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ABSTRACT

Drawing on archival data and theoretical reflections on interest groups and
collective identity, this thesis aims to understand why the Kahnawake I[roquois
cooperated with the British Crown during the Lower-Canadian Rebellions of 1837-
1838. It is suggested that the Iroquois’ decision to intervene was prompted by their
own interpretations of the events and of their complex relationships with the British,
neighboring settlers, and the Patriotes. It is argued that the resulting collective action
was intended to defend interests such as government annuities, land, and livelihood.
An analysis of the cultural, social, economic and political contexts further reveals that
by intervening in the crisis, the Iroquois intended to protect land and presents because
they were powerful symbols around which they collectively defined themselves as
"Indians”, despite the presence of internal factions. To conclude, it is argued that
Kahnawake Iroquois did not intervene in the Rebellions only to defend economic

interests, but, more fundamentally, to express and protect their collective identity.

RESUME

S'inspirant de sources archivistiques ainsi que de concepts théoriques tels que
le groupe d'intérét et l'identité collective, ce mémoire de maitrise 4 pour objectif de
mieux comprendre les raisons qui ont amené les Iroquois de Kahnawake a collaborer
avec les autorités britanniques au cours des Rébellions de 1837-1838. La prise de
décision des Iroquois semble avoir été basée sur leur propres interprétations des
événements et de leurs relations avec les autorités coloniales, les villages voisins et les
Patriotes. Une analyse des contextes culturels, sociaux, économiques et politiques
suggeére que l'intervention des Iroquois avait pour but de défendre des intéréts
collectifs tels que les cadeaux annuels et le territoire. De tels intéréts avaient une valeur
symbolique importante comme représentant une identité "indienne" et "de
Kahnawake", et ce, malgré la présence de factions internes dans la communauté. A
Enfin, nous proposons que les Iroquois de Kahnawake ont décidé d'intervenir au
cours des Rébellions non seulement afin de protéger des intéréts d'ordre économiques
mais, aussi, afin d'exprimer et de défendre une identité collective.
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- INTRODUCTION -

Armed insurrections and massive population uprisings have been fairly rare in
Canadian history. Yetin 1837 and 1838, Great Britain's North American colonies came as
close to revolution as they ever would when residents of both Lower and Upper Canada
mounted relatively separate armed rebellions against authorities of the British Crown.

Despite the considerable attention the "Patriotes' Rebellions of 1837-1838" have
received by historians, political scientists and sociologists,! scholarly discussions have not
rigorously deciphered the specific role played by the Iroquois community of Kahnawake in
1837-38. Situated between the Montréal and Lachine British-Army headquarters and the
Patriote-friendly Chiateauguay River Valley, the Kahnawake Iroquois rapidly found a place
in this context of civil war and revolutionary crisis.2

Existing works have discussed to some extent the involvement of the [roquois on
three different occasions during which they intervened by cooperating with the British:

e on 13 December 1837, about 150 Kahnawake men quickly responded to a government
request to mobilize in Lachine for the purpose of repelling a feared attack by Patriotes;

e on4 November 1838, the Iroquois apprehended seventy-five armed Patriotes who had
come to Kahnawake in a failed attempt to borrow arms and obtain Native support;

e from 11 to 16 November 1838, 200 Kahnawake men joined volunteers and soldiers to
wage battle on Patriotes thought to be hidden in Chéateauguay. Finding the place
deserted, British soldiers and Iroquois warriors proceeded to pillage and plunder.

These three events constitute the "barebones” of the sequence of events involving

Kahnawake. It is interesting to note that most historical studies of the Rebellions have

failed to push the issue of Iroquois involvement much further. Specifically, no one has

considered Kahnawake's point of view during the Rebellions nor have all actions
undertaken by the Iroquois been scrutinized rigorously. Until now, investigators have
failed to take on an insider's perspective of the Rebellions as they were lived and assessed
by the Iroquois. Further, when attempts have been made to explore the underlying causes
of Kahnawake's involvement, interpretive research has been quite limited. There has been
a generalized tendency to essentialize "the loyal Kahnawake Indians” as a group of loyal
Indians simply acting in defense of the Crown.

! For more information, please refer to historical studies by Bernard (1996), Ryerson (1968), Creighton
(1937), Greer (1993; 1995), Ouellet (1972; 1980), Séguin (1973; 1983), and Senior (1985). For important
analytical discussions and historiographical essays, please sce Bernard (1983a), Bernier et Salée (1986),
Dechéne (1982), Greer (1995), Ouellet (1985) and Roy (1983).

2 As with scholars such as Bernard, Ouellet, Greer, and Séguin, I will use the term "Rebellion". Also,
because a second uprising followed the one of 1837, the plural "Rebellions” is preferred.
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Such limited views prompt the need for further investigation. In seeking to view
events from Iroquois perspectives, the following questions are raised: why did the people
of Kahnawake intervene? Did such action simply flow from an allegiance to the British? To
what extent did collective interests shape Iroquois actions? Were some people trying to
defend their own interests? To what extent did the Iroquois’' own awareness of the
Rebellions and their relations with the Patriotes model their decision to act? Contrary to
previous studies, this thesis hopes to show that the actions of the Kahnawake people were
not necessarily grounded in an outright allegiance to the British Crown. Indeed, it is
possible that a wide and complex mixture of socio-economic, political, and cultural factors
shaped the behavior of the community, in general, and of specific Kahnawake people. For
instance, at the time, the Indian Department was seeking ways to reduce its expenses by
curtailing annuities it had been providing to Native people. By collaborating with the
Crown, the people of Kahnawake may have been hoping to maintain the flow of annual
presents, and thus protect interests which they felt belonged to them as "Indians". Also, in
1837-38, perhaps the relations between Kahnawake and its French-Canadian neighbors as
well as between the former and the Patriotes were marked by mutual mistrust and
suspicion. To what extent did these relationships shape Kahnawake's intervention?

Given the relative importance of factionalism in Iroquois political culture, the village
of Kahnawake may have experienced internal disputes at the time of the Rebellions. To
what extent did the relationships that grew out of these tensions shape individual interests
and ambitions? Conversely, various studies have suggested that despite the common
presence of divisive tendencies within Native villages, a community's sense of collective
identity can prevail in the face of an external threat to resources, land, and ideatity. In this
respect, Becker (1995) has observed that although internal factions and divisions were
manifested among the Iroquois people of Kanesatake during the Oka Crisis of 1990 over
the role of the Warrior Society, "there was a remarkable degree of consensus spanning
political differences over the issues of autonomy, claim to the land, and assertion of control
over their own affairs and resources" (Becker 1995: 343). In the case of the Rebellions,
did a perceived external threat to Native land, life, and identity effectively unite the entire
Kahnawake community? The oral historical tradition of Kahnawake maintains that the
Iroquois intervened in the Rebellions in order to protect their land and express their identity
(Trudel 1991). Drawing on this tradition, Blanchard writes that it

was not necessary to reward the Kanienkehaka for defending their own lands. By
defending their land, the Kanienkehaka had not joined with the British against the
French. They had simply been protecting the interests of the people of Kahnawake.

Such a defense did not make the Kanienkehaka pro-British or anti-French. It simply
showed that they were Kanienkehaka. (Blanchard 1980: 321)
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Does the documentary record show that in 1837-38, the will to defend land and identity
united the Kahnawake Iroquois and ultimately shaped their intervention? In other words,
can it be shown from the archival evidence that the Kahnawake Iroquois as a whole acted
together in defence of their collective identity?

Compromising thematic organization with chronological order, this thesis will help
illuminate the questions considered above. Chapter One reviews previous literature on the
topic and details key methodological considerations. It then defines a theoretical framework
which conceptualizes Kahnawake's intervention in the Rebellions of 1837-38 as a
collective action intended to defend common interests and protect a collective identity. The
second chapter presents a general historical portrait of Kahnawake society in the 1830s.
Drawing on a rich array of correspondence between priests and government officials as
well as contemporary government reports and recent historical studies, Chapter Three
provides a detailed chronological account of the Lower-Canadian Rebellions as they may
have been lived and experienced by the people of Kahnawake. This chapter also introduces
key Native and non-Native figures who had a profound effect on the community's broader
history and dynamics in the 1830s as well as during the difficult years of the uprisings.

