathers Brébeuf amdardlat the
point of capture, without returning them to Iroquoia as captives. In similas oase
capture, the Iroquois typically returned to Iroquoia, and then family and community
leaders decided whether to burn or adopt each individual captive. Amerindians might
abuse captives, and force them to carry heavy loads on the return journey (abetid Fat
Jogues), but the captors brought them to the home community without serious injury. In
the specific instances of Jesuit captives, this is even more unusual as the egdois
Father Jogues as leverage against the French and French-alliedddamsrio protect
Iroquois captives in Canada, so why did they not even attempt to use Fathers Brdbeuf a

Lalemant in the same way? All evidence points toward the conclusion thatainsajr

%8 Michael PomedliEthnophilosophical and Ethnolinguistic Perspectieéshe Huron Indian Soul’s-
76.
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Iroquois took it upon themselves to decide to torture the priests and the Huron neophytes
for two reasons. First, they knew the Iroquois leadership would want to keep them alive
to bargain with the French, as they did with all other Jesuit captives. Second, liécause
the growing influence of Catholicism among many Iroquois, these tradistsdared

that the pro-Catholic factions within the Five Nations would prevent the torture ef thes
priests. By this point, the Jesuits had occupied the Iroquois Mission of the Holy Martyrs
for at least two years. Not only did the Jesuits make headway in convertingreqoues

to Catholicism, but this also gave traditionalists ample opportunity to see winaag t

the Catholic religion posed to their own beliefs. While this predates the &xeigm of
Iroquoia by at least a decade, the killing of these priests is repregenfaie deep-

seated anti-Catholic sentiment that already existed within the Ritrers, and this is
reflected in the fact that the Iroquois included a distortion of the ritual of bajptigrair
tortures. This issue of anti-Catholic sentiments within the Iroquois Leageplified by

the related point that this Iroquois party who killed the two priests consistedlylaif
naturalized Iroquois.

José Antonio Brandao has calculated that up to 1669, the Iroquois captured
somewhere between 1,434 to 1,568 people. Further, in the period of 1645 to 1653, the
Iroquois captured or killed only forty-seven French colonists. This means that these
captives consisted mostly of Amerindians, and that those the Iroquois did not torture they
adopted, and they became naturalized Iroquois. The Huron neophytes specifically
mentioned that this Iroquois raiding party consisted of a large number of Huron-born,
naturalized Iroquois who actively participated in the torture of FathereBf¢bather

Lalemant, and the other Hurons. Jesuits commonly ran into opposition from
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traditionalists in Amerindian communities. Considering the large number of Hilmens
Iroquois captured and adopted, the large size of this raiding party, and the size of St
Louis, it is very likely that Father Brébeuf knew many of his captors befoleotpgois
adopted them. That they so actively participated in his torture is a cleatiodiof the
extreme that some of these naturalized Iroquois traditionalists wentinstatair

former missionarie$’

Previous writers have stressed the point that the tortures endured In\Br&ibleaf
and Father Lalemant were of unusual cruelty and severity. Joseph P. Dontedlyrsta
his bookJean de Brébeuf, 1593-1648at Brébeuf's status, combined with his unusual
size, led to him receiving such terrible tortures. Donnelly wrote: “this pah giaa man
must be saved for the most exquisite torture ever devised. As for that wisp of a
companion, he was worth torturing, but he would hardly furnish them with much sport.”
A careful examination of the available evidence indicates that Fathiee e tortures
were neither any more severe or unusual than those of Father Lalemantentireve
torments of either priests unusually severe compared to other examplegrfdian
torture. In fact, the “wisp of a companion” likely equaled the strength, courage, and
expression of Catholic power that Father Brébeuf expressed. ShortlkildifigrFather
Brébeuf, the Iroquois began to torture Father Gabriel Lalemant withydhgetame
methods of torture they used with Father Brébeuf. The Iroquois cut and burned him; he
received the necklace of hatchet heads; and they inserted the hatchieis wadunds. By
“baptizing” Father Lalemant as well with boiling water, the Iroquoihirexpressed

their anti-Catholic sentiments. The only thing Father Lalemant sad“walemant lifted

2 For statistics of captivity, see Brand&tion Iroquoise|[sic] 7-10. For the aggression of
traditionalists, se@R 34:141.



174

his eyes to Heaven, clasping his hands from time to time, and uttering sighs to God,
whom he invoked to his aid.” Father Lalemant’s tortures did differ from Fathbe8i'é
in one key way. As mentioned, he endured the same torments, but the Iroquois also cut
off his hands, just as they did to Joseph Onahare. Previous writers have treated Fathe
Lalemant as a secondary figure to Father Brébeuf, but considering thatyttogher
example of this method of torture was motivated by extreme defiance through, gray
must be considered that while we do not know what Father Lalemant said, these signs
and invocations to God that he made must have been equally defiant and powerful. Father
Lalemant in fact proved to be so powerful, that the Iroquois kept him alive until morning
when according to traditionalist religious belief, it would be safest to kill him. A
daybreak, the Iroquois removed his eyes from their sockets and placed hot coats in thei
places. At some point around nine am on March e Iroquois killed Father Lalemant
with a hatchet blow to the head. Indicating that they also desired to incerpather
Lalemant’s “medicine,” they ate his heart, and drank his biod.

An additional report exists from Christophe Regnadgrmé who learned of the fate
of Fathers Brébeuf and Lalemant from the escaped Hurons, and he later exhmined t
bodies of both men. Based on the accounts of the Hurons, and his own examination of the
bodies, he added a few more details to the story. He verified that the Iroquois used the
heated hatchet blades to burn the priests’ armpits and genitals. Speac#italiather
Brébeuf, they cut the flesh from his arms and legs, roasted it, and ate it akchedy
Regnaut stated clearly that the Iroquois cut and burned out both priests’ tongues, furthe

proving that both Father Brebeuf and Father Lalemant verbally defied the Irofleis

%0 JR34:147-151.
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specific tortures the Huron captives endured are at no point described aside fricom me
that Father Brébeuf offered them encouragement through their ordeal &5 well.

While these Jesuits endured horrible torments, the evidence from the collecage of
studies reveals nothing unusual about the severity of torture that FathenfRnébather
Lalemant endured. Father Brébeuf himself described the Hurons’ use of hedbedshatc
as implements of torture, as did Regnaut, who recognized such marks on both Father
Brébeuf and Father Lalemant when he examined their bodies. He stated that he
recognized this because he had personally observed the Hurons using this methbd agains
Iroquois captives. The Hurons used a necklace made of heated hatchet heads against
Iroquois captives in 1640. The Iroquois pressed fire brands into captives’ mouths as early
as 1636. They girdled captives’ mouths and replaced their eyes with hot coals by 1642.
Both the Hurons and Iroquois at times ate the hearts of victims, and they d&l ¢hidya
as 1632. Amerindians forced captives to eat their own flesh as early as 1638. The custom
of cutting off Catholic captives’ hands to prevent them from praying was a bit more
unique, but this occurred as early as 1647. By the mid-seventeenth century theke had al
become commonly used and effective methods of torture by all Amerindian groups in
New France. The only unique method of torture the priests endured was the baptism with
boiling water, which certainly did relate to their Catholic fafth.

Following this trend, the duration of the priests’ tortures was not of unusual duration,

and in fact was even shorter than many similar examples. Father Brébgufs of

%1 JR 39:255.

%2 For the focus upon Father Brébeuf, see Joseploihdlly,Jean de Brébeu275; for Huron use of
heated hatchets, please 3822:247; for earliest necklace of hatchets,H¥e&7:105; for firebrands into
captives mouths, sedR 9:251; for girdling of captive’s mouths and rembobeyes, sedR 27:25; for
eating of the heart, s&® 5:45; for force feeding of flesh, s8R, 15:171; for cutting off of the hands, see
JR33:91.
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three to four hours was considerably shorter than Father Lalemant’s, whoctieidr

tortured for nearly fifteen hours. In comparison to other Jesuits, this todcuered with
highly unusual speed. While Amerindians tortured some captives for hours, they tortured
some for days. In the case of Jesuits, the Iroquois typically tortured theradks. The
Iroquois tortured Father Isaac Jogues day and night for over two weeks in August of
1642, and periodically after that into late September. They tortured FathearBrelss

and night without stop from April through June of 1644. The Iroquois tortured Father
Joseph Poncet for weeks between August and September of 1652. This creates further
suspicion that if these Iroquois had followed custom and returned FatheuBaéle

Father Lalemant to Iroquoia, the leaders of the Five Nations might haeel sham

further torture, and even released them. The strongest evidence for thssadea i
examination of the captivity, torture, and eventual release of the two Jessibmaries

who are for this very reason not included among the Jesuit martyrs, Father Joseph

Bressany and Father Joseph Poncet.

Part IV: The Ordeals of Father Bressany and Father Poncet

The captivity narratives of Father Joseph Bressamyl Father Joseph Poncet provide
the most detailed information regarding the both the diplomatic motivations of the
Iroquois as they held Jesuit captives, and direct observations of the internadediset
among the Iroquois over these priests. Both of these points are essential in ndideysta

the cultural accommodations the Iroquois made in the mid-seventeenth cerihey as

% There are numerous variations on the spellingathfiér Bressany’s name. Here | use “Joseph
Bressany” as it appears in Reuben Golde ThwaifdssJesuit Relations and Allied Documents.
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altered their customs of torture and captivity to meet the diplomatic agobusli
challenges they encountered by holding, torturing, and eventually releasindesuit
captives. With the exception of Father Jogues’s narrative, these are thesthfnfir
accounts written by the priests themselves about their captivity. FBxtsgany’s
account is an excellent comparison to Father Jogues’s as his captivity bégarHather
Jogues’s ended, and the circumstances of their capture, torture, and relcasda.
The Iroquois tortured both of them for weeks, and moved them from community to
community while they decided on the priests’ final fate until, with the help of their
Iroquois captors, both eventually became free. Father Poncet's account is unaysebe
it is the only account of Jesuit torture that took the legacy of the martyrs into
consideration. The Iroquois captured and tortured Father Poncet almost aaftaatie
first Martyrs, and their experience greatly impacted the manner irnAaither Poncet
interpreted and endured his ordeal. Both accounts reinforce the point that the Iroquois
hierarchy saw the clear benefits of keeping missionaries alive, and beta gire
glimpse at the large councils where the Iroquois made these decisions, and the
disagreements created over the treatment of Jesuits. They also corgaiithaofv
information regarding the changes the Iroquois made surrounding torture agionrea
European colonization, they reinterpreted their own ideas of religion, potecsand
mourning.

Like the case of Father Jogues, there are multiple accounts of FatbsarBt's ordeal
in the forms of both a letter written by Father Bressany himself durincaptsvity, and
an account later compiled by Father Barthélemy Vimont. The Iroquotkedt&ather

Bressany while he traveled with a group of Hurons between Three Rivers ana Qunebe
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April 28, 1644. As with Father Jogues, as well as Fathers Brébeuf and Lalemant, a
Christian Huron named Sotrioskon gave his life defending a Jesuit. The Iroquais bega
the long journey back to Iroquoia with Father Bressany and the Huron captives. One of
these Hurons named Henry Stontrats escaped and relayed to the French thaheinlike
treatment of Father Jogues, the Iroquois had not yet harmed Father Rrasskimat he
retained his clothing and breviary. This was due to the intervention of an Iroquais capt
who protected him from the other Iroquois, much like Father Jogues’s Yaurd.