The second half of the thesis examines background historical information which is
needed to interpret central political and economic issues in Kahnawake at the time. Such
data will help document several internal and external relationships which, during the
Rebellions, may have shaped the actions of specific Kahnawake people and of the
community in general. In Chapter Four, I investigate to what extent the Iroquois decision
to intervene in 1837-38 may have been prompted by a common desire to defend collective
interests. | argue that the Kahnawake people as a whole may have concluded that by
collaborating with the Crown, they might protect presents annually provided by the Crown
as well as an alienated portion of their territory. In Chapter Five, I describe factional
disputes which may have enhanced individual interests among Kahnawake residents during
the 1830s. This discussion will help illustrate the point that this Native community was far
from united when the Rebellions erupted in November 1837. Nonetheless, as this thesis
hopes to show, the Iroquois people of Kahnawake seem to have exhibited a united and
concerted effort throughout the different phases of its military involvement. Finally, [
conclude by reviewing the interpretations suggested throughout the thesis and argue that
the decision of the Kahnawake Iroquois to intervene in the Rebellions of 1837-38 may
have been prompted by a powerful desire to protect common interests as well as a strong
community will to defend and express a collective identity.



- CHAPTER ONE -
LOYALTY, INTERESTS AND COLLECTIVE IDENTITY

Another way of thinking about the history of Indians in Canada is to see them as a people with a
distinct past of their own; to see that the coming of the whites does not change the Indian's
continuily with his own past, that his story must be told in terms of his own experience with the
white man, placing him at the centre of the narrative, regardless of the fact that he has ceased to
occupy the centreof the narrative ... The shiftin control of the land and in numerical and cultural
balance is then seen as part of the experience of the Indian The territory és not the theme of the story,
and the narrative does not centre on the people who constitute either the majority, or the most
dynarmicand dominantgroupin that territory. The Indian is the centre, no matter how many people
displace him or how deeply he is driven into the remote areas of the land, or to what extent ke is
Jorced to conform to the invaders in order to survive. The story centres on him and his surviving
identity. (Falmer Fatterson 1972-3)

The Kahnawake Iroquois and Rebellion literature
Though the Rebellions of 1837-38 have been repeatedly studied, a number of
experts have argued that much fruitful work remains to be done on issues that may have
been outlined, but never interpreted fully. Historian Jean-Paul Bernard, for one, argues
that in order to obtain a more complete understanding of the Lower-Canadian Rebellions,
des travaux sont 4 mener pour identifier [...] les groupes nationaux et sociaux plus ou
moins impliqués dans le mouvement et, aussi, contre [ui. Cela va de soi, on tentera de
distinguer leaders et simples participants, et on procédera 3 des calculs de taux de

représentation. Mais on mettra aussi & contribution l'analyse des mots, I'analyse du
discours, l'analyse de la langue. (Bernard 1983b: 341, my emphasis)

Historian Allan Greer has called for a closer examination of the context which brought
about armed revolt and has exhorted historians to consider "the perspective of the urban

population, of the English speakers, of the aboriginal people, and of others" (1993: xi).

Despite such key suggestions, detailed efforts to ascertain why the people of
Kahnawake intervened in 1837-38 have never been undertaken. Studies detailing the
history of this community have even ignored the entire period between 1820 and 1850
(Alfred 1995a; Fenton and Tooker 1978; Tooker 1978). This contrasts markedly with the
numerous historical investigations previously conducted to explain [roquois involvement in
the Seven Years War3, the American Revolutionary War*, and the War of 18125.

3 During the Seven Years War, although residents of Kahnawake and Kanesatake did participate with the
French in raids on English settlements, most Canadian Iroquois were hesitant to wage war on their Iroquois
brothers living in British territory. In fact, while the Iroquois League of New York opted for a neutrality
favorable to the British, Kahnawake and the other Iroquois villages of New France opted for a neutrality in
favor of the French. Near the end of the war, however, Kahnawake and Akwesasne signed peace agreements
with the British. The actions and goals of the Iroquois communities of Canada during the Seven Years War
have been examined by Deldge (1991a; 1991b), Jennings (1988}, Green (1991), and MacLeod (1996).

4 At the start of the American Revolutionary War (1774-1783), the Lower-Canadian Iroquois maintained a
neutral stance and it is only near the erd that many chose to assist the British. However, their participation
was limited and not unanimous. Influenced by persuasive oratory, a display of the old covenant belt, and a
large "bribe" of rum and trade goods, the Iroquois also joined the British as a way of defending their lands
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By contrast, Rhonda Telford has considered the situation and aims of the Central
Ontario Chippewa and Mississagua during the Upper-Canadian Rebellion of 1837-38.6
This study is the only serious detailed investigation of Native actions in the context of the
1837-38 Rebellions. According to Telford, historians have provided "scant treatment of
Aboriginal People in the rebellion" by bluntly concluding that there was never any doubt
that Natives would "defend a government which they felt had always looked after them"
and that they would stand "by their traditional alliance with the Crown" (Telford 1998: 12).
Telford convincingly argues that these assumptions are "groundless”, because, in her
view, Natives "came out in the rebellion, supporting the government as allies with their
own agendas” (ibid.: 24). Telford concludes that the Upper-Canadian Rebellion provided
opportunities for the Chippewa and Mississagua to replenish their cache of arms, obtain
clothing, provisions and presents, and to impress on non-Native settlers that they would
not relinquish control over disputed lands (Telford 1998).

In her work, Telford consistently shows that historical studies and

secondary sources on the Upper-Canadian rebellion consistently fail to give much

weight to the role of the Native Peoples in the defense of the province. Aboriginals
appear to be parachuted into the rebellion as random elements acting in someone else's

play rather than as primary actors in their own right with their own immediate and
different history and their own agendas. (Telford 1998: 2, my emphasis)

Similarly, a wide review of the literature tends to suggests that Lower-Canadian Rebellion
historians have regrettably failed to view Kahnawake people as independent actors. As

such, they have not closely examined the intentions, fears as well as collective and
individual aspirations which guided the people of Kahnawake to collaborate with the

from Amecrican encroachment. The Iroquois participation in this war has been examined by Aichinger
(1981), Allan (1975; 1993), Graymont (1972; 1991), Ostola (1989) and Surtees (1985).

5 During the War of 1812, the people of Kahnawake initially wished to remain neutral and proclaimed that
they would rather hunt for fur than participate in a war. At the same time, they warned the Euro-american
powers involved not to invade [roquois territory. Despite neutral intentions, Kahnawake and other Canadian
Iroquois communities sided with the British for material or economic reasons, but, also, because they
sought ways to preserve their lands from American encroachment, "and many embraced the British as a
means to that end" (Calloway 1987: 255). It has indeed been shown that in 1812, the Ircquois in general
"still possessed enough diplomatic and military strength [...] to influence their British and American allies
with some hope of securing their objectives of preserving their territory, culture, and independence" (Benn
1998: 6). For more information, please refer to Allen (1992), Benn (1998), Calloway (1987), Francis
(1984), Glenney (1973), Reaman (1967), Stanley (1963; 1984; 1991), and Surtees (1985).

6 In 1837 and 1838, a rebellion occurred in Upper Canada as well. Frustration was mosty due to the
Family Compact, a small group of officials connected by marriage, land interests and religious
convictions. Encouraged by the departure of all troops to Lower Canada in November 1837, over 8000
anti-compact "reformers” led by William Lyon Mackenzie attempted an ili-fated march on Toronto in the
hope of establishing a new democratic government. Beaten by the local militia, Mackenzie fled to the
United States where he found support for his cause. Despite the generalized opposition to the Family
Compact, most people of Upper Canada did not want a rebellion. In the early months of 1838, various
raids were conducted near Brantford by American-dominated para-military groups, who were quickly
dispersed. Mackenzie fled to the United States, twenty people were hanged, and many reform supporters
were banished from Canada (Greer 1995; Fryer 1987; Read 1988; Read and Stagg 1985).
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British. Each in their own different ways, older studies by French-Canadian historians
(Carrier 1877; David {1884] 1981; Duclos Decelles 1916; Fauteux 1950; Filteau 1938;
Leclerc[1950] 1983), broad investigations detailing the military aspects of the Rebellions
(Mann 1986; Morton 1979; Senior 1985) as well as more recent works (Bernard 1996;
Boissery 1995; Greenwood 1980; Greer 1993) have briefly outlined some events
concerning the Kahnawake people but not in extensive detail or from Iroquois
perspectives. In fact, secondary sources discussing the intervention of the people of
Kahnawake have failed to provide a detailed understanding of the underlying socio-
economic, political and cultural context which guided the actions of specific individuals and
brought the entire community to intervene. Also, those authors who describe the Iroquois
"arrest” of Patriotes on 4 November 1838 have often gone no further than to repeat word
for word the accounts offered in contemporary newspapers as well as in the Report of the
State Trials, a detailed record of Rebellion-related testimonies (Great Britain 1839). Even
if lesser known archival sources have sometimes been used (Greer 1993; Parent 1980;
Senior 1985) and an overview of some of Kahnawake's external relationships at the time
of the events is well provided by Allan Greer (1993), the evidence seems to be cited
without a profound and detailed knowledge of Kahnawake's history in the 1830s.