There are numerous parallels in the interactions between Jesuits and Asmsrasdi
described by both Father Bressany and Father Jogues. Both cases involved Huron
defenders who abandoned the priests as they attempted to escape, Catholic Hurons who
defended the priests with their lives, and Iroquois captors who insured as humane
treatment towards them as was possible. The Iroquois captain attempteedo Fatter
Bressany, and for part of the voyage he remained unharmed. As they did concerning
Father Jogues, his French companions, and the Huron captives, the Iroquois drew a
cultural distinction between the French and Huron captives. The Iroquois did notrestrai
Father Bressany at night, and even gave him moccasins to wear. They did, hbimever
and abuse the Huron captives. This occurred the year following Father Jagis/sy,
and the lroquois altered their normal customs of abusing captives to take into
consideration the unique nature of Jesuit captives, in fact almost treativey Bressany
as a political prisoner. After learning from the captivity of Father Jogiiésast some
Iroquois sought to use Bressany more as a hostage in negotiations with ttetkra@nas

a captive to torture or adopt. When Father Bressany’s captors, however, rhet anot

3 JR26:29-37. Stelio Cro, “The Original Letters oftar Bressani Written From Fort Orange,”
Canadian Journal of Italian Studigs no. 1-2 (1980-81): 43-53.
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Iroquois raiding party, they began to abuse him. This second group relayed that the
French killed a prominent Iroquois war captain, and Father Bressanglihaxglained
that because of this, the Iroquois reconsidered his fate and began to tortusephaimad
the mourning process for this captain.

The extraordinary nature of the torture Father Bressany sufferechantle of the
Iroquois acts as a meter to gauge the social and political stressors ivkEtiNatons’ in
reaction to the increased severity of their military failures agtiestrench. This
manifested due to the anger and frustration over these severe defeatsemdvioish
the Iroquois in turn expressed through an increase in the abuse upon their most important
captive. Religious divides among the Iroquois only further amplified this abuse and the
result for Father Bressany became a horrific series of torturesttétched out over
weeks. As the Iroquois replaced beatings with torture by slow fire, Hategsany
began: “to taste the cup of our dear Lord Jesus Christ.” The Iroquois slit his hand open
between the third and fourth fingers, and beat him so badly with cudgels that he became
insensible. The Iroquois understood their need for Father Bressany as a vadpébte
and at times a captain stopped this torture, but this protector did little mone#tic@in
the other Iroquois from killing him. This continued for five or six days until, as they did
with Father Jogues, the Iroquois moved Father Bressany between consrsmiiber
Iroquois could torture him. The torture of a unique captive like Father Bressaay, by
many Iroquois as possible, was a change to the mourning process that equatssdahe
a prominent Iroquois leader, and their resent military defeats. During thethight
Iroquois stabbed Father Bressany with sharp sticks; they burned him withrfdelanad

calumet pipes; tore out his beard and hair; and the children threw hot coals on him. They

% JR26:41. Stelio Cro, “The Original Letters,”; 43-45.
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forced him to walk across sharpened sticks imbedded in the ground that they covered in
hot coals, cutting and burning him at the same time. Each night ended with the burning of
one of his fingers in a calumet pipe for seven or eight minutes while: “I wasdrer

sing (at the time when it was quite impossible to stop screaming).” Titisiced daily

for a month®

The Iroquois continued to torture Father Bressany for weeks, until they thesnsel
began to avoid him due to the smell of his infected wounds. At this point, the naturalized
Iroquois took an active role in Father Bressany’s ordeal in a manner veliar smthe
position they occupied in the torture of Fathers Brébeuf and Lalemant. FatiseaBy
described the party that initially captured him contained thirty Iroquais, afiwhom
were naturalized Iroquois, almost a third of the group, including six former Hurons and
three former members of the Wolf nation. Just as the naturalized Iroquois took a very
active role in the torture of Fathers Brébeuf and Lalemant, they alsocsmgl&ather
Bressany, and in his own captivity narrative, he continued to identify the megdral
Iroquois among the worst of his tormentors, much as occurred with Fathers Brébeuf and
Lalemant®’

On June 19, two-thousand Iroquois gathered for what Bressany himself thought would
be the last of his tortures and imminent death. While the Iroquois brought Father
Bressany to this council, he did not have enough knowledge of the Iroquois language to
clearly understand what happened. He clearly felt that they intended to decide how he
would finally be killed.

| begged a captain (I confess my weakness) that they change the farathof d
from fire to some other form of death. An old man that was present there started

% JR26:43-45. Stelio Cro, “The Original Letters,”: 44-
37 JR26:33-37. Stelio Cro, “The Original Letters,”: 53-
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to yell at me and persuade the others to change their mind. I did not understand
his words, but | saw a great vehemence in his speech. Then the captain to whom
| had spoken before and who had condemned me to death, together with another
captain, told me that not only would | not die by fire, but | would not die & all.
This passage is of immense importance at it shows the disparity thatleasbng the
Iroquois League on the subject of Jesuit missionaries whom they took captive. The
Iroquois did not include Father Jogues in this decision, but Father Bressany did observe
the mixed reactions of the Iroquois. That this attracted two-thousand people fom® ac
the Iroquois League to debate signifies the immense importance of theapatititural,
and religious connotations of this decision. The old man who yelled indicates that they
did not come to a clear consensus, but that the factions who favored sparing Father
Bressany prevailed. Before the Iroquois took him to New Amsterdam, FExeéssany
learned that Guillaume Couture, who still resided among the Iroquois more than a 'y
after his initial capture with Father Jogues, argued on his behalf. Thissenasancil
that decided Father Bressany's fate is indicative of not only the impottat®quois
placed upon Jesuit captives, but this also explains why by the time they ddgstirer
Brébeuf and Father Lalemant almost two years later, the anti-Fred@n#-Catholic
factions among the Iroquois, of whom the naturalized Iroquois were a driving force
refrained from returning the priests to Iroquoia, and tortured them at the poaptofe
It also explains how after this, the Iroquois refrained from capturing pfersssveral

years, and when they captured Father Joseph Poncet they returngddlto discuss

how best to deal with hirf.

% Stelio Cro, “The Original Letters,”: 53.
%9 For the role of Guillaume Couture, see Stelio CThe Original Letters,”: 55; for the deaths of Faits
Brébeuf and Lalement, sé& 26:51.



182

The case of Father Joseph Poncet is unique as it is the only firsthand account of Jesui
torture after the Iroquois onslaught of the 1640s, and the deaths of the Jesuit Martyrs.
Therefore, Father Poncet’s ordeal reflects how a typical Jesuit irFikeewe interpreted
and understood the Martyrs not only in his daily life, but also their effect on his
understanding and interpretation of his own capture , torture, and eventual redtiase. F
Poncet wrote a firsthand account of his captivity and torture, which was edited and
rewritten by Father Francois le Mercier.

The Iroquois captured Father Poncet near the French community of Sillery ast Aug
20, 1652, along with a French colonist, Mathurin Franchetot. A rescue party set off the
next day to free the two men, but near the island of St. Eloy, a few days journey from
Sillery, the French found an odd message on a tree. The bark had been torn away, two
faces had been drawn, and beneath the images were the names of Father Poncet and
Maturin Franchetot. They found a book nearby in which was written: “Six Hurons, turned
Iroquois and four anniehronnons [Mohawks] are carrying off Father Poncet and Maturin
Franchetot. They have not yet done us any injury. It is their custom to iseatgrs

gently as long as they are still in fear of being overtak&n.”

Father le Mercier then referred to “the tattered remnants of his own dcaodnibe
narrative reverted to the first person. Father Poncet claimed that one of brs tagpk
from him the reliquary he wore around his neck. However, he did conceal sevael of t
items it contained. One was a piece of paper upon which he had previously written in his

own blood the names of the Jesuits martyred in America, and a short prayer in which he

40 JR40:121-123.
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asked God for a “violent death in his serviéeéThat Father Poncet carried this reliquary
on his person at all times indicates the deep hold of the martyrs upon the French
colonists, most specifically the clergy, as he sought a mystical assoavith them by
mingling their names with his own blood. Long before the Catholic Church considered
them for sainthood, Canadians and the French treated these eight men as holy martyrs.
Historian Allan Greer described the contemporary effect that the maaiynsgon

Canada that included holy relics pertaining to them. Father Poncet credtedimlg

relic for himself in the form of the names of the martyrs in his own blood. His veEmera
for an object that he could easily procure again if the opportunity arose, refléds tha
personal level for Father Poncet, this piece of paper had gained the nstaticgalof a

holy object??

When the party approached the first principal community of the Iroquois, they
stripped Poncet and Franchetot to breechclouts and ordered them to sing. Just as othe
Jesuits prayed during their tortures, Father Poncet sang elements afiblec @aass
including the Litany of the Blessed Virgin, tkeni Creator,and other religious hymns.
Only then did Father Poncet and Franchetot meet the first significantaflitbse ordeal
as the Iroquois forced them to walk a gauntlet of forty or fifty lIroquois who beat them
with switches and clubs. All captives, including several Hurons the Iroquois hadechptur
separately, mounted a scaffold. Poncet described how a one-eyed man approacaed wit

knife in one hand and a piece of bread in the other. Remembering how Isaac Jogues lost

his thumb at this point in a similar way, he prepared for this. The man only gave the

* JR40:123-125.

“2 For a full analysis of the place of holy relicsGanada, see Julia Boss, “Writing a Relic: The Wdes
Hagiography in New FranceColonial Saints: Discovering the Holy in the Amas¢1500-1800ed. Allan
Greer and Jodi Bilinkoff (New York, London: Routlg] 2003), 214-215. See also Allan Greer, “Colonia
Saints,”: 327.
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bread to Franchetot. This is the first example of the important culturaisdeatiner
Poncet included regarding both his torture, and his adoption. The act of giving Franchetot
bread and Father Poncet nothing implies that the Iroquois had already decided to kil
Franchetot, and adopt Father Poncet, and this is another example of aestheiic irony
Amerindian cultural violence, as the Iroquois gave the dead man subsistence and the
living man nothing*®

Father Poncet described the eclectic and conflicted reactions of the draegasding
his torture and captivity, and the modifications of the Iroquois to appease both those who
wished to torture him, and those who sought to preserve him. He wrote of how the
Iroquois forced him to sing, to commit a series of “indignities,” and to performH‘apis
tricks.” At some point, a Huron-born, naturalized Iroquois came forward from dl@ gr
tormenting the captives and took Poncet’s place. The relief of a captive by one of the
torturers is a unique occurrence that does not appear in any other exampiesefrt
New France. The root of this could reside with either this Iroquois, or thesldsist
possible that for some unknown personal reason, this naturalized Iroquois enacted some
form of surrogate torture to replace the torture that he did not endure as an atigptee. |
equally possible that Father Poncet or Father le Mercier lost thereganing of the
event in the recording, and adapted it to more closely resemble the storyoof&im
Cyrene, who carried Jesus’ cross when he was no longer able to do so. Allan Greer
described how whenever possible, colonial writers attempted to use imagémnysdsC
crucifixion to describe the torture of the Jesuit martyrs. This accountsef@nmphasis

upon such imagery as the removal of the priests’ clothing, the use of thorns, and the

*3 Frederick GleachPowhatan’s World51.



185

elevation of the victim during torture. If one equates the enacting of such tapis”
to the carrying of Christ's cross, this could be added to the list of such infagery.

Father Poncet gave an equally unique description of the circumstanced thahée
cutting off of one of his fingers, the social implications of this, and the accomiomslat
the Iroquois made in order to mutilate a Jesuit captive, and his own desire tteghrila
Jesuit martyrs by accepting this mutilation. One night, during his tortweman came
forward with a brasseof Porcelain,* and requested that the Iroquois cut off one of his
fingers. Father Poncet described how by this point he actually wanted to bearkbe mar
of his captivity and stopped hoping to be left with all of his fingers. He reflected on
Father Jogues whose thumb the Iroquois took on the scaffold, and he prayed to Saint
Gabriel that he would endure this “cheerfully.” It is one thing to accept thitatrarn as
did Father Jogues; but Father Poncet took this one step farther to actually hope to be
mutilated. For Father Poncet, such a mutilation at the hands of the Iroquois became a
mystical connection to the Martyrs. Just as he drew a connection to them withting wri
of their names in his own blood, he created another such connection through the conduit
of Iroquois mutilation that could then never be removed or disassociated from him. Short
of death, he could achieve no greater bond to the Martyrs. Before they removed his
finger, the one-eyed man who had previously refused him bread reappeared,
accompanied by a child of four or five. He closely examined both of Father Boncet’
hands, and held the index finger while the child cut it off. As they took his fingeerFath

Poncet sang religious hymns. The one-eyed man then placed a string of wampum around

“4 For the treatment of Father Poncet and the natathlroquois, sedR40:129-131; for ideas of
imagery in sainthood narratives, see Allan Gre€nltnial Saints,”: 330.
“5 Ronald Edward Zupkd;rench Weights and Measures Before the Revolufidbictionary of Provincial
and Local UnitgBloomington, London: Indiana University Press) 20pko identifies drasseas 1.624
meters.
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Father Poncet’s neck, wound the rest around the severed finger, and brought it to his
captor. The man then sought to apply his calumet pipe to the bleeding wound, but was
beaten to it by others who encouraged the same child to apply a burning coal to it. This
did not stop the blood so the Iroquois dressed the wound in cornfiusks.