Further, most historians who have interpreted the behavior of the Kahnawake
Iroquois have presented them as loyal and subjugated allies of the Crown. In so doing,
these authors have repeated the views of some contemporaries who simply denied the fact
that the Iroquois may have had their own reasons to cooperate with the British. For
instance, on 6 November 1838, the loyalist MontrealGazerte published this story.

On Sunday morning, [4 November 1838] while the inhabitants of the Indian village of
Caughnawaga were at Church, information was brought to them, that some armed men
were seen skulking in the adjoining woods. The Indians, with their characteristic
bravery, and that loyalty for which they have ever been distinguished, instantly rushed
out, and, giving the war whoop, fell upon the rebels, who were so panic struck, that

the cowards were unable to defend themselves. Upwards of seventy of them were
made prisoners, and conveyed to town, guarded by the brave fellows who had_so

thoroughly vanquished them, and to whom the country is deeply indebted for their
noble behavior. (Montreal Gazette, 6/11/1838, my emphasis)

Also drawing from the "noble savage" myth, Robert Christie, a politician at the time of the
events (Roy 1983; Spragge 1985), explained Kahnawake's actions by stating that the
"gallantry of the Indians in this first achievement over the patriots in the second

insurrection, had a material effect of damping their ardour, while it inspired the loyal with
courage and confidence in themselves" (Christie 1866: 247). John Fraser, a British soldier
in 1837-38, similarly wrote that government officials thanked the "Caughnawaga Indians",
for having turned out "so well and so loyally” (Fraser 1890: 61).



7

Such limited views have remained unexamined in more recent secondary sources,
which have scarcely evolved from D. Borthwick's simplistic assessment, written in 1898,
that "les sauvages" were "parfaitement loyaux" (Borthwick 1898: 61). In her seminal
work, Elinor Senior states that the Akwesasne Iroquois "proved their loyalty in 1838 by
accompanying Crown forces in their march on the insurgent camp on the Chateauguay
River" (Senior 1985: 72). In his popular account on the Patriotes' ill-fated march on
Kahnawake, historian Denis Vaugeois makes no further attempt to elucidate the situation
reigning at Kahnawake at the time or to contemplate the possibility that in a context of a
civil war, the Iroquois might not have countenanced being left unarmed by visiting
Patriotes who wanted to "borrow" arms and ammunitions (see Trudel 1993a; 1993b).Ina
dismissive tone, Vaugeois simply states that "les Indiens préférérent jouer la carte des
autorités britanniques. Ils encerclent la troupe venue les rencontrer pour la conduire chez
leur pére, le gouverneur Colborme" (Vaugeois 1993: A1). Finally, Deldge and Sawaya state
that during the Rebellions, "les Amérindiens catholiques alliés sont demeurés loyaux 2 la
Couronne” in accordance with past diplomatic agreements with the British (1996: 107).

Though such statements are not inherently false, they cloud Native interests and
aspirations and preclude scope for any degree of Iroquois autonomy and agency. In
opposition to these interpretations, I will attempt to probe beneath the surface of apparently
loyal, monolithic Iroquois behavior and examine the collective aspirations, notably those
relating to annuities and land, which may have shaped Kahnawake's reactions to the
Rebellions. These collective "interests” seem to have been endowed with a symbolic
importance around which the people of Kahnawake united as "Indians” and Iroquois, thus
asserting their difference from neighboring Canadians and the British. Moreover, given the
importance of factional disputes in Iroquois political culture?, which has partly resulted
from external pressures, and been a source of diplomatic leverage and neutrality (Richter
1992),8 this thesis will also explore a wide range of discordant views and actions in

7 Factions have always been part of Kahnawake's history. In the 1660s, when opposed segments within
Iroquois villages could no longer remain at peace, many departed with Jesuit priests for new homes in the
St. Lawrence Valley. This migration was at the origin of Kahnawake (Delge 1991a; Richter 1992). In
1755, exhaustion of land and internal disputes sparked the departure of thirty families from Kahnawake to
form the new mission of Akwesasne (St. Regis) (Devine 1922: 255; Fenton and Tooker 1978: 473). For a
complete and up-to-date picture of Kahnawake's modern-day factions, the issues at stake, as well as the
contributions of factionalism in fostering fruitful political debate, please refer to Harrison (1994).

8 The Iroquois in general considered themselves to be sovereign from their European neighbors and thus
often adopted a stance of neutrality when conflict arose amongst whites. In many instances, the initiatives
and objectives of the Iroquois were at the heart of "international™ negotiations. Often dictated by
factionalism based on a mix of political, military, social, and economic issues, neutrality gave the kroquois
leverage and allowed them to preserve their independence by playing European powers off against each
other. This fact has been well documented by Aquila (1997), Brandao and Stamna (1996), Delage (1991a;
1991b), Fenton (1978, 1985), Fenton and Tooker (1978), Green (1991), Hann (1987; 1988), Havard
(1992), Jennings (1984; 1985), Richter (1992), Surtees (1985), and White (1991).
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Kahnawake before and during the Rebellions. To this end, the interests of particular
individuals, along with the relationships in which they were embedded, will also be
explored. Although the relative importance of some people may be an artifact of the
sources, when one examines archival evidence shedding light on the internal state of
Kahnawake in the 1830s, elaborate networks of relationships partly grounded in
government-influenced segmentation seem to have shaped the behavior of some people in
1837-38. Conversely, the same sources seem to indicate that during the Rebellions, rival
ambitions were possibly set aside as the Iroquois decided to cooperate with each other in

order to protect common interests and express a collective identity.

Interests, action, and collective identity

In order to examine Kahnawake's intervention in the Rebellions as a move intended
to defend interests and protect an identity, some reflections are in order. The two main
types of theory which will be discussed in this section are those relating to interests and
collective action, and those relating to the social construction of a collective identity.
Because this latter idea raises the question of the importance of symbolic expressions of
identity, this section will help view some of Kahnawake's interests in cooperating with the
British as key symbols of this community's distinct cultural identity.

In fields such as political science, theoretical discussions have repeatedly sought to
study military intervention or other collective efforts as "rational" behavior guided by
reason and logic (James 1988). Maoz (1990), for one, defines rationality as the "ability to
find the best or most efficient means under a given set of circumstances to accomplish a
specified set of objectives” (p. 151); "rational" decision makers discern a broad set of
potentially suitable solutions for coping with a problem and choose that course of action
which offers the greatest prospect of accomplishing the highest "expected utility” (ibid.:
151-7). Among the many researchers who have examined behavior in terms of cost-benefit
calculations based on economic rationalism, Bruce Bueno de Mesquita (1981) has argued
that a decision to go to war is the result of an attempt to maximize gains and minimize
losses. Through an evaluation whereby the arguments for an armed action are weighed in
comparison to those against, a state decides to go to war after measuring the benefits and
the possible costs of such an act. Bueno de Mesquita thus treats war as a "rational" choice
if it is perceived by decision-makers to be the optimal means toward some end.