The captivity narratives of the Jesuits are filled with internal disagnets among the
Iroquois. The taking of Father Poncet’s finger represents a compromise thadexppe
both those who tortured him, and those who sought to save him. This appears to have
been some form of agreement or exchange between the one-eyed man and Father
Poncet’s captor that might actually have solidified his future adoption. The Iroquois
altered their own teaching methods to take advantage of Jesuit captivity. Jeafhes,
Father Bressany, and Father Poncet all describe how children torturedtthigt, most
commonly by burning them with hot coals. Amerindians placed an importance on
understanding how to both inflict and endure torture, and taught this to their children. The
Iroquois capitalized upon the teaching opportunity presented by Jesuits held captive f
such long periods of time. The cutting off of Father Poncet’s finger illestratgreat
detail how the Iroquois took this education seriously, and that only this one child both
removed Father Poncet’s finger and burned the wound, implies that the inclusion of this
particular child was part of the agreement. The exchange of wampum among
Amerindians typically followed an agreement of some kind, and as this isllypioa
mentioned in accounts of Amerindian torture, represents a unique situation of the
Iroquois coming to terms with their internal disagreements concerning thes toftine
Jesuits. Some form of agreement took place concerning Father Poncet'sdinthieiis

most likely that when the one-eyed man took the finger, wrapped it in wampum, gave it

“ For the taking of Father Poncet's finger, 3840:133-135.
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to Father Poncet’s captor, and finally placed some around the Father’s neck, hg publicl
relinquished any further right to torture Father Poncet. He is not mentionedratja
narrative, and soon after, the torture of Father Poncet ceased. This evendurtbaras

the point that there was a great deal not directly expressed in the wettamts

regarding the fate of Jesuit priests, and the tense social, religiousilamdl ositions

of the Iroquois as they held Jesuit captives among the Iroquois.

Father Poncet described how the Iroquois took himself and Mathurin Franchetot to a
final community because of “a great Assembly of the notables of the coumtrgstal
identical to the description given by Father Bressany. The Iroquois stéiddhem to
dance, and despite the fact that the Iroquois leaders ordered the people to stog tortur
them, some Iroquois still covertly burned them with firebrands as they passegktiine
crowd. The Iroquois told Father Poncet his fate, and not being fluent in Iroquois, he
misinterpreted that they intended to kill him. Instead the Iroquois gave him td an ol
woman in place of a brother who French-allied Amerindians recently edbpéured or
killed. He still knew he was not safe as: “that woman could have made me diéhm all t
torments that could have been suggested by revenge.” Not as fortunate, the li@ajkioi
Franchetot to a different community where they burned him to déath.

Poncet described his own adoption with great detail that sheds light upon not only
Amerindian ideas of mourning but also the act of adoption and to what privileges the
newly adopted captive became entitled. He stated that he was made to sit befare a
the woman’s home, on a table slightly raised from the ground. The woman and her two
daughters then recited what he described as “chants” which illustrated how thengrourni

for the dead man ended with him being reborn within Poncet. This not only meant an end

47 JR40:135-1309.
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to his torture, but also that he was under the protection of his new family who would not
allow him to be tortured any sooner than a blood relative, as the deceased relative now
resided within him agaiff

Three days later, Poncet learned that an Iroquois party went to Three Revagaifi
feared for his life but soon learned that the leader of this party was the brater of
woman who had adopted him, and while Poncet did not understand this at the time, was
his brotheras well. This man communicated with two Hurons who relayed that the
French very much wanted Father Poncet returned, and as with the captivitlyesf Fat
Jogues, the fate of several Iroquois hostages at Three Rivers depended on étisreafe r
This time, however, the lIroquois decided to make the first move and not wait for the
French-allied Amerindians to begin burning their Iroquois captives. They took Fathe
Poncet to New Amsterdam, and eventually escorted by the Iroquois (whom he dromise

safe passage) to Three Rivéts.

Part IV: Conclusion: The Legacy of the Martyrs

Recent scholarship on hagiography and sainthood in New France has opened a new
understanding of the historical and spiritual place of the North American lglartyr
Historian Julia Boss described the veneration of the Jesuit Martyrs that belgan in t
seventeenth century as a carefully constructed element of the relgtibesieen
Catholics on both sides of the Atlantic. Beyond the living memory of the Martyaith de

this veneration began with the creationfbe Manuscript of 1652y Father Paul

8 JR40:139.
4 JR40:141-143.
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Ragueneau and Father Joseph Poncet. This created a community of Catholicessn betw
Catholics in France and New France by reconstructing the deaths of the ibesui
traditional hagiographic style. The people of New France could point towards those
individuals who possessed the qualities essential to potential saints, includioglonisa
visions for those who became blessed with a holy death in the name of God. They broke
down the geographic barriers to maintain all the qualities that not only made rivech F
and Catholic, but also potential saints far from the European ¢énter.

The emphasis on the lives and deaths of the Martyrs, however, did not take into
consideration either the Amerindian neophytes who accompanied these priesterand oft
died defending them; the Iroquois who tortured in specific political, social, orault
contexts; or the changes to the customs of torture by fire made by Jesuit, acaptiyt
Iroquois alike as they all participated in the unique situation of Jesuit caaindty
torture. As has been shown, these elements of cultural change are indestyteise
the narratives of the North American Martyrs. In short, the hagiographic traditibemof
France has focused more upon the lives of the Martyrs, and their place inithalspir
schema of New France and the Catholic world, than on the circumstances axtsoaint
their ordeals. It was the context of their captivity, not the violence of thairésr that
made Jesuit captivity and torture different. Concerning Father Jogues, Biagbsany,
and Father Poncet, their status as important diplomatic bargaining tools limotas
leadership caused their torture to stretch out and change into a situationwfycaptihe
political picture changed around them. For Father Brébeuf and Fatherdrd|eéhey

became the focus of the religious frustrations and social dissentions abtradit and

%0 Julia Boss, “Writing a Relic: The Uses of Hagiqumg in New FranceColonial Saints: Discovering
the Holy in the Americag14-215.
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naturalized Iroquois who burned them without the approval of Iroquois leaders. Political
disagreement, religious divides, social changes, and the changes to afstoms
Amerindian cultural violence that accompanied them among the Iroquois quillelyposs

did more to splinter the lIroquois than to unite them.
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Chapter V:
“That They Might Drink of Their Broth"
The Evolution of Amerindian Cultural Violence in New France through the Early
Eighteenth Century

Part I: Introduction

As the French explored more extensively into North America, they found the customs
of burning and eating captive prisoners to be widely practiced throughout both Canada
and Louisiana. With these customs came a variety of other forms of humaicesacrf
ritualistic killing. The French also found that in some situations they could g&bcti
allow, encourage and even participate in Amerindian cultural violence. In the ssthnte
century they tolerated such violence so long as their allies burned Iroquoiesaluti
the eighteenth century, they expanded this tolerance to include the British. Both the
British and the French worked carefully to use the threat of cultural violence t® coer
each other, even though neither possessed any real control over its allies.

The French also openly encouraged the violent behaviors of their allies to quell
internal rebellion by encouraging the killing and enslavement of captivesydbe Fox
Wars and the Natchez uprising, Also, in the eighteenth century Amerindians in both the
western Great Lakes and Louisiana learned that their great skill in agouaptives

could not only benefit their personal status within their home communities, but could also

! State Historical Society of Wisconsin, e@qllections of the State Historical Society of Wissin, 31
vols. (Madison: The Society, 1854-1931), Vol. 17, 32ofr this point forwardVHC, followed by volume
number: followed by page number.
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benefit their economic situation if they sold at least some captives into séevdrgy,
knowingly or not, became more immersed in the economy of the Atlantic world.

Finally, both the French and Amerindians made cultural accommodations as they
reinterpreted customs of cultural violence in the western Great Lakearsigina to
meet the political, cultural, and military changes they encountered. idis&®ichard
White described the influences upon the culture of this region. “The Frenchmen who
traveled into thgpays d’en haytas they called the lands beyond Huronia, thought they
were discovering new worlds. They were, however, doing something more intgrestin
They were becoming co-creators of a world in the making.”

Ethnohistorian Heidi Bohoker has given an alternate interpretation, arguinige “Wh
interprets widespread intermarriage as a product of refugee expefibese sorts of
intermarriages were part and parcel of the Anishnaabeg [Ojibwa] world long d€%0.
As husbands and wives had differamdoodemag[extended family kinship and tribal
identities] every family was by definition intertribal Bohaker’s notion that
Amerindians of the western Great Lakes possessed less rigid cultural écdlpol
identities, that allowed for the sharing of culture well before the seamthteentury is
directly related to the alterations they made regarding Amerindianalutalence.
Amerindians of the western Great Lakes, and for that matter the Npgsigalley, did
not merely react to the aggression of the Iroquois, the Spanish, or the Frenchséjkewi
these people’s different and often shametloodemaginevitably resulted in the sharing
and observation of each others’ customs, including their customs of torturing cafsives

undeniably path-breaking as the research of Richard White has been, tkentosrthat

? Richard White;The Middle Groungl.
% Heidi Bohoker, “Nindoodemag: the Significance d§i@dnquin Kinship Networks in the Eastern Great
Lakes Region”: 46.
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Amerindians did not need Europeans to impact their own cultural dynamic. As argued by
Bohoker, Amerindians altered their own cultural patterns. To take this ide&epne s
farther, as they did not need Europeans to alter the cultural balance of lifehn Nort

America, nor did Amerindians need the help of Europeans to destroy each other.

Part II: Cultural Violence and Diplomacy at the End of the Seventeenth Century

Throughout thancien régimehe French regularly interfered in the process of
Amerindian cultural violence, but this interference evolved from compassion for the
victims to manipulation of these behaviors for French gain. This began with Samuel de
Champlain’s first experience with such violence in 1609, and continued through the
Seven Years War. In the early seventeenth-century this interfesensisted largely of
humanitarian efforts by colonial leaders like Champlain, but most often by pikests
Father Paul Le Jeune, who attempted to save or ransom the lives of captives. &y the la
part of the seventeenth and the early eighteenth centuries, these attentptse¢oe on
the behalf of captives often became attempts at manipulation, as the Frehtiuse
their allies’ violent tendencies as weapons against their own enemies. lorgdtgre
are examples of the French employing Amerindian cultural violence asta tawitrol
their growing population of African slaves in Louisiana. The French also found the
illusion that they could control their allies’ violent behaviors to be a powerful diploma
tool in dealing with their North American rivals, the British. There are evedeants in
which the French not only condoned such actions, but participated as torturers

themselves.
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In the late seventeenth and early eighteenth centuries, Frenchyrofficers
penetrated to the far western areas of New France that became knbepagstd’'en
haut Despite the considerable personal risk, and the arduous hardships of such journeys,
French officers sought and competed for these positions, because the ofiirercassa
region was granted a monopoly on the fur trade. One winter patfeed’en hautould
result in a fortune in beaver skins. These officers acted far more like achtrastean
soldiers as they often needed to de-escalate conflicts between the difieeniriddan
groups of this region. An important part of such negotiations often included convincing
Amerindians not to burn their captives and continue cycles of violence and retributi
which destabilized the region, slowed colonization, and reduced profit from thader tr

A prime example of this is an instance that occurred near Michillimackinac in 1705, in
which a French officer working with the local Jesuit missionary successhilinced
Amerindians not to burn a group of captives. The Michillimackinac Ottawa returned to
their community in a celebratory parade formation after a successfuhnahich they
took nine Seneca captives. Father Joseph Marest wrote that Ottawa forcgatities ¢o
run the gauntlet, and the Ottawa beat them quite badly in the process, severaily injur
the older captives. The returning Ottawa warriors turned all of the captivetodiie
elders of the community, who decided that the young men should be adopted, and the
older men burned. At this point, the French stepped in and negotiated with the Ottawa for
the captives’ lives. It is not stated exactly what was said, but given thgrbank of
those involved it was likely the joint effort by Father Marest and the commaaotiicgr
at Michillimackinac, Major Louis de la Port de Louvigney, that secured the divehese

Seneca captives. Father Marest lived in the Michillimackinac regiorVeral years
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among the Ottawa. When they relocated to Detroit a few years eaalieer Marest
requested that these particular Ottawa relocate back to Michillimaclkind they did so.
In short, he had their friendship and their trust, and likely at his request, tin@aOtta
listened to the French officer. Major Louvigney was an experiencediAdhiean
negotiator who had in previous years successfully pacified the Iroquois andtpteve
them from raiding west, an act that had gained him the respect of both the Iroquois and
the western nations. So, while it is unknown exactly what they said, a trustéd Jes
missionary and an experienced French officer pleaded for the lives of #e=esaS
captives and whatever they said proved effective, as the Ottawa did not burnteseof t
captives?

In previous cases throughout the seventeenth century, humanitarian appeals f
Amerindians not to torture captives often ended with less than successful Fesiniées
Paul Le Jeune argued throughout the 1630s with the Algonquians and Hurons that it was
not Christian to torture captives, but this approach yielded little succeswideke
appeals made with diplomatic arguments and motivations succeeded even lesstso in tha
they further alienated the Amerindian allies of the French. This occurdE#¥4 when
Governor Charles Hault de Montmagney secured the lives of several Irogptives by
ordering the Algonquians not to torture them, and as a result damaged the progress of the

Jesuits’ missionary efforts among these Algonquians. In 1655, despite pleas from the

“ For Nicolas Perrot's description of these evestg, Emma Helen Blair, ed. and trafifie Tribes of the
Upper Mississippi Valley and the Region of the Gitexkes as Described by Nicolas Perrot Commandant
in the Northwest, Bacqueville de la Potherie, Fiefoyal Commissioner to Canada; Morrell Marsten,
American Army Officer; and Thomas Forsyth, Agerii@t Armstrong(Cleveland: The Arthur H. Clark
Company, 1911), 38-39. For background on Fathezplo Marest, see John R. Bailey, MMackinac:
formerly[sic] Michillimackinac(Lansing: Darius D. Thorpe, Publisher, 1895), fedr. background on
Major Louvigney, please sézctionary of Canadian Biography Online: Volume 1[f01-1740s.v. “La
Porte de Louvigny, Louis de” (accessed Novembe2B21)http://www.biographi.ca/009004-119.01-
e.php?id_nbr=900
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French, the Erie started a war with the Iroquois by burning a high ranking Mohawk
leader. Finally, in 1659, an Onondaga leader, even against the wishes of his own people
who argued that his actions would incite war with almost everybody, ordered more than
forty captives burned as he mourned his dead brdther.

The 1705 example of Michillimackinac, and other cases from the later seventeenth
century illustrate an important change in French diplomatic methods ih wiag came
to understand that Amerindians could be convinced not to torture captives, but they could
not be coerced to do so and in order to convince them, the French needed to change their
approach to the subject from an authoritarian argument of what Amerimdiestdo, to
a diplomatic appeal of what thefoulddo in their own best interests. In 1705, a Jesuit
and an officer largely stopped acting as such and acted more like diplomats or
ambassadors. This type of approach had previously yielded results, though in a much less
official capacity than that at Michillimackinac. In 1654, a Catholic Algonquinathm
Noel Tekauerimat successfully argued in a council setting for the relehge Abenaki
captives from the Algonquians. They released all five after only prelimtogye. In
1667, Father Francois le Mercier argued for the release of severab@tatives who
some Oneida teenagers secretly tortured. Father le Mercier and ida @a€ders found
that the Oneida youths tortured the captives without permission, and Father la Mercie
argued successfully that such action would start an unnecessary war withathe, @ttd
this diplomatic appeal to the Oneida’s better interests that came freligiaus leader
they trusted convinced them to release the Ottawas. By the early eiglteetuity, the

French came to understand that they achieved greater success throggmanathat

® For Father Le Jeune, s#®5:27 andJR 12:181. For Governor Montmagny ordering the Algaiags to
not torture, sedR,26:53. For the Erie and the Iroquois, 3842:175. For the Onondaga burning forty
captives, sedR42:191.
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did not merely dictate French opinion and expectations to Amerindians, but instead
appealed to their better interests. In this case, both a trusted missioday
representative of Onontio made it clear to the Michillimackinac Ottawaehtarting a
war with the Iroquois over a few captives would not benefit them, or anybody.

The French discovered that careful diplomacy could save captives from thg flame
but they also discovered that if properly handled, Amerindian cultural violence could be
manipulated into a potent weapon. The deliberate use of Amerindian torture by the
French dates back to the capture, baptism, and torture of “Isaac” who in 1647 confessed
to the murder of Father Isaac Jogues. The French turned him over to theindiareri
allies for the expressed purpose that he be tortured. This is a vitally intdoatasition
as it is one thing to tolerate the customs of a foreign culture, and quite another tg active
endorse them, or even to join in as a participant. With the case of Isaac, the Frenc
actively joined in the process of Amerindian torture and continued to do so in varying
degrees for the remainder of tecien régimé

This important change in the French mindset manifested in many ways throughout the
seventeenth-century. As with Amerindian expressions of cultural violence, the
circumstances of French involvement in these customs depended upon the political,
military, and religious relationship between the French and their Iroquois endine
self-imposed restraints on French involvement in torture by fire becan&regent as
conflicts intensified throughout the seventeenth-century. In the earlytsewh century,
this alteration remained indirect as the French involved themselves inn&ime torture.

Most commonly this involvement meant granting personal approval for Amerindians to

® For Noel Tekauerimat arguing for Abenaki captivee=eJR 40:195; for Father le Mercier arguing for
Ottawa captives, seHR 51:213.
"JR32:19-25.
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burn a particular captive or group of captives. Such an example occurred in April of
1656, when Father Paul Le Jeune stated frankly that a Mohawk captive of the Hurons had
deserved to be tortured by slow fire. Father Le Jeune stated this in wiiiing, a
Amerindians burned this captive. He did not officially order or request thevedyati
burned, as the Jesuits and governor did in their request with Isaac in 1647. Father Le
Jeune wrote this statement in a report to Jesuit superiors in France to eenfitedize
destruction of remote missions, the gruesome deaths of several Jesuit messianali
the seeming inability of the French to stop or curb these attacks diminisheftbtiee of
the clergy in New France. A necessary change became the inclusion oftigriinecto
slow these wars, and revive the missionary presence in the region. Thismalodat
Amerindian torture by the clergy allowed French leaders to make@ualiti
accommodations that allowed them to take a much more active role in reqtlesting
Amerindian allies torture captives. In the early 1690s, the French dfiiaacois le

Moyne de Bienville wrote of how Louis de Buade, Comte de Frontenac frequently
ordered Amerindian captives burned during his 1672-1682 term as governor of New
France. In the last decades of the seventeenth century, Governor Fronteed@ga
reputation for achieving results by whatever means necessary. Unlikeuhs ib®se
superiors in France understood the long-term nature of their missionary effesvin N
France, Frontenac needed to report to France every year on the prognessotiny,

and explain why revenues from Canada did not equal investments from France. Also
unlike the Jesuits, Governor Frontenac could use military means to achieveridxd des
results. As Governor, Frontenac certainly officially supported the Catmdicof

bringing Catholicism to Amerindians, but the creation of his own personal fortune
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remained Frontenac’s primary interest. Like many colonists, Frontanae t the New
World with a noble name and empty pockets. He created, however, a sizable fortune in a
short time through control of the fur trade. The Iroquois represented thesgdegtacle
to both his personal financial interests, and the larger French interest ialtiheysif the
colony for which the King held Frontenac directly responsible. Governor Frontenac
created his own alterations by building upon the precedent of French aceegftanc
Amerindian torture by allowing both his Amerindian allies, and even his own soldliers t
burn captives when he aggressively invaded Iroquoia. During the 1696 invasion of
Iroquoia, Governor Frontenac allowed a group of French soldiers to burn an elderly
Onondaga man. In an ironic twist that is telling of the continuous growth of Jesuit
influence over the course of thacien régimethe Catholic Iroquois allies of the French
objected to this torture on the grounds of the Onondaga man’s Catholic religggn. Th
knew this because Father Jacques de Lamberville, the Jesuit accompaaygaignpaign,
baptized him years earlier. Regardless, Governor Frontenac allowedrhie en him.
After an hour of torture at the hands of the French soldiers, a Catholic Iroquolstbi
man with a fatal blow to the heddl.

French colonial and military leaders continued to create these same types of
opinions toward Amerindian violence as the French expanded their presence throughout
North America. They utilized cultural violence when it became convenient to do so, in

lllinois and Louisiana, and at times this drew distinct attention to the behaviorsaf

® For Father Le Jeune and this Mohawk, 3@d3:99. For Bienville on Governor Frontenac, sealzu
Rowland and A.G. Sanders, ed. and trans., (revisdcedited by Patricia Kay Gallowaylississippi
Provincial Archives: Volume Ill, French Dominion/29-1748(Baton Rouge, London: Louisiana State
University Press, 1984), 116. (From this point fardyMPA, followed by volume number: followed by
page number.) For Governor Frontenac’s personapatlitical goals, see W. J. Eccl€éznada Under
Louis XIV, 1663-1701{London, New York: Oxford University Press, 196496-203. For torture by
French soldiers, seHR 65:27.
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colonial officials. In 1707, a letter was sent from King Louis XIV himgelhe acting
governor of Louisiana, Jean-Baptiste Le Moyne de Bienville. The |lettdranted

Bienville on sixteen different instances of corruption, theft, and general wromggdoin
Among the allegations, the crown accused Bienville of ordering the burhang

Alabama man at the gates of Fort St. Louis. Bienville professed his ineoeentthe

court took witnesses’ testimony. Six different witnesses testifiedBilkatille had done

no such thing, and one even pointed out that the alleged victim was still alive. The court
cleared Bienville of any wrongdoing, but that is of secondary importance. $hat i
important is the precedent set that condemned the involvement of a French colonial
official in Amerindian torture. The precedent was short lived however. In 1731, lemg af
Louis XIV was dead, another governor of Louisiana, Etienne Périer atteropretlite

the lllinois to burn three Chickasaw captives. In another example of how thdénFrenc
altered their colonial policies to meet their immediate needs, Goverrier Ranted

these Chickasaw captives burned to discourage both British supported slave raids into
Louisiana, and the growing intrusions of British fur traders into the region. Téusred

at a time of tense relations between the British and the French, dbvettlgen Queen
Ann’s War (1702-1713) and King George’s War (1744-1748). Encouraged by British
slave traders, the Chickasaw raided into Louisiana to take captivesidémesaid to the
British, and British fur traders penetrated into the interior to such an elé&nheé

French attempted to send their own allies against them. In Louisiana, thevZdat not
take much convincing as the Chickasaw often targeted the Choctaw in these digve rai
and the Choctaw remained steadfast in their support of the French. In one council with

the French, a Choctaw chief went so far as to issue a threat to burn any Biksh t
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who entered Choctaw territory, and their goods. This is only one example of the
continued alterations the French employed in order to use Amerindian cultlealce
as a weapon in their escalating struggle with the British over conttioé @ontinent.