Anthropologist Bruce Trigger has demonstrated that a wide and elaborate range of
influences in addition to "rational" calculations of costs and benefits ultimately shape
people's process of decision making (Trigger 1975; 1976; 1985). In his seminal work on
the history of Native-European relations in the seventeenth century, Trigger has shown that
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while some indigenous communities succumbed to forces beyond their control, others
"tenaciously exploited the limited opportunities available to them to find a place for
themselves in a world where some knowledge, and to lesser extent acceptance, of
European ways was a prerequisite for success” (Trigger 1986a: 77). In fact, for Trigger,
Native identities "have persisted insofar as Native people have found them an acceptable
vehicle to defend or enhance their interests" (ibid.). In such instances, Trigger argues that
the people who acted to protect their interests and thus survive as Indians were guided by
"a complex mixture of cultural-specific beliefs, universal rationality, personal self-interest,
and idiosyncratic personalities that shape human behavior within a context of technological
and ecological constraints" (ibid.: 72). The importance of interests and culture in helping
shape the behavior of Native people and groups in the face of European colonizers is well
demonstrated in The Children of Aataentsic (Trigger 1976). According to Trigger, enough
information can be obtained concerning the acts of individual Natives in specific
circumstances that "a fairly detailed picture could be built up of their differing responses to
these situations” (Trigger 1976: 23). Indeed, sometimes "we can learn enough about the
status and family affiliations of individuals that we may infer with some confidence why
these Indians behaved as they did" (ibid.). This allows one to steer "a middle course"
between biographies and gross structural analysis "by studying the history of a tribe or
confederacy in terms of the behavior of groups of individuals united by certain common
interests" (ibid.). These "interest groups” are not abstract categories, but fluid associations
that emerge as a result of the sharing of common interests. To be a "valid" interest group,
its members must implicitly share common goals and support one another in collective
action (ibid.). Also, while members of a community may share many beliefs and values,
interest groups can react to new situations in different ways according to how they perceive
it will best serve their own interests (ibid. 1986: 76; 1985: 169).

With such reflections in mind, Native history must not be regarded merely as an
extension of colonial history. Rather, Trigger argues that the investigator must evaluate the
"impact” of indigenous ideas and values upon the conduct and shape of Native diplomacy
(Trigger 1976: 25). Specifically, an analysis of Native actions conducted by an individual,
an interest group or an entire community must consider the fact that Indians made their
adjustments to European colonization in terms of existing aboriginal institutions and
culture. In Trigger's view, the differing responses of the Huron and the Iroquois in the
sixteenth and seventeenth centuries reflect not only "their different geographical locations,
but also long-standing cultural differences that had arisen as a result of cultural adaptation
to these locations” (ibid.: 843). Although reason was used to evaluate situations and decide
the best course of action, the activities by which Native groups achieved success were
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influenced primarily by culture (ibid. 1986a: 73). Taking this argument a step further,
historian Peter Cook (1998) has recently examined facets of French-Iroquois colonial
diplomacy on New France's western frontier and has concluded that "diplomatic practices
of the early eighteenth century entailed symbolic and material exchanges that were
rationally motivated, and yet, for all that, rooted in specific cultural schemes" (Cook 1998:
92). Inspired by Bourdieu's concept of "habitus”, which refers to the "ways of being that
are inculcated in each actor as he or she grows within a community"”, and "classificatory
schemes that are transmitted, internalized, and put into practice every day without attaining
the level of discourse” (ibid.: 84), Cook concludes that Iroquois adjustments made in the
face of political and economic constraints were "the result of complex interactions between
external circumstances, practices motivated by the 'habitus’, and the consequences, both
intended and unintended, of individual and collective actions” (ibid.).

Trigger further maintains that in seeking to understand Native actions, one must
"take into account the pattern of intertribal relations that existed prior to the coming of the
whites and that continued to influence Indian politics for a long time afterwards” (Trigger
1976: 25). Yet one must not only study the inner dynamics of Native groups, but, as well,
the relationships between different Native and non-Native groups. This can help uncover
the interests at the heart of individual or collective actions and help ascertain how
segmented Native groups often united for the benefit of common interests, thereby
experiencing a rise of alliances which cut across family or segment lines (ibid.: 24-6).

Finally, Trigger argues that each Iroquoian community's responses to the fur trade
"was determined by that group's interpretations of what was happening and by their
experience in dealing with analogous situations" (Trigger 1976: 843). In other words,

there was no single overriding 'logic of the fur trade' that existed independently of
prevailing customs and intertribal relationships and which could supplant these

relationships instantaneously. Instead, the fur trade developed largely in terms of

responses by Indians who were guided by their former experience and who
extrapolated from these experiences to adapt to novel and ever-changing situations.

(Trigger 1976: 843, my emphasis)
Similarly, in my view, Kahnawake's intervention in 1837-38 can be explained from three
vantage points: 1) the Iroquois' collective involvement may have developed in terms of past

and ongoing relationships with surrounding French-Canadian communities, the Patriotes,
or the British Crown; 2) this involvement may have been based on Iroquois interpretations
of their relationships with surrounding "others"; 3) the Iroquois intervention may have
been grounded in [roquois cultural values, knowledge, and skills.

The conclusions reached by Trigger on behavior are central to this thesis because
they stress the importance of cultural values, relationships, interactions between groups,
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and a community's interpretations of its external relationships as central sources of
individual or collective behavior. Although Trigger has written about Huron-French
relations in the seventeenth century and this thesis examines Kahnawake's interactions with
government officials and nearby settlers in the 1830s, the reflections presented above
provide an effective starting point upon which the notions of "collective action" and
"collective identity" can be discussed.

In identity studies, some scholars are now more interested in examining
mechanisms by which collective distinctions are created, maintained and changed, thus
placing more emphasis on issues of group agency and political action. Within such a
perspective, a community is interpreted as "a social artifact: an entity molded, refabricated,
and mobilized in accord with reigning cultural scripts and centers of power" (Cerulo 1997:
387). In the same vein, Benedict Anderson's (1983) research on the concept of "nation"
has been very influential. He defines a nation as an "imagined community" that is spatially
and temporally inclusive as well as shaped by broad social forces (p. 15-6). In this line of
thinking, recent research has tackled the issue of how the "imagined" becomes embodied in
practice and lived experience: it has been shown that a nation is rendered real through
powerful hegemonic strategies that transform a terrain of regional autonomies into unified
and nationalized domains. Such strategies, at once material and symbolic, produce the idea
of a state "while concretizing the imagined community of the nation by articulating spatial,
bodily and temporal matrixes through the everyday routines, rituals, and policies of the
state system" (Alonso 1994: 382). Overall, the "constructionist" approach holds that
boundaries between groups are constructed to insulate and differentiate, that this
"construction" usually leads to the emergence of a shared consciousness among group
members as limited within the boundaries, and that various measures are often taken to
underline and establish a distinct group identity, and thus defend the constructed
boundaries. Identity is then a fluid social construct which continually responds to power
relations and interactions with "others" and which can be reshaped in response to varying
contexts and social needs. In other words, depending on the issues at stake, a group
deploys and articulates specific aspects of its collective identity (Cerulo 1997).

Anthropologist Anthony Cohen (1985; 1993) defines a community as a group of
people who have things in common with each other and which distinguish them from the
members of other groups (Cohen 1985: 12). Overall, he examines the "community" as a
cultural field composed of a complex array of symbols whose meanings vary among its
members. In so doing, Cohen delineates a concept applicable to local communities through
which people see themselves as belonging to a distinct society. Because this expresses an
opposition of one community to others, Cohen focuses his attention on the "boundary”,
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which encapsulates the community and, like personal identity, is called into being through
social interaction. According to Fredrik Barth (1969), boundaries channel social life and
entail a complex organization of behavior and social relations. The resulting discrimination
of people as strangers through the construction of boundaries implies a recognition of
limitations on shared understandings, "differences in criteria for judgments of value and
performance, and a restriction of interaction to sectors of assumed common understanding
and mutual interest” (p. 14). Thus boundaries are marked and identified because
communities interact with others from which they are, or wish to be, distinguished.