In thepays d’en haytthe French found less success when they encouraged their
Amerindian allies to torture and burn the British fur traders who encroached from
Albany, but French leaders still used the subtle threat of cultural violenoeiin t
dealings with the British. In the 1680s, British fur traders from Albany gaesleled to
Michillimackinac to trade their cheaper, higher quality trade goods amdiege the
establishment of economic and diplomatic relationships between the Amerindians of
Michillimackinac and the British. This encroachment, in fact, compelled thelfrte
send officers such as Major Louvigney to this area, and eventually to build a foihthere
1715. In correspondence, French Governor Jacques-René de Brisay Marquis de
Denonville, frequently confronted New York Governor Thomas Dongan on this point. In
one such series of correspondence, Governor Denonville demanded that Governor
Dongan recall these traders immediately. In his response, Governor Dongan #weided
issue, but he did point out that several French missionaries resided in Iroquois
communities within the New York colony. Further, he expressed his desire toueottt
extend his protection towards these missionaries and to continue to curb the brutal raids
of British allied Amerindians into French Canada. He likewise requeste@tvarnor
Denonville reciprocate by ending the raids of French allied AmerindiamsheatBritish
colonies. In the subtle language of colonial diplomacy, Governor Dongan sent out a clear

threat that the French missionaries resided safely within New York goddswill. Their

° For testimony regarding Bienville, sSb#A 3:55-64, and 116; for attempts to induce the liEnsee
MPA,4:80; for Choctaw pledges to burn British tradeesMPA,1:184.
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“protection” could be revoked anytime he saw fit and at his order, they could become
victims of Amerindian torture. Governor Denonville took this threat very seriously, and
in a report the following year he expressed great concern for Fathersdeque
Lamberville who resided at the Iroquois political center of Onondaga. Governor
Denonville did not have a great deal of solid support with which to answer Governor
Dongan’s implied threats. Amerindians of fieeys d’en haudid not display the same

level of loyalty to the French as the Choctaw chief who vowed to burn any Bratdsrdr
who entered Choctaw territory. In the upper Great Lakes, the OttawajaDfox, Sauk,
and other nations had no problem with British guests who brought cheaper, higher quality
trade goods, and used this to secure better terms of alliance with the Frentls Mdha
entirely clear, though, is if either governor understood that he attemptsstod tiger

with a paper chain. Neither the French nor the British possessed any alitect over
Amerindian cultural violence, and Amerindians demonstrated this numerass tim
throughout thencien régimen such dramatic cases as the aftermath of both Braddock’s
defeat and the siege of Fort William Henry. After soundly defeating a IBrgesh force
under General Edward Braddock in 1755, the French and their Amerindian allies returned
to Fort Duquesne with a large number of British captives. That night the Amerindia
army burned and ate several of their captives. The French reacted neniytiaty to
ransom, or even argue for the captives. Realizing they had lost any contrdiesrer t
allies, they locked the gates of the fort to keep out the Amerindians. In 1757,rkbk Fre
officer Louis-Antoine de Bougainville described how on the march towards Fdrawil
Henry, many of the nearly 1,800 Amerindian allies of the French ate thehRi#zsl

after every skirmish. Bougainville clearly wrote that this, and the inabilithe French
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officers to stop it, disgusted him. While the threat of Amerindian cultural violemeed
as a potent diplomatic tool, the reality of European control of such violence was

illusory.*®

Part 1ll: Amerindian Cultural Violence
and Internal Conflicts of the Early Eighteenth-Century

In 1701 the French, their allies, and the Iroquois League achieved a geaeeahipe
co-existence, but New France did not become a harmonious place during tihé dirst
the eighteenth century. Rivalries among Amerindian groups often resulted id aedte
bloody internal conflicts. This type of sporadic raiding and counter-raidicwgy izl
frequently, but was nothing unusual. However, the presence and intervention of the
French drastically escalated the scale and intensity of these colichas already been
stated, to maintain their control over the fur trade, the French actively stepjoed i
resolve conflicts as it suited their needs. In the course of these corsitikitiens,

different groups emerged in French favor. When enough frustration with the French and

9 For Denonville’s concerns, see “Copy of a Lettenf M. de Denonville to M. Dongan, 29, June,
1686" French Michillimackinac Collection, Series1&]1 Vol. 8, pg 101. Western Michigan Universityr Fo
Dongan’s reply, see “Letter of Colonel Dongan weritto M. de Denonville, from New York, the 27 of
July, 1686” French Michillimackinac Collection, $&3 C11a, Vol 8. pg. 104. Western Michigan
University. For Denonville’s concerns regardingteatLamberville, please see “Memoire of the voyafye
le Marquis de Denonville against the Iroquois erenaf the colony by the orders of the King, 168y. B
the same M. de Denonville” French Michillimackin@ollection, Series C 11a, Vol. 10, pg. 105. Western
Michigan University. For a summary of fur trade momics at Michillimackinac, see W. J. Eccles,
Canada Under Louis XINM220. For Amerindian cultural violence in theeafbath of Braddock’s defeat
please see Samuel Gardner Drakagedies of the Wilderness; Or, True and Authel#cratives of
Captives Who have been Carried away by the Indians fromidméous Frontier Settlements of the United
States from the Earliest to the Present Time. thaigg the Manners and Customs, Barbarous Rites an
Ceremonies, of the North American Indians, and Marious Methods of Torture Practiced on such as
from time to time, Fallen into Their Han@Boston: Antiquarian Bookstore and Institute, 18481-182.
For Amerindian cultural violence on the campaigwdads Fort William Henry, see lan StedBstrayals,
Fort William Henry and the “Massacre{New York, Oxford: Oxford University Press, 1990p9-131.
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their favored allies built up, internal rivalries escalated into internalli@bagainst the
French. Additional factors led to drastic changes and escalations in these typaes. of
Previously, Amerindian warfare involved dozens or even hundreds of participants; this
new system of alliances led to the involvement of thousands of combatants. The fur trade
brought deadlier weaponry in the form of muskets, knives, and axes that replaced bows,
clubs, and lances. Finally, these escalations resulted in stalematesyasdisa¢ were
unfamiliar to Amerindians. To resolve these stalemates, both the French anddi\ameyi
attempted diplomatic resolutions. When diplomacy often failed, Ameriné&dirisack

first on the threat, and then the reality, of burning the captives taken in battimoghe
significant examples of this is the series of early eighteemtuigeconflicts around the
western Great Lakes commonly referred to as the Fox Wars.

From a traditional military perspective, the Fox Wars are divided into twaasepar
“wars.” The first occurred in 1712 and the second, and far more violent, occurred in
1729-1730. Even the term “Fox” is an example of French influence as this Algonquin
speaking nation referred to themselves as Mesquaki; other Amerindiansdebetinem
as Outagamie, which translates from Algonquin as “The people of the opposite shore.”
The French referred to them as the Fox because the Mesquaki clan the Frengithdealt
most frequently identified themselves as the Fox. At some point before Fremah arr
the Fox relocated from the eastern shores of Lake Michigan to the westes ishanrder
to escape Iroquois attacks. In the seventeenth century, Lake Michigath asav@atural
barrier against the Iroquois, who were leery of invading the area only tagped with
Lake Michigan at their backs. As a result, groups of Ojibwa, Miami, Sauk, Rtane,

and lllinois often joined the Menominee and Winnebago who already resided there, and
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resented the intrusion of the Fox. The Fox had gained a reputation of being fearless and
aggressive, if not numerous. Despite their numerical weakness, they frequegttitytFau
Iroquois, and viewed requests for alliance with the French as an act of subsefMmeyce
held good relations with the Sauk (with whom they shared ancestral ties), enesate
Mascoutens, but they did not work to maintain good relations with anybody else. It
became inevitable that encroachment on others’ territory, small acts o$siggreand
disagreement led to fighting. This fighting first escalated to the point ¢ bantd torture
by fire, in 1712 near Detroit.

The Fox War of 1712 is an example of how the willingness on the part of the French
to utilize Amerindian cultural violence resulted in their being drawn intoyble of
revenge and retribution among Amerindians that only exacerbated the problemsnet
the Fox and all those, French and Amerindian, who resided paised’ en haytas
conflict with the Fox only increased after this conflict. In 1712, the Frencltetheiie of
the largest groups of Fox to reside near Detroit in a thinly masked eff@ibtate and
control them. Disagreement quickly degenerated into combat and the Fox with their
Mascouten allies became entrenched within their palisaded community asribk fed
coalition of Ottawas and Hurons laid siege. A large force of lllinois, Missouri,
Menominee, Osage, and Potawatomi soon joined the French. As they returned, their allie
told them that the smoke they saw rising from the Fox palisade was the rebalt of t
burning by slow fire of several Ottawa women, including the wife of Saguina, a pbwerf
Ottawa leader. Unfortunately for the Fox, many of their own people returned from
hunting and fishing at this time as well. The Amerindian army began to capture and

torture every Fox and Mascouten straggler they could find. They shot the captives wi
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muskets, flaming arrows, and burned them by slow fire. The Fox eventuallyaevieal

the Ottawa women were alive, and used them to bargain for their own escapeeridie Fr

and their Amerindian allies rejected all offers of negotiations and timelrr®iced no

objections as their allies continued to burn Fox captives. The Fox attempted argrrowi
night time escape under cover of fog, and Jacques-Charles Redaud Dubuisson, the French
commander of Detroit wrote that the Amerindian army captured and killedea lar

number of Fox. By refusing to intervene with the same type of mediation they had
employed among the Michillimackinac Ottawa in 1705, the French opened both
themselves and their allies to the type of retribution they had preventediyaiog

those Ottawa not to burn their Seneca captives in $705.

The 1712 siege and stalemate of the Fox at Detroit represents a clear eXdmople
the infusion of new elements of warfare in New France such as readilybéev&ilearms,
siege warfare, and a more direct role of the French in encouraging and notglefch
conflicts, produced the conditions under which Amerindian cultural violence esctate
levels previously unheard of in this region. Prior to this, Amerindians conducted fast
raids and ambushes in which they inflicted a few casualties but took more cagtiegs. T
possessed little experience in extended siege warfare and reacted tchtinkatithey
knew. In short, they burned some captives to force the enemy to make a move. The
counter-move by the enemy, though, followed the traditional model of burning more
captives to atone for those the enemy had burned. An accelerated cycle of emknge
retribution grew on a larger scale than ever before. The French comptloaj@wblems

further as their support armed enemies of the Fox and kept their alliessfeimgsout a

1WHC17:32.
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diplomatic solution. What had previously been a systematic, almost rityalisgstom of
violence now spiraled out of control because of outside influences.

As a result, an escalating cycle of attack and counter-attack continueetéhe
Fox and their neighbors for more than a decade. These attacks frequenibyg nesthie
burning of captives by all parties on such a scale that it came to the atténhien o
French hierarchy. In a 1724 letter to the Minister de la Marine, Governgppthdie
Rigaud, Marquis de Vaudreuil, described how the Fox and lllinois attacked and eounter
attacked each other year in and year out, and that both groups most often burned their
captives. In 1728, the French stepped in and assembled an army tasked to bring the Fox
under the jurisdiction and control of the French colonial government, or to destroy both
their ability and will to fight. The final years of the Fox Wars repreaargvolutionary
phase in French colonial policy in which the French militarily intervenédnerindian
affairs in order to achieve their desired outcome. To achieve this, the Freitaty mnd
colonial government showed a willingness not only to tolerate, but to manipulate and
control Amerindian cultural violence to their own advantage. They did this in cotatras
their successful mediation over other similar situations that utilized batamnieaders
experienced in Amerindian diplomacy, and missionaries who spent years gainmgthe t
of Amerindians. In previous cases this formula resulted in successful datiescaf
conflicts. In 1728 the French called upon the exact opposite types of leaders to deal with
the Fox, and this resulted in large scale bloodshed.