Cohen deploys his evidence by examining the context in which people become
aware of belonging to a "community"”, thus describing how the members of this
community symbolize and use their boundaries to give meaning to their collective or
individual actions. Indeed, the consciousness of community is kept alive through
manipulations of its "symbols", which are material, conceptual and political elements that
are found within its boundaries (Cohen 1985: 15-6). Symbols "do not stand for other
things", but, rather, express ideas and interests in ways which allow their common form to
be retained and shared among the members of a group without imposing constraints of
homogeneous meaning (ibid.: 17-18). Symbols can thus hold different meanings for
individuals and yet still be shared by all members of a community. In this respect, symbols
are "malleable" mental constructs which provide people with the means to express the
particular meanings the community has for them (ibid.: 19). Symbols are, in other words,
a "media through which people can speak a common language, behave in apparently
similar ways, participate in the same rituals” (ibid.: 21). As Cohen states,

the symbolic repertoire of a community aggregates the individualities and other
differences found within the community and provides the means for their expression,

interpretation and containment [...]. It continuously transforms the reality of difference
into the appearance of similarity with such efficacy that people can still invest the

community with ideological integrity. It unites them in opposition, both to each other,

and to those outside. It thereby constitutes, and gives reality to, the community’s
boundaries. (Cohen 1985: 21, my emphasis)

In this manner, symbols promote the unification of a people and the statement of their
goals; symbols "crystallize" a collective identity, "they tell citizens who they are, by
demarcating what is authentically theirs from what is alien" (A. Smith, in Cerulo 1995:
15). This may render individual interests secondary to the collective attributes the symbols
represent. In short, symbols bring people into contact within a shared consciousness, thus
linking them despite differences that include status, power or age (Cerulo 1995: 17).
Because the ties that bond community members to the symbol and to each other are
"emotionally charged", people may be prone to fight to protect their common symbols as
they would fight to protect themselves. Such actions "bring the sentiment of the symbol to




13

life. By merging action and symbol, a [...] collective creates and re-creates the ideals
embodied by the symbol" (Cerulo 1995: 21). In other words, a community is a highly
symbolized and malleable construct whose manifestations in locality and ethnicity give it
credibility. As a result, it may respond assertively to the encroachment of its interests,
boundaries and symbols. In such cases, people may think that if outsiders trespass in that
space, their own sense of self will be debased and defaced (Cohen 1985: 108-9). Indeed,
since boundaries are oppositional,
almost any matter of perceived difference between the community and the outside
world can be rendered symbolically as a resource of its boundary. The community can
make virtually anything grist to the symbolic mill of cultural distance [...]. The
symbolic nature of the opposition means that people can think themselves into
difference. The boundaries consist essentially in the contrivance of distinctive meanings
within the community's social discourse. They provide people with a referent for their

personal identities. Having done so, they are then themselves expressed and reinforced
through the presentation of those identities in social life. (Cohen 1985: 117)

If a group feels that control over its common identity as it has been constructed is
threatened from outside forces, the defensive response will be an increased control over its
own body. This implies that a group's boundaries and gateways must be kept free from
literal or symbolic intrusion by those who may challenge this group's identity (Jacobson-
Widding 1983: 29). The ruminations of historian Keith Baker (1987; 1990), sociologist
Alberto Melucci (1995; 1996) and political scientist Erik Ringmar (1996) concerning
boundaries and identity defense are insightful in this regard. In my view, the interpretations
of these researchers are those which [ found most practical to articulate my line of
argumentation as well as the archival evidence which is examined throughout this thesis
In his important work on the French Revolution, historian Keith Baker argues that
members of a community or society can occupy any number of relative positions vis-a-vis
other people, and therefore as possessing any number of potentially differentiating
interests. The nature of the interests, and, in consequence, the identities of the relevant
social groups and the nature of their claim, "are continually being defined (and redefined)"
(Baker 1990: 6). As the ever-present competing claims are being negotiated and
renegotiated, they may overlap in complicated ways. However,
they are not necessarily unitary or homogeneous. Indeed, it may only be in rare

situations, situations that we think of as properly 'revolutionary’, that the terms of
many of the political games being played out in a society seem (often quite

unexpectedly) to align themselves in a unitary and coherent lexical field, like so many
iron filings suddenly subject to the force of a magnet. At such instances, heterogeneous
claims and complex social practices seem to be radically simplified and aligned in ways

that offer (and demand) clear choices in terms resonating throughout large segments of
society. (Baker 1987: xiii, my emphasis)
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In such instances, the set of discourses and symbolic practices by which individual or
interest group claims are made presents itself as a coherent system of oppositions to those
who are not seen as members of the community as represented in its collective identity.

As for Melucci (1996), whose seminal work aims to interpret modern-day social
movements, he defines collective identity as a "process of constructing an action system"
based on the "ends", "means”, and "field" of action, three axes which are defined and
incorporated in a given set of "rituals, practices, cultural artifacts” (Melucci 1996: 71). In
its expression and articulation, collective identity enables actors to act as unified and
delimited subjects and to retain control over their own action; conversely, they act
collectively because they have completed, to some extent, the constructive process of
collective identity. Collective action is not simply a reaction to social and environmental
constraints; it produces symbolic orientations and meanings which actors are able to
recognize. Social actors are, as such, able to attribute the effect of their actions to
themselves (ibid.: 71-3). Therefore, the construction and unity of a collective actor rest on
its ability to locate itself within a system of relations. As Melucci states, a collective actor

cannot construct its identity independently of its recognition -which can also mean
denial or opposition- by other social and political actors. In order to act, any collective

actor makes the basic assumption that its distinction from other actors is constantly
acknowledged by them, if only in the extreme form of denial. (Melucci 1996: 73)

As a result, collective identity contains "an unresolved and unresolvable tension" (ibid.: 74)
between the definition a society gives of itself and the recognition granted to it by others. In
Melucci's view, war is the extreme example of this discrepancy. Beyond the concrete or
symbolic objects at stake in a conflict,

what people fight for is always the possibility to recognize themselves and be
recognized a subjects of their action. Every conflict which transgresses a system of
shared rules, whether it concerns material or symbolic resources, is a conflict of
identity. Social actors enter a conflict to affirm the identity that their opponent has
denied them, to reappropriate something which belongs to them because they are able
to recognize it as their own. (Melucci 1996: 74, my emphasis)

Melucci concludes that this happens because, during a war,

the internal solidarity of the group reinforces identity and guarantees it. [...] The
solidarity that ties individuals to each other enables them to affirm themselves as

subjects of their action and to withstand the breakdown of social relations induced by

conflict. Moreover, they learn to gather and focus their resources in order to
reappropriate that which they recognize as theirs. (Melucci 1996: 75, my emphasis)

Taking this argument a little further, Erik Ringmar (1996) argues that the idea that
countries go to war to maximize gains or minimize losses is "not entirely convincing"
(ibid.: 1). Ringmar holds that the forces unleashed in war are "difficult to assess
beforehand: alliances shift, morale falters, rapid technological changes cause rapid
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transformations in the balance of power" (ibid.). Also, the risks involved in proceeding
with military intervention are "invariably high: a regime may be overthrown if defeated, the
country may be invaded and occupied” (ibid.). As a result, "gains and losses from a
potential war participation are often next to impossible to calculate in advance” (ibid.). In
this line of thinking, Ringmar suggests that Sweden's intervention in the Thirty Years War
in 1630 was an attempt on behalf of Swedish leaders to gain recognition for themselves
and their country. Ringmar argues that military collective actions can be conceptualized in
terms of identities, not utilities because people do not generally engage in war "because of
what they can win, but instead of who or what the [war] allows them to be" (ibid.: 4).

Ringmar holds that in order to exist, we make distinctions between those people
who are close to us and those who are further away, between "us" and "them". Through
the narratives that we tell about this "affective geography", we carve out a presence for
ourselves in time and space and make a claim to legitimacy. In so doing, we ask
“audiences" to recognize us as the persons that our stories identify (Ringmar 1996: 78-81).
What happens when our story of ourselves is denied by "others"? We can accept, without
any resistance, stories that others apply; we can rethink our own descriptions of ourselves;
or, we can stand by our original story and try to convince our audiences that it does apply
to us. Ringmar argues that in trying to reach this third objective, people usually act because
"only through action can we provide the kind of final, decisive, evidence that proves the
others wrong" (ibid.: 83). The resulting collective action will be an irrefutable
manifestation of our character and will force our detractors to reconsider their views. For
Ringmar, such an action does not seek to maximize utility or minimize loss, but to establish
a standard - a self- by which interests, utilities and losses can be measured. As "our”
interests can only be identified by "us" as our "own" only once we know who we are, we
act in defense of the application of our self-descriptions so that our own interests can be
pursued. The collective identity expressed through such an action ensures the permanence
of a community, creates or reinforces a solidarity among collective actors, establishes the
limits of the actor with respect to its social environment, and defines the criteria by which
its members recognize themselves and are recognized by others (ibid.: 83-6).