In 1728, a combined force of 1,200 Amerindians, including a large contingent of

French-allied Catholic Iroquois, and 450 French regulars and militia, alldplexcker the

12 For Vaudreuil describing the cycle of violence amgahe Fox and lllinois, see “Letter of Vaudreuwil t
the Minister with commentary in the margins, 1724brary and Archives Canada, Series Cl1a, Vo). 46
fol. 90-94.
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command of Constant le Marchand de Lignery, sought out the Fox. A French officer by
birth, Lignery had considerable experience in the western Great Lseikeshaa military
commander at Michillimackinac and as a diplomat among Amerindians. In 1728 he
moved his army down Green Bay but found only three Winnebago and one Fox, whom
Lignery turned over to his Amerindian allies so “that they might drink of their broth,”
that is, to torture and eat them. In his own account of the campaign, Lignerythatoss
they moved down the Fox River, his army captured a young Fox girl and an elderly Fox
woman who informed them that the main body of the Fox had moved to avoid the
encroaching French army. However, an additional account by two other Frenctsoffice
states that Lignery turned these captives as well over to his Ameriticgart@abe

burned. A third account by the missionary Emmanuel Crespel states that thed\ameri
army burned four captives (including an elderly man), shot one full of arrows, and took
the elderly woman and girl captive as slaVes.

All of these accounts reinforce the point that the French did not utilize their
experience in quelling Amerindian cultural violence, and instead used theiremqaein
encouraging and manipulating these customs to create a methodology theloselye
resembled that of Governor Frontenac’s than that of Father Marest andLiglayogney.

The French pursued this very deliberately in order to create as violent an offensive
against the Fox as they could achieve. Lignery entered this campaign with adesiet
experience in dealing with Amerindians. Just as in the late seventeenth ¢zonvemor
Frontenac manipulated Amerindians use of cultural violence to restrain Amerindians

some cases, and give them free reign to burn captives in others, Lignery diti¢he sa

13 For Lignery’s account of the campaign, $¥EIC,17:32. For the account of the two French officers
Beauharnois and Aigremont, s@#1C 5:92-993. For the account of Father Crespel Vg, 10:50-52.
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However, he dealt with a problem that governor Frontenac did not contend with.
Governor Frontenac moved an army the relatively short distance from Canada t
Iroquoia. Some of Lignery’s allies had traveled over a thousand miles; helrieede
maintain their loyalty and focus on the campaign. He achieved this by alltdvangto

torture captives and “drink of their broth,” as his experienced pen put it. This policy of
allowing Amerindians to torture and eat captives on campaign continued throughout the
ancien régimeThe most notable instances of this occurred in the aftermath of
Braddock’s defeat where French-allied Amerindians tortured dozens ofesa@nd in

the campaign leading up to the siege of Fort William Henry in which Fraitield-
Amerindians killed and devoured a large number of British captives.

Further proof that the French sought to use Amerindian cultural violence to their ful
advantage on this campaign against the Fox is the choice of Father Crespel as the
accompanying priest. The examples of Father Jacques de Lamberville on@over
Frontenac’s 1696 invasion of Iroquoia, and Father Marest’s intervention withteéveaOt
in 1705 proves that not only did they remain disapproving of Amerindian violence, but
that they became more successful in stopping torture and cannibalism, and perteaps
importantly concerning the 1728 campaign against the Fox, they showed no fear in
voicing their objections to military leaders who sought to manipulate Amerinlitamet
to their own ends. Father Crespel did not belong to the Jesuit order, he had not previously
accompanied a military campaign, and based upon his reaction, had not previously
observed Amerindian torture and cannibalism. This is apparent in his reaction to the

Catholic Iroquois as they burned an elderly man. His argument remandssatther of

* For Amerindian cultural violence in the aftermaftBraddock’s defeat, see Samuel Drakegedies
181-182. For Amerindian cultural violence on thenpaign towards Fort William Henry, see lan Steele,
Betrayals]129-131.
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Samuel de Champlain and Father Paul Le Jeune, and shows none of the experience
displayed by seasoned Jesuits like Father de Lamberville or Father.Nfatbsr

Crespel stated to the Iroquois that they should not treat a captive in such advidyha
captive should be killed, it should be done quickly. If the Fox captured them, the Iroquois
replied, they expected the same or wdrse.

The Natchez uprising of 1729 further illustrates how the French pursued the type of
manipulations of Amerindian torture in which they utilized their allies’ vioteristoms to
their full advantage, but were able to do so in defensive mode after the Natchez used
cultural violence against the French in their initial attack. Irpthes d’en hauthe
French carefully constructed the circumstances in which they used thiscei@gainst
the Fox by assembling Amerindian allies eager to torture Fox captivedieanchiose
French leaders who understood how to best pursue this strategy. The Natchez uprising
differed in the sense that the French employed the same type of adaphatiahd so in
a reactionary sense to deal with a rebellion by a powerful adversary.sTittenge
violence took on a less organized form, but with the same result of eventually
annihilating the Natchez. Much like the Fox of the western Great Lakes, the poavetful
influential Natchez of Louisiana resisted French rule through the lateteen¢h and
early eighteenth centuries. After decades of encroachment by thé Rienblatchez
rose up on November 28, 1729. They captured the French settlement of Natchez and the
corresponding fort. Their actions during and after the attack indicated ang@auai
purpose to the violence they employed. The Natchez killed almost all of the Frenchme
with the exception of only a tailor and a carpenter. They beheaded the rdsisiant

priest, Father Paul du Poisson. Among the French women, the Natchez tore tise fetuse

SWHC10:50-52.
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from the wombs of all the pregnant women, and killed mothers and their children
together. They specifically did not kill any women, however, who were not pregna
nursing. Instead, they set them to hard labor. Nor did they seek to harm any of the
African slaves who resided at Natchéz.

Like other Amerindian groups, the Natchez employed violence with a cultural
purpose, some of which can be discerned, and some of which remains ambiguous.
Certainly, the French male population represented a clear military thriat uprising,
but the remaining violence appears far more purposeful. The Natchez worshipedya vari
of deities, including the sun. As has been illustrated in the case of the JesuisMarty
Amerindians killed Jesuits in New France as a statement against the mnefsio
Catholicism into traditionalist religious belief systems. The spekiifiag of only
women who were pregnant or nursing is not as easy to understand, but based upon other
instances of Natchez cultural violence, this likely had something to do withédatc
religious beliefs regarding the cycle of life.

In 1702, a Jesuit priest watched a Natchez chief’s burial temple @t lsyriightning
and burn. As it burned, seven or eight Natchez women spontaneously cast their infant
children into the flames. The caretaker, or “guardian” as one Jesuitodeshim, praised
these women for their actions, and encouraged other women to do the same. Additionally,
at the birth of a new Natchez chief, each family dedicated an infant to be ttigt chie
lifelong servant. When that chief eventually died, the Natchez strangledha! Igeélong
servants. For some unknown reason, the Natchez excused from this strangulation women
servants nursing small children. While the exact purpose is not clear, it igmipibart

the killing of infant children, or the designation of certain infants to be killedaditia

'8 For the killing of French colonists at Natchez 3B,68:167-171; for African slaves, sbH#PA 1:84.
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point in time, had an important significance among the Natchez. When coupled with the
beheading of a Jesuit priest, the killing of only pregnant women, small children, and thei
mothers, it becomes clear that religion, and the violence that went with NagtGbemny
played an important role in the Natchez uprising that neither the Fox nor thendiawer
allies of the French used in the Fox wars. The reason for this is that the Frenchatook a f
more active role in the events that led to the Fox wars, and actively manipulabeal cul
violence for their own reasons. They armed their allies and encouraged thetareo tor

and burn their Fox enemies. Through this instigation of their allies, they caused
Amerindians of thepays d’ en hauto burn each other under the terms of the French,
which took traditional reasons for Amerindian cultural violence out of the picture.
Instead, the French altered this violence towards their own goal of subgugati
Amerindians, not the traditional Amerindian reasons of mourning, religious express

or Amerindian revenge and retributidh.

By February of 1730, the French had reorganized themselves in Louisiana, and in
cooperation with the other enemies of the Natchez, the Choctaw, Yanabe, Tonikas, and
lllinois, set off to locate and often torture to death, the remnants of the Natchezhafte
initial attack, the French recaptured the community of Natchez. As libegdcin, the
Natchez threatened to burn all of their French captives, much like the Fox tadetten
burn their Amerindian captives in 1712 when the French besieged them. The French re-
took the town with no other captives burned and the Natchez scattered throughout

Louisiana. The French and their allies spent several more years spbyrdidicng the

" For the Natchez burning of infants, $4BA 4:23-25: for the killing of lifelong servants, see
JR65:141-145.
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Natchez. In at least eleven cas®&Brench-allied Amerindians burned Natchez captives.
Whether they burned them out of loyalty to the French or as an opportunity to settle old
scores against the once powerful Natchez, is not tlear.

In both the Fox wars and the Natchez uprising, the French attempted to manipulate
Amerindian cultural violence to their own advantage by allowing their allizstiare
their captives without interference from French military leadersengy) the goal being
the creation of a deterrent to further challenges to French authority.darke
eighteenth century, the only real opposition to this policy remained the Jesuitsdvho ha
spent a century learning to understand and discourage such customs. Their marked
absence from the campaign against the Fox, and the death of the only Jesuit at Natchez,
left the French free to encourage their Amerindian allies to pursue eachcpigespe
enemy without restraint. Among Amerindians of eastern North America, soleimee
most commonly did not terrify the enemy into submission, but solidified their resolve f
both defiance and retribution. While conflict continued between the Natchez and the
French for several years, the Natchez never mounted as formidable krag#tiast the
French or their allies, because the bulk of their forces had been cornered aely sever
defeated in the French counter-attack at Natchez. With no powerful alliegnjosed
no safe haven from French-allied Amerindians in order to regroup. The Fox, ddsyege
the French at Detroit, did have advantages that helped them regroup. The Fawibf Det
suffered casualties, but they received assistance and protection inatfwamfimunities

where they first recovered, and later counter-attacked in retribution. Also, trted=ox

'8 This hunt for the Natchez continued well after @, ABe cut-off point regarding the quantitativeadat
used in this dissertation. This accounts for tlsem@pancy between the previously stated 4% of ¢aaes
involved the torture of Natchez captives. Up to@,7/Rrench allied Amerindians tortured Natchez cegsti
in five cases, which equates to 4%.

¥ JR68:193.



214

have powerful allies, in particular the Sauk with whom they sought refuge wineed.

The French and their allies encountered these problems when they dealt with ithe Fox
1712. Their allies burned as many Fox as they could near Detroit, only to then Heal wit
years of retribution as the Fox burned their own captives. After the invasion of 1728, the
French found that while they successfully utilized their allies’ willirggn® torture the

few Fox they captured, they achieved very little in 1728 besides the destruatiop®f

and the burning of some Fox women and elderly. The Fox continued to capture and burn

their enemies until the summer of 1730.

Part VI: The Relationship Between Slavery and Amerindian Cultural Violence in
Eighteenth-Century New France

The introduction of chattel slavery to Amerindians is one of the most significant
factors that led to a reduction of Amerindian cultural violence in New Fr@espite
their successful utilization of Amerindian cultural violence on their own tethms
French never defeated their Amerindian enemies entirely, and this opetfi@drible to
the traditional cycle of violence that often accompanied Amerindian tortbesprbblem
of neutralizing an entire Amerindian nation so angry boys did not become vengeful m
kept the French immersed in this cycle of retribution. The solution was coldlyesimpl
capture the entire population and sell them into slavery. This had been how the New
England colonies had rid themselves of the rebellious Wampanoag at the end of King
Philip’s War. They sold the survivors, including the women and children, into Caribbean

slavery. In the late seventeenth and early eighteenth centuries, the BritishGafrolinas
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established a large scale system of slave trading in which Britist-Amerindians
raided west to capture French-allied Amerindians to sell to the British, whmisdld
them into Caribbean slavef¥.