What can be concluded from the theoretical reflections presented above? We
construct who we are in discourse through a process which involves an identification with
images, symbols and narratives that dominate our ways of seeing and representing
ourselves, our community, and the world around us. Identity is a fluid social construct
which is embedded with a wide variety of meanings and symbols. As with the context in
which it is articulated, identity is continually contested, reconstructed, or deployed in new
ways. Further, it is "built and re-built in the discursive negotiation of complex alliances and
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relations within the heterogeneity of community"” (Valaskakis 1993: 286). Members of a
community share symbols and interests, and, in this respect, a threat to their boundaries
(and interests) may push them to deploy, to differing degrees, some of the symbols in
which their collective identity is grounded. A similar threat may also push internal interest
groups to unite in order to repulse a feared invasion of boundaries and interest, thus
deploying a "collective" identity which all members of the group share. In its construction
and expression, collective identity adopts transforming, open-ended and fluctuating
symbols which are articulated in the processes of experiencing the community within
power relations of different groups and interests. As a result, a collective identity is often
expressed in response to a group of clearly defined "others" which poses a feared, real or
exaggerated threat to a community's existence and legitimacy by "violating" its territorial,
cultural, and symbolic boundaries. In 1837-38, did the Iroquois people of Kahnawake feel
that their territory as "Indian" land was threatened by Patriotes? Perhaps the Rebellions
were not assessed by the [roquois as a republican struggle for independence or a quest for
national liberation, but as a threat to their land and survival. On the basis of their
assessments of their relationship with the Crown and Patriotes, did the Iroquois come to
think that collective intervention might be an effective way of protecting themselves from
invasion or expropriation? Moreover, did the Iroquois view a cooperation with the Crown
as a means of defending important collective interests such as land and annual presents?
Although these interests may seem to be solely material, they were profoundly linked to the
Iroquois' own sense of themselves as "Indians" and often served as a means of expressing
feelings of collective belonging to the legal status of "Indian" and to the "Indian village" of
Kahnawake. Can it be shown that collective action entailed the unification by means of
some common representation of interests and symbols such as land and annual presents?
As a "collective actor”, did the community of Kahnawake create of itself a unitary
definition in order to reinforce its capacity for action and confrontation? Can it be shown
that although different Iroquois individuals may have identified with certain factions, all
community members united to defend common interests? By intervening in the Rebellions,
did the Iroquois hope to protect and deploy their collective identity ?

A brief look at sources and ethnohistorical methodology

In seeking to reconstruct the history of Kahnawake in the 1830s as well as its
involvement in the Rebellions of 1837-38, a wide range of documentary sources was
consulted. Some of these include: Rebellion-time testimonies; newspapers of the day;
petitions and letters by Kahnawake chiefs; trial and conference minutes held in Kahnawake
and elsewhere; dispatches between British government officials; letters between priests,
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bishops and other clergymen; demographic tables; military reports and commission
inquiries; travel journals; family histories and genealogies; maps and photographs. In
addition to considering the ideas and views of modern-day Kahnawake residents on the
Patriotes, this thesis provides the first extensive look at diocesan archival sources relating
to the internal state of Kahnawake. Essentially, these constitute letters and reports, written
by Father Joseph Marcoux, Kahnawake's secular priest from 1819 to 1855. Marcoux's
correspondence to other priests and to his superiors provided some of the richest accounts
of Kahnawake's dynamics in the first half of the nineteenth century.

In the chapters that follow, quoted passages filtered from the writings of priests,
Indian Department officials, or literate Kahnawake Iroquois are presented with the original
spelling, except in some cases where corrections were necessary to avoid ambiguities. As
Trigger reminds us, the "main checks" on the quality of ethnohistorical research such as
this one are methodological techniques used by historians to consult and analyze archival
data. Overall, previous research based on these techniques have revealed the "spurious
nature" of European sources, that Indians "are quite often poorly understood and vaguely
recorded in primary sources" (Trigger 1986b: 259), that Natives are unlikely to have done
things that are attributes to them in some documents, and that they acted as they did for
reasons other than contemporary non-Native observers though (ibid.: 1982: 9; 1986b:
259). Because archival records are often too ambiguous to allow definitive conclusions
about Native culture and society, independent accounts of similar circumstances must be
combined and compared in the hope of illustrating contradictions or obtaining more detailed
information. This permits an evaluation of sources and an understanding of some of their
flaws. This also ensures that "interpretations are tested against a sufficiently comprehensive
corpus of data and that evidence that does not support an interpretation is taken into account
no less than which does" (ibid. 1986b: 259). Ethnohistorians further require "a sound
knowledge of ethnology if they are able to evaluate sources and interpret them with
reasonable understanding of the perceptions and motivations of the Native people
involved" (ibid.). Finally, one must not only consult written records of non-Native hands,
but, as well, Native written and oral accounts. This is imperative to the establishment of a
wider picture of certain historical events and to an understanding of how these moments
were lived and interpreted by past and contemporary Native people.
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- CHAPTER TWO -
THE IROQUOIS COMMUNITY OF KAHNAWAKE, 1815-1840

Historical context, local economy and political institutions

Located along the St. Lawrence river opposite the city of Montréal on the shores of
the St-Louis rapids, the Iroquois town of Kahnawake dates back to 1667 as a Jesuit
settlement called Mission Saint-Frangois-Xavier du Sault-Saint-Louis. The original mission
was located in what is now La Prairie and was called Kenzake by its first Oneida settlers.
During the 1670s, the Catholic mission grew as many Mohawk families arrived and rapidly
outnumbered the more than twenty other Native groups that were represented there (Green
1991: 32). Following four displacements, the mission was moved to its present-day
location in 1716 and was called Kahnawake, or "at the rapids".? In British sources of the
1830s, it is referred to as Caughnawaga, Cocknawaga, Caghnawaga or Cagnawagee.10
French-Canadians of the day referred to Kahnawake as Sault St. Louis, le Sault or le
village du Sault, and to its Native inhabitants as Gens du Sault, Indiens du Sault or
Sauvages du Sault. The term "Sault St. Louis" was also used by local priests and British
officials.11 In the Mohawk language, Kahnawake residents are Kahnawakehro:non.

In order to avoid artificial impositions, I will do the same as nineteenth century
documents and refer to the Kahnawakehro:non as "Kahnawake Iroquois". Unlike today,
the community's residents of the 1830s did not use the term "Mohawk"” when identifying
themselves but terms such as Indiens de Caughnawaga, Indiens du Sault, Indiens du Sault
St. Louis, Iroquois du Sault St. Louis, Iroquois de Caughnawaga, Iroquois tribe of Sault
St. Louis, Iroquois tribe of Caughnawaga and Iroquois of Caughnawaga. In fact, it seems
as if itis only since the early 1900s that Kahnawake people widely identify themselves as
Mohawks or Kanienkehaka (the People of the flint). This seems to be the case even
though the term "Mohawk" is seen in the June 1839 report of Chateauguay schoolmaster
Charles Forest (31 June 1839, NAC RG10 vol. 97: 40262), early versions of "Mohawk"

9 Established in 1667, Kentaké was moved in 1676 and became known as Kahnawake. In 1680, the village

was displaced and named Kahnawakon, or "in the rapids”. In 1696, the mission returned "at the rapids" (at a

different spot), a settlement which was post eventum named Kanatakwente, or "the village as they left it".

The community of Kahnawake moved to its present location in 1716 (Béchard 1946: 6; Forbes 1899: 134).

10 The British translation from the Mohawk and Dutch "Kahnawake" to "Caughnawaga" was used to

identify this community until the late 1970s, when Kahnawake's Kanien'kehaka Raotitiokwa Cultural

Center started convincing local people to use the Mohawk term Kahnawake in daily life. In 1981, the

Cultural Center sent a request to the Québec government to reinstate the traditional name. In 1984, the

post office started using "Kahnawake". In 1985, maps and road signs were corrected (Beauvais 1985: 19).