The French created a new adaptation to their practices regardingAmemydians
to resolve both their problem of the Fox, and the growing need for slaves in the French
colonies. In 1730, close to one-thousand Fox men, women, and children, representing the
bulk of their population, attempted to relocate to Iroquoia to solidify an alliancehaith t
Five Nations. Near the foot of Lake Michigan, a French-Amerindian armgwised and
besieged the Fox for twenty-three days. The Fox tried to escape under cogét abkni
they had in 1712 at Detroit, and this attempt ended with similar results. The néxéday
French-Amerindian army located and defeated them. Only this time, they toodt alin
of the Fox survivors captive. The exact count of casualties and captives is ndDokear
account states that they killed more than 200 Fox men, along with a great number of
women and children, and took hundreds of captives. French officer Louis Coulon de
Villiers stated that the lllinois of Cahokia, who had in the preceding years tiagdorunt
of Fox attacks, took most of the captives, many of which they later killed.chddwand
account by Gilles Hocquart, Indendant of New France, relayed that the Frehittea
allies killed 200 men and an equal number of women and children, along with 400 to 500
captives that the Amerindians distributed amongst themselves. Yet anothantesstates
that the French and their allies killed 500, including 300 women and children. lroadditi

to this, they took 300 more captive, and burned at least forty male captiveseDiespit

20 For the end of King Philip’s War, see James Daidke,King Philip’s War: Civil War in New
England, 1675-1676Amherst: University of Massachusetts Press, 198685-196; for the Carolina slave
trade, see Allan Gallayhe Indian Slave Trade: The Rise of the EnglishiEenip the American South,
1670-1717(New Haven and London: Yale University Press, 2002
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different tallies of casualties and captives, it is clear that thergiburned some of

captives at the time of capture, and later burned many more. With the Fox Wars, a new
variable entered into the customs of cultural violence and adoption among Amerindians
of New France. The victorious Amerindians did not adopt these Fox captives into their
communities. Instead they sold the Fox into chattel slavery. In the eightssmtry, at

least some French allied Amerindians chose the economic opportunities of becarhing p
of the slave economy of the Atlantic world by selling their captives insteatbptiag or
burning them as had been customary since pre-Columbian&imes.

The French and their Amerindian allies worked cooperatively to make this ¢dbange
both of their customs of dealing with captives that mutually benefited both tultura
groups. Amerindians fulfilled their desire for revenge over an advegsagygained a
means to procure the European goods they grew more dependent on in the early
eighteenth century. The French decisively defeated an adversary daohfpo
positioned themselves to further develop their colonies, and fulfilled theiirgyameed
for slaves. Historian Bret Rushforth described how between 1713 and 1716, eighty Fox
slaves appeared in Canada. By the 1730s and 1740s, the French and their allies
cooperatively distributed hundreds of Amerindian slaves throughout New Fratee. Af
the brutal attacks on the Fox between 1728 and 1731, the Fox captives made their way to
the French. French Governor Charles de la Boische, Marquis de Beauharn&d tirder
all of the Fox men be killed, but any women or children that survived be brought to the

French. This would solve the problem of Fox resurgence, and the growing need among

2L For an account of the battle and the aftermatim ftouis Coulon de Villiers and Gilles Hocquart, see
WHC17:115-130; for a third anonymous account, seeplok. Peyser, “The Fate of the Fox Survivors: A
Dark Chapter in the History of the French in thepeipCountry, 1726-1737Wisconsin Magazine of
History 73 (1989-90): 107.
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the French colonists for slaves. Rushforth argued that Beauharnois overstepped his
bounds in becoming involved in Amerindian cultural violence. He not only ordered that
the Fox be killed, but he also suggested victims for his allies to kill. Traditiotizdly

victors took these captives and either adopted them into the community, or tortured and
burned them. The introduction of the European slave economy had a tremendous impact
on captives taken in war. Amerindians could burn women, children, or the elderly. In
addition to this, the European market for Amerindian slaves meant that captneenot

just valuable to repopulate a community, or to burn and eat. By the early eighteenth
century, these captives had a market value. This trend affected not only time Fox
Canada but Amerindians in Louisiana who dealt directly with BritisachBlave traders.

This change, however, did not originate solely from Amerindians who sought a means of
income besides the fur trade. This became a mutually created adaptatitedibiyidoth
Europeans and Amerindians to deal with their mutual problem of common enemies, and
together they created a more thorough means of eradicating the threa¢dbatriemies

represented than Amerindian cultural violence preséfited.

2Brett Rushforth, “Slavery, the Fox Wars, and thmits$ of Alliance,”William and Mary Quarterly3¢
series, 63 (January 2006): 64-77. The Natchezaar29 displaced and disrupted not only the French
but also their African slaves who occupied a priecerposition as non-combatants who as a wholenalid
participate in the fighting for either side. Thettleez did capture an unknown number of African etav
but did not burn or torture them. When the Frersddaptured the fort at Natchez they found their i
slaves feasting on fresh beef. The Africans totdRhench that the Natchez had intended to fattem tip
and then sell them to the British as slaves. LileeAmerindians to the north, the Natchez came ligeva
their African captives as a means of economic mogp They surely knew of the lucrative system of
British allied Amerindians who raided into the wastcquire captives, not to adopt or torture,tbigell to
the British. Here, the Natchez sought to use thwin skills at acquiring prisoners of war to benefit
economically, and inject themselves into the econofithe Atlantic world. For Natchez plans to sell
Africans to the British, se®IPA,1:84.

Steele, “Surrendering Rites” 139-143. Thesaesideas are addressed by Steele, who described ho
the Amerindian systems of acquiring and dealindhwéptives laid a foundation upon which making ¢hes
captives slaves became an easy transition. Hsedthow Europeans viewed prisoners as occupying a
political status that took away their rights, big dot criminalize them, and pointed out that tlesiced
goal remained to exchange or parole prisoners of Byacontrast, Amerindians traditionally viewed
capture as a permanent status. Whether adopteduaretd, to be a captive of Amerindians meant a
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By the beginning of what we refer tothe long eighteenth centyri¢uropeans had
been as equally terrified, disgusted, and enthralled with the Amerindian sustom
burning and eating captives for nearly one hundred years. While in eighteenthyce
France, Voltaire and Boccaria tried to convince the enlightened that tanthcapital
punishment were chapters of their history best left in the past, in North Artlergma
customs evolved in dynamic new ways. The French came to tolerate and evengencoura
such customs as it became a component of the new systems of alliances¢lapede
it entered into military strategy as the French developed their togeddrstich customs
into attempts to control and manipulate Amerindian cultural violence to their advantage;
and it entered into new systems of forced labor and economics in the colonies of the
French. Indeed as the greatest contests for control of North America loomet at mi
century, Amerindian torture and cultural violence did not yet fall by the waysidierkf

legend.

complete change of identity. Steele further argihadi the catalyst of change that altered Amerindiaws
on the treatment of captives in the mid-to-latétEgnth century was slavery. For many Amerindians w
became reliant upon trade goods as time went dectme difficult to burn a captive when they kribat
a great financial benefit could be made by sellirgcaptive to European colonists.



219

Conclusion to the Dissertation

The last known case of Amerindian torture by fire in eastern North Ameoka t
place in 1812. The Kickapoo burned and ate an American after settlers killedapdack
war leader. Whether the French controlled the situation, or the British, Antegcans,
the presence or influence of white intruders did not influence or curb Amerindiaratul
violence. These customs continued throughout and beyorahtien régimeand the era
of British North American rule. Amerindian violence continued to elicit suchifear
America that Thomas Jefferson blamed the King for exciting “domestia@tsions”
and bringing: “on the inhabitants of our frontiers, the merciless Indian savdyese w
known rule of warfare is undistinguished destruction of all ages, sexes, and conditions,”
as he wrote in thBeclaration of Independence

Amerindians of the eastern woodlands tortured and devoured their captives in a world
of complex reasons that went beyond revenge and retribution against rivals rmnesene
Their violence fulfilled an intricate cultural exchange between eneihiggated a
means of walking between the worlds of the living and the dead, and was essential to the
Amerindian process of mourning. Amerindians also used torture by fire as an expressi
of protest during tumultuous times of political, cultural, and religious invasion bigfor
powers. With the introduction of foreign influences, Amerindian and French cultures
both adapted to their new situations. As the French also discovered, much likerg,tapest

the beauty or horror of the product remained in the eye of the beholder; at timds Frenc

! Nathaniel Knowles, “The Torture of Captives,” 191.



220

colonists expressed horror at the customs of their Amerindian neighbotsrat they
saw it as a useful tool in diplomacy, missionary efforts, warfare, and socieblcont

The purpose of this dissertation is not to supply all of the answers to long standing
guestions regarding Amerindian cultural violence, but instead to begin a dialogue on a
subject that has for four-hundred years remained on the periphery of Amerindias,studi
and the history of colonial America. Amerindian cultural violence representatbfar
than an opportunity to slowly kill people. Torture represented an intricate cultural
exchange between rivals that went beyond the battlefield and allowed the entire
community to express its mourning, its religious beliefs, as well aslliective anger.

This did not occur in a furious explosion of aggression, but in a controlled expression of
that aggression within assigned parameters produced by location, time ofidayysel
beliefs, political leanings, and diplomatic goals. These customs involvedtalgeéa

more than a fire and a wooden platform, and they were not trans-historicalndizeri
cultural violence evolved over thousands of years.

Many points need to be explored in future studies of this topic. Among the points
raised is a questioning of the notions that Amerindians rarely tortured women,rghildre
or the elderly. Likewise, historians, ethnohistorians, and anthropologists need to re-
evaluate the role of these seeming non-combatants as torturers themsletvasel
scholars must revaluate the keystone status of the Iroquois as the source ontirameri
cultural violence. There exists ample evidence within both the written and argicebl
record to question the idea that Amerindian cultural violence began in Iroquoia and

spread throughout eastern North America.
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While Amerindian cultural violence effectively outlived the French regimeointhN
America, these customs continued beyond the American Revolution and into the Early
Republic. During theancient régimeghowever, the French exerted immense and
undeniable influence upon these customs. This resulted in a diverse set of adaptations
made by both the French and Amerindians as they altered their own ideas ,
interpretations, and uses of torture and cannibalism. At times, the influence of
Catholicism moved Amerindians to stop torturing their captives, as occurred among
communities of Catholic Algonquians and Hurons along the St. Lawrence, and within the
Iroquois reserves. At other times, Catholic Amerindians burned captives witihaeal
rivaled any religious crusaders. Likewise, traditionalists burned both Fagrach
Amerindian Catholics to combat and protest this religious invasion. French politica
involvement, systems of alliances, and a steady supply of weapons increas¢ehiityi
of war and by effect, of torture by fire and cannibalism. This resulted rrany
successful manipulations of these customs such as the aftermath of the Natai®g, upri
and in less successful examples such as the escalation of violence duringragd-ox
While historians have paid a tremendous amount of attention to the fur trade agst catal
that propelled Amerindians into the economy of the Atlantic world, historians are only
beginning to examine how involvement in the slave trade affected Amerindiatysoci
and culture. While more work needs to be done, the slave trade greatly affected
Amerindian cultural violence. While these customs may not have been the most
important factor in effecting the economic exchanges between Amerirahdns
Europeans; the cultural evolution of Amerindians both before and after they developed

ties with Europeans; the injection of Christianity into Amerindian societidtgeor
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military struggle for North America, it did have a constant effeclbof these changes

to life in colonial America.
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Appendix A:Sex of Amerindian Torturers
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Appendix B: Sex of Tortured Captives
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Appendix C: Disposal of Human Remains of Tortured Captives
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Appendix D: Tribal or National Identity of Torturers
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Appendix E: Tribal or National Identity of Tortured Captives
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Appendix F:
Table of Case Studies of Amerindian Cultural Violence Between 1609-1730
Source Date Tribe or Tribe of Sex and Sex of
Nationality of | Nationality of | Number of | Torturers
Captive(s) Captor(s) Captives
Champlain, | 1609 Iroquois Algonquians, | Male Male
Narratives Hurons, 1
213-216. Montagnais
Schiavo, 1610 Iroquois Hurons Male 6 and | Male
Iroquois Wars Female 5
|, 47-48. 1
Schiavo, 1610 Iroquois Algonquians, | Male Male and
Iroquois Wars Montagnais | 3 Female
[, 43.
Schiavo, 1615 French Huron Male Male and
I[roquois Wars 1 Female
[, 61.
Schiavo, 1627 Iroquois French Male Not
Iroquois Wars Montagnais | 3 specific
I, 82.
JR5:45. 1632 Montagnais Iroquois Male Not
1 Specific
JR5:27. 1632 Montagnais Iroquois Male Male and
3 Female