11 1n etters by Joseph Marcoux, Kahnawake's secular priest from 1819 to 1855, the term "Sault St. Louis"
is gradually replaced by "Caughnawaga" in the early 1850s (Marcoux to Turgeon, ADISQL 3A-332 to 372;
Marcoux to Viger, 20 November 1848, ASQ Fonds Verreau 61, no. 6; Marcoux to Viger, 19 January 1854,
ASQ, Fonds Verreau 61, no. 8; Marcoux to Verreault, 15 April 1855, ASQ Fonds Verreau 25, no. 212).
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such as "Aniaka-haka" and "Amuhak" may have been pronounced by Kahnawake residents
in 1882 (Hodge 1913: 310-11), and the Mohawk language has been predominantly spoken
in Kahnawake since the late 1670s (Green 1993: 57). The term "Iroquois” refers to the
Five Iroquois Nations of New York, whose confederacy included the Mohawk, Oneida,
Onondaga, Seneca and Cayuga (Fenton 1978: 320). As "Mohawk" is only one of the five
Iroquois nations, the absence of the former term in nineteenth century sources hints at the
possibility that the community's sense of identity in the past was different from today’s.

In 1835, Kahnawake was Lower Canada's largest Native village: it had an overall
population of 951 people, including eighteen chiefs and council members, 246 "warriors”,
274 "wives and widows", and 409 children aged one to fourteen.!2 Despite a drop from
1827 to 183413, the population rose from 1835 to 1841 and reached a total of 1100 in 1843
(Gosford to Glenelg, 13 July 1837, in Great Britain 1969d: 36; Canada 1845). At the time,
about fifty families practiced farming (Canada 1845). Crops grown in 1835 amounted to
sixty-four bushels!4 of wheat, 312 bushels of oats, 3391 bushels of "Indian com", 818
bushels of peas and beans and 2776 bushels of potatoes ("Answers to Queries, etc", 27
October 1836, NAC RG10 vol. 660, in Jennings et al. 1984). The crops were mostly
attended by women and older men while the young men ploughed and harrowed the fields.
In this context, everyone was free to cultivate the lots they desired:

ils [Iroquois] sont établis d'aprés 1'ancien systéme Francgais, en village, ayant chacun
leurs champs, prairies et sucreries autour d'eux sur la réserve, souvent plusieurs
morceaux de terre isolés les uns des autres forment la propriété de chaque particulier.
Le bois debout n'appartient & personne; ils peuvent faire de la terre neuve 13 ot ils

veulent, et se vendre entr'eux l'ouvrage qu'ils ont fait, mais non le terrain qui
l'avoisine. (Marcoux's answers to the questions of D.C. Napier, in Canada 1847)

12 By contrast, in 1835, the total population of Kanesatake (Algonquins, Nipissingues and [roquois) was
821 people; the Abenakis of St-Francis amounted to 362 people; the Iroquois of Akwesasne numbered 350;
and the Hurons of Lorette amounted to 211 individuals. In 1835, there were 3028 Indians in Lower Canada
and the people of Kahnawake represented 31.4% of this population (Gosford to Glenelg, 13 July 1837, in
Great Britain 1969d: 36).

13 In the 1830s, Lower Canada was overcome by many epidemics. Indeed, cholera struck massively in
1832 and 1834; Asian cholera caused the deaths of over 2500 deaths in Montréal alone; and, in 1834,
typhoid fever killed over 6000 people in Lower Canada (Dechéne 1982: 199; Greer 1993: 47-8; Ryerson
1968). The effects of such epidemics were well felt in Kahnawake, where many elderly people were already
in need of supplies and medical attention (Napier to Couper, 27 November 1828, NAC RGS8 vol. 267:
389; Marcoux et al. to Napier, 28 October 1828, NAC RGS8 vol. 267: 413). In January 1834, Marcoux
noted that typhoid fever hit Kahnawake right after cholera, which had been afflicting the community since
the late months of 1832. At the height of the epidemics, Marcoux buried up to fifteen people a day. The
last case of cholera in Kahnawake was diagnosed on 20 August 1834 (Marcoux to Bourget, 31 August
1834, AAM 420.066, no. 834-3; Marcoux to Gaulin, 29 July 1835, ADSJQL 3A-166; Marcoux to
Signay, 5 January 1834, ADSJQL 3A-147). It is said that as a result of the epidemics, the village
population was reduced by 15% between 1832 and 1834 (Devine 1922: 393, 409).

14 A bushel is equivalent to about forty-nine litres (Greer 1985: 250).
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Within the village, "most of the good land [had already been] cleared and become private or
individual property [making it] impossible to lay out a farm of one hundred arpents without
taking in several possessions” (Napier et al. to Kahnawake chiefs, 1 June 1839, NAC
RG10 vol. 97: 40205). Many residents derived subsistence from fishing and raising cattle,
poultry and hogs (Bouchette 1815: 124). Even if gardens, sugarbushes and com fields
were not fenced, animals were placed in a pasture protected by gates. In the summer, fifty
to one hundred young men repaired fences as well as the public roads which passed
through the village. On these occasions, they were fed by the chiefs, who purchased bread,
meat, and rum in Lachine (Marcoux, 25 January 1830, NAC RGS8 vol. 269: 132).

Despite their application of non-Native farming customs such as field rotation and
the use of harrows and fertilizers (Canada 1845), Kahnawake residents easily found ways
to make a living from traditional Native skills. One important time of the year was the
Saint-Francis-Xavier feast because it signified the start of the winter hunting season. As
described by Joseph Marcoux, Kahnawake's secular priest from 1819 to 1855 (fig. 2):

le tems de cette féte, au commencement de décembre, a toujours €té pour eux une
€poque pour une infinité de choses dans leur maniére de vivre. Par exemple, c'est i la
St. F.-X. que finit pour eux une certaine chasse et qu'ils reviennent au village pour se
préparer a une autre; c'est i la St. F.-X. que commence, pour eux, l'hyver, qu'ils vont
chercher leurs animaux de toutes espéces, épars ca et 1a dans les déserts et les bois de
leur seigneurie pour les établir; c'est a la St. F.-X. qu'ils tiennent réparations des

batiments, charroyage du bois et une infinité d'autres choses. (Marcoux to Plessis, 4
October 1825, ADSJQL 3A-84)

Also, during the summer, most of the men worked as boatmen, lumberjacks or pilots of
rafts conveying timber to Montréal. Women and aged men produced beadwork, mocassins
and snowshoes, selling them to other Kahnawakehro:non or to residents of surrounding
non-Native communities (Devine 1922; Lambert 1980).

In the 1830s, Kahnawake was governed locally by a council of eighteen members,
including seven grand chiefs as well as several "members of council” (sub-chiefs) and war
chiefs ("warriors"). All seven of the higher chiefs were named for life by members of their
respective clans. According to Father Joseph Marcoux, the chiefs "sont élus par leurs
bandes respectives et un officier quelconque ne peut casser un chef de conseil que de priver
de son siége un membre du parlement" ("Origine des troubles du Sault St. Louis",
Marcoux, 1840, AAM, 901.104, 840-3). Once a chief was selected by its clan by means of
consensus, his appointment was confirmed by colonial authorities (Reid 1998). Yet in the
eyes of the chiefs' council, "we consider our appointment of a chief conclusive; the
Governor's approval is a mere matter of form" (Minutes of proceedings, 10-15 April 1840,
NAC RG10 vol 717, in Jennings et al. 1984). The higher chiefs were "empowered to
represent the Indians of the said village in all transactions of a public nature" (Montreal



PLAN

OF THE

CHURCHAND PRESBYTERY
: at
CAUGCHVAWAG.