2 These case studies are drawn from the followingcss. Reuben Golde Thwaites, ed. and traime,
Jesuit Relations and Allied Documents. Travels Explorations of the Jesuit Missionaries in New Fran
1610- 1791: The Original French, Latin, and Italidiexts. With English Translations and Notésl. 1-
73. (Cleveland: Burrows, 1898); Samuel de Champhdanrative of a Voyage to the West Indi¢sis] and
Mexico in the Years 1599-160®rton Shaw, ed. (London: The Hakluyt Society, 48%amuel de
Champlain;,The Voyages and Explorations of Samuel de Champlalinl (1604-1616) Narrated by
Himself Together with the Voyage of 1603 Reprifitech Purchas His Pilgrim&dward Gaylord Bourne

ed., Annie Nettleton Bourne trans. (Toronto: Theu@sr Press, Limited, 1911); Dunbar Rowland and .A.G

Sanders, ed. and trans., (revised and edited bigciBa{ay Galloway)Mississippi Provincial Archives:
French Dominion, 1729-1743ol. I-IV. (Baton Rouge, London: Louisiana Statailkrsity Press, 1984);
State Historical Society of Wisconsin, e@gllections of the State Historical Society of Wisgin, 31 vols.
(Madison: The Society, 1854-1931); Anthony P. Sebiiand Claudio R. Salvucci edroquois Wars:
Volume | (Bristol: Evolution Publishing, 2003); &h L. Peyser, “The Fate of the Fox Survivors: AkDa
Chapter in the History of the French in the Uppeufiry, 1726-1737,Wisconsin Magazine of Histoi3

(1989-90).
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JR5:41 1632 Montagnais French Male Not
1 Specific
JR5:49. 1632 Montagnais, | Iroquois Unspecified | Male and
Algonquians 6 Female
JR9:251. 1636 Montagnais I[roquois Male Not
1 Specific
JR12:153. 1637 I[roquois Montagnais Male Not
Algonquians | several Specific
JR12:181. 1637 Algonquins Iroquois Male Male and
12 Female
JR13:37. 1637 Huron Iroquois Male Male and
1 Female
JR12:93. 1637 Iroquois Huron Male, Female| Male
Close to 30
JR15:171 1638 Huron Iroquois Male Male and
3 Female
JR17:71. 1639 Huron Iroquois Male Male and
1 Female
JR17:63. 1639 Huron Iroquois Male Male and
2 Female
JR17:65. 1639 I[roquois Huron Male Not
1 specific
JR17:77. 1639 Iroquois Huron Female Not
1 specific
JR17:97. 1639 Huron Iroquois Male Not
1 specific




230

JR15:185 1639 Huron Iroquois Unspecified | Male and
9 Female
JR,18:25 1640 Huron I[roquois Male Not
2 specific
JR21:195. 1640 Neutrals Fire Nation Male and Not
(other Western Female specific
Nations) 1700ver an
entire year
JR22:251 1641 Iroquois Huron Male and Not
Female specific
numerous
JR23:33. 1641 Huron Iroquois Male Male and
numerous Female
JR31:19 1642 Iroquois French Male Male and
Huron 22 Female
JR22:245 1642 Iroquois Algonquin Male Not
1 specific
JR22:245. 1642 Iroquois Huron Male and Male and
Female Female
numerous
JR22:247. 1642 Iroquois Algonquins Male and Male and
Female Female
numerous
JR23:197. 1642 Iroquois Huron Male Not
2 specific
JR23:159. 1642 Animals, Huron Not specific | Not
bears, stags, Specific
dogs
JR27:25 1643 Neutrals Fire Nation Male Not
numerous Specific
JR26:53 1644 Algonquins Iroquois Male Not
1 Specific
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JR26:29. 1644 French Iroquis Male Male and
Hurons numerous Female
JR28:71. 1644 Iroquois Huron Male Not
1 Specific
JR29:151. 1646 French Iroquois Male Male
Algonquin numerous
JR33:103. 1647 Huron Iroquois Male Not
1 Specific
JR30:193. 1647 Algonquins Iroquois Male Not
1 Specific
JR31:271 1647 Iroquois Huron Female Male
1
JR33:91. 1647 Iroquois Huron Male Not
numerous Specific
JR30:227. 1647 I[roquois Algonquins Male and Male and
Female Female
numerous
JR33:43. 1648 Huron I[roquois Male Not
2 Specific
JR32:173. 1648 Algonquins Iroquois Male Not
1 Specific
JR34:139. 1649 French Iroquois Male and Male
Huron Female
numerous
JR35:183. 1650 Iroquois Huron Male and Male and
Female Female
numerous
JR35:251. 1650 Iroquois Algonquin Female Not
speaking 1 Specific
nation

(unspecified)
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JR35:179. 1650 Iroquois Algonquins Male and Not

Female Specific
JR36:165. 1651 French I[roquois Female Not

1 Specific
JR37:135. 1652 Iroquois Algonquins Male Male

1
JR38:45. 1652 Huron Iroquois Male Not

3 Specific
JR40:119. 1652 Iroquois French Male Male and

2 Female
JR37:107. 1652 Algonquins Iroquois Male Not

1 Specific
JR38:45. 1652 Iroquois Non-specified | Male Male

1
JR37:93. 1652 I[roquois Algonquins Male and Not

Huron Female Specific

numerous
JR37:111 1652 French Iroquois Male Not

1 Specific
JR37:143. 1652 I[roquois Huron Male Not

1 Specific
JR26:43. 1652 Iroquois Huron Male Not

16 Specific
JR38:45. 1652 Huron Iroquois Male Not

3 Specific
JR37:99. 1652 Iroquois Algonquins Male Not

1 Specific
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JR39:57. 1653 Iroquois Huron Male Male
1
JR40:195. 1654 Abenaki Algonquins Male Male and
4 Female
JR42:97. 1655 Iroquois Erie Male Not
1 Specific
JR42:137. 1655 I[roquois Erie Female Male
1
JR41:223. 1655 Huron Iroquois Male Not
Algonquin numerous Specific
JR42:73 1655 Iroquois Erie Female Male
1
JR42:175. 1655 Erie Iroquois Male Male and
1 Female
JR43:99 1656 Huron I[roquois Male Not
1 Specific
JR43:99. 1656 Iroquois Huron Male Male
1
JR44:221. 1658 French Iroquois Male Nott
1 Specific
JR44:225. 1658 French Iroquois Male Male
numerous
JR42:191. 1659 Erie Iroquois Male and Male
Female
41.
JR45:33. 1659 French Iroquois Male Not
1 Specific
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JR45:31. 1659 French Iroquois Male Not

numerous Specific
JR45:241. 1660 French, Huron| Iroquois Male Male

Algonquin 5

JRA47:51. 1660 Huron Iroquois Female Not

1 Specific
JR45:153. 1660 Algonquin Iroquois Male Male

Montagnais 1

JR45:155. 1660 Not Specific | Iroquois Male Not

4 Specific
JR46:85. 1660 Iroquois Algonquin Male Not

1 Specific
JR46:85 1660 Algonquin Iroquois Male Not

5 Specific
JR46:53. 1660 Algonquin I[roquois Male Male and

numerous Female
JR46:35. 1660 I[roquois Huron Male Male and

1 Female
JR46:55. 1660 French Iroquois Male Male

1
JR46:53 1660 French Iroquois Male Not

1 Specific
JR46:205. 1661 French Iroquois Male Not

13 Specific
JRA47:49. 1661 French Iroquois Male Not

1 Specific
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JR47:153. 1661 Iroquois Abenaki Male Not

1 Specific
JR47:35 1661 French I[roquois Male Not

1 Specific
JRA47:69. 1661 French Iroquois Male Not

1 Specific
JR47:139. 1661 Abanaki Iroquois Male and Male

Female

numerous
JRA47:51. 1662 Huron Iroquois Female Not

1 Specific
JR48:99. 1662 Huron Iroquois Not Specific | Not

Specific
JR50:55. 1662 French Iroquois Male Not
Ottawa 2 Specific

JR50:37 1664 Montagnais I[roquois Male Male

1
JR51:211. 1667 Wolf Nation Iroquois Female Not

1 Specific
JR51:213. 1667 Ottawa Iroquois Male Male and

1 Female
JR51:231. 1667 Susquehanock Iroquois Female Not

4 Specific
JR52:173 1668 SusquehanockK Iroquois Female Not

1 Specific
JR52:161 1668 SusquehanockK Iroquois Not Specific | Not

Specific
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JR52:167 1668 Susquehanock Iroquois Male Not
1 Specific
JR54:103. 1669 Susquehanock Iroquois Male Not
1 Specific
JR53:243 1669 Susquehanock Iroquois Male Not
1 Specific
JR53:137 1669 Mohican I[roquois Female Not
At least 4 Specific
JR53:139 1669 Iroquois Mohican Male Male
1
JR54:279. 1670 Mohican Iroquois Female Male and
1 Female
JR53:252 1670 Susquehanock Iroquois Female Not
1 Specific
JR55:41. 1670 Not specific Iroquois Male and Not
Female Specific
numerous
JR53:252. 1670 SusquehanocK Iroquois Male Not
1 Specific
JR54:21. 1670 Not specified | Iroquois Male and Male and
Female Female
9
JR56:115. 1671 Sioux Huron Not specified | Not
Specific
JR57:169. 1672 Susquehanock Iroquois Male Male and
1 Female
JR57:169. 1672 Iroquois Susquehanock Female Male
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JR58:225. 1673 Susquehanock Iroquois Male Not
2 Specific
JR65:33. 1696 Iroquois I[roquois Female Not
1 Specific
JR65:27. 1696 Iroquois French Male Male
1
JR65:137. 1702 Natchez Natchez Male and Female
Female
numerous
MPA,3:27. 1704 English Spanish Male Not
English-allied 32 Specific
Amerindians
WHC,16:239. | 1706 Ottawa Miami Male Not
1 Specific
WHC16:239. | 1706 Ottawa Huron Female Not
1 Specific
MPAS3:116. | 1708 I[roquois French Male and Not
Algonquin Female Specific
18
MPA3:128. | 1709 English-allied | Tomahas Male Not
Not specific 5 Specific
WHC16:273 | 1712 Fox, French-allied | Male and Not
Mascoutan, Female Specific
Sauk numerous
JR66:281. 1712 lllinois Not specific Male Not
1 Specific
WHC17:32. | 1728 Winnibego Menominee, | Male and Male
Fox Ottawa, Female
Ojibwa, Sauk | 4
WHC17:51. | 1728 Fox Iroquois Male Male

1
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WHC,17:50 1728 Fox Menominee, | Male Male
Ottawa, 1
Ojibwa, Sauk
WHC17:97. | 1728 Menominee Fox Male Not
1 Specific
JR68:167. 1729 French Natchez Male and Male
Female
numerous
MPA,1:84. 1730 Natchez Yanabe Male and Not
Female Specific
3
WHC,17:108. | 1730 Illinois Fox Male Not
1 Specific
PeyserFate | 1730 Fox French-allied | Male Male
of the Fox 40
107.
MPA,1:77. 1730 French Natchez Male Not
3 Specific
MPA 1:67. 1730 French Natchez Male Not
2 Specific
MPA,1:87. 1730 Choctaw Natchez Male Not
4 Specific
JR68:199. 1730 African Choctaw Not specified | Not
Specific
MPA,4:37. 1730 Tunicas Natchez Male and Not
Female Specific
6
MPA,4:40. 1730 Natchez Choctaw Not specific | Not
4 Specific
JR68:199 1730 Natchez Tunicas Male and Not
Female Specific

7
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