‘o

(Segrned/)
RSLPIPER,

° @an'&/l/a/ [ ng7Tn €5

-

Montreald I Way 83

Fig. 1: Saint-Francois-Xavier Mission, Kahnawake. This rear view shows what the church
and rectory looked like at the time of the Rebellions. These buildings were originally built
in 1721. (from an enclosure in a letter from R. S. Piper to Colonel Durnford, 5 may 1830,
in Great Britain 1969a: 92-94)

Fig. 2: Joseph Marcoux (1791-1855) (from Devine 1922: 352). Fluent in Mohawk,
Marcoux was also known as Tharoniakanere, "the one who looks up to the sky". Because
of his consistent efforts to have the LaPrairie land claim settled in favor of Kahnawake,
the Kahnawakero:non who are familiar with his work today agree that "he was one of the
good ones", meaning that he was not like other priests, Jesuits especially, who did not
work for the community's benefit. During his stay of 36 years in Kahnawake (1819-1855),
Marcoux wrote Mohawk versions of Catholic prayer books, biographies of Kateri
Tekakawitha, as well as Mohawk-French grammars, dictionaries and conjugation tables.
(Béchard 1946: 19; 1985: 685)
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Indian Office, 20 December 1843, NAC RG10 vol. 598: 47046). Within this political
structure, many "cheferesses du village” or "matrones" were said to hold certain powers
{(Marcoux to Lartigue, 29 December 1825, ADSJQL 3A-88). Indeed, some Kahnawake
women of the 1830s may have played an important political role, either as council members
or as clan leaders (Sawaya 1998: 48; Fenton 1978; Tooker 1978). Finally, from the early
nineteenth century and until the establishment of the band council system in 1889,
Kahnawake was divided into seven clans: Turtle, Wolf, Old Bear (Big Bear), Great Bear,
Snipe, Rock (Stone), and Deer. The presence of the Turtle, Wolf, Big Bear and Great Bear
clans point to the Mohawk roots of Kahnawake, whereas the Deer, Snipe and Stone clans
point to the Onondaga and Oneida ancestry of the community. The Stone clan was said to
be composed of "the people of the erected stone”, individuals who traced their origin to the
Oneida founders of the village (Reid 1998: 10; 1999).15

Kahnawake's diplomatic ties to the Native villages of Lower Canada were marked
by an agreement that they formed the Seven Nations of Canada or Seven Fires. Since its
origin in the seventeenth century, this "confederation" included the Hurons of Lorette, the
Abenakis of St. Francis and Bécancourt, the Algonquins of Pointe-du-Lac, the
Algonquins, Nipissings and Iroquois of Kanesatake!®, and the Iroquois of Akwesasnel7
and Kahnawake. Kahnawake was Kici'skwudek, the "Great Fireplace" (Blanchard 1983:
11) or the "chef-lieu de tous les villages du Canada" (Beaulieu 1997: 44). In turn,
Kahnawake's chiefs were not only at the head of their own village but also served as the
chiefs of the Seven Fires' council and had the right to speak in the name of the other
villages (Sawaya 1998: 53). As such, Kahnawake was the Native "capital" of Lower
Canada and played a major role in shaping Native-British relations.!8 As a federated
alliance, the Seven Fires promoted harmony, friendship and the autonomy of each

15 In the 1830s, Kahnawake did not function politically with a "traditional” Mohawk council consisting of
nine chiefs, with three chiefs from each of the three "traditional” clans (Turtle, Wolf and Bear) (Tooker
1978: 426). By comparison to the "traditional” form of government, the Kahnawake council of the early
eighteenth century was composed of three chiefs, one from each of the dominant Native groups that
composed the village at the time (Mohawk, Onondaga, Huron) (Green 1991: 42). [n 1750, Kahnawake is
said to have been divided into three clans: Turtle, Wolf, Bear. Each clan was further divided into "deux
bandes commandées chacune par un chef” (Franquet, in Beaulieu 1997: 48). These six chiefs were in turn
"subordonnés au grand chef du village", for a total of seven chiefs (Franquet, in Beaulieu 1997: 48; Green
1991: 284). The moment and reasons why Kahnawake was divided into seven clans remain unclear.

16 [p the nineteenth century, Kanesatake was referred to by French-speaking priests as the "Lac des Deux

Montagnes", and by Crown officials as "Lake of Two Montains" or "Canasataga”. In Mohawk, Kanesatake

means "the place of the silvery sands" (Blanchard 1983: 10; Gabriel-Doxtater and Van des Hende 1995).

17 At the time, this community was refered to by government officials and priests as "St. Regis". The

modern-day reservation spans the border between Ontario, Québec and New York. In Mohawk, the term

Alkwesasne means "where the partridge drums are" (Fenton and Tooker 1978).

18 The Seven Nations of Canada were united in the 1660s to serve as a buffer zone between the French and

English colonies. This Native "confederation” was abolished in the 1860s. For more information, see

Blanchard (1983), Beaulieu (1997), Deldge (1991a; 1991b) and Sawaya (1998).
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village/nation. When one of the seven grand chiefs of Kahnawake died!®, "tous les chefs
des autres villages, de St. Regis, du Lac, de Lorette, de St. Francois se rendent ici avec
leurs femmes et leurs enfans, pour pleurer le mort et procéder i I'élection de son
successeur” (Marcoux, 25 January 1830, NAC RGS8 vol. 269: 133). Iroquois condolence
ceremonies conducted for mourning deceased chiefs and installing new ones (Fenton 1978:
319; Tooker 1978: 437-440) thus seem to have been practiced in Lower Canada.

Kahnawake and the seigneury of Sault-Saint-Louis
Kahnawake was located in what was known as the Seigneurie du Sault-Saint-
Louis, a 40 320 acre territory which was granted in 1680 by the French Crown to the
Jesuits to "protect™ and "nurture” newly converted Iroquois (Lambert 1980). In the 1830s,
the Sault-Saint-Louis seigneury2® was part of the District of Montréal, which extended
from the U.S. and Upper Canada borders until Trois-Riviéres (map 1). This district was
supervised by a Superintendent and an interpreter, who were placed under the authority of
the Superintendent General of Indian Affairs, one of the highest paid employees of the
Indian Department (225£ per annum) (Napier, 29 May 1837, in Great Britain 1973: 24)
In the 1830s, Sault-Saint-Louis was bounded by the seigneuries of Chateauguay to
the West, La Prairie de la Magdeleine to the East, and La Salle to the South (maps 2 and 3).
Government surveyor J. Bouchette described the seigneury of Sault-Saint-Louis in 1815:
from the river St. Regis towards the St. Lawrence the remaining part is covered with
wood of all ordinary species, except a small portion reserved by the proprietors for
their own uses. The village of Coghnawaga is placed on the banks of the St. Lawrence,
and consists of a church, a house for the missionary, who resides with them, and about

140 others, principally built of stone, formed into two or three rows, something
resembling streets. (Bouchette 1815: 124)

Bouchette also pointed out that "nearly all that half of the seigniory which lies towards La
Salle [was] well settled and cultivated by Canadian families" (ibid.). At the time of the

19 If chiefs had recently died, the community was govemned by only five or six individuals because
replacements had not been chosen yet (Marcoux 2 Gaulin, 29 July 1835, ADSJQL 3A-166). In 1837, a
petition was signed by six chiefs and twenty-two war chiefs (Martin Tekanasontie et al. to Lord Gosford, 3
February 1837, NAC RGI10 vol 93: 38036-7). The six chiefs that signed this document are: Martin
Tekanasontie, Michel Sarenhere, Thomas Teiohatekwen, Joseph Niwatenhenra, Charles Katsirakeron and
Thomas Sakaoehetsta. In 1845, the seven higher chiefs were: Martin Tekansontie, Thomas Tiohatekwen,
Charles Katsirakeron, Thomas Sakaohetsta, Jean Baptiste Saonwentiowane, Joseph Tenihatie, and Pierre
Atawenrate (Béchard 1946; Reid 1999).

20 A "seigneurie” consists of a territorial unit obtained and owned by a "seigneur" under the obligation to
concede land to setilers, pay homage to authorities, and build and maintain a mill as well as a main road.
As in France, the seigneuries of French Canada were divided into two components: 1) the personal domain
of the seigneur; 2) and the remaining part divided into "cotes” or "rangs". These small parcels of land were
conceded to peasants under the condition of regular payments to the seigneur. The settler also had to clear
the ground for growing fields, put up fences, and build and maintain a house (Courville 1988: 9; see also
Dechéne 1974; Greer 1985: 138-9; Harris 1966; Quellet 1972: 91-113).
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seigneury's concession, it was agreed that this territory was closed to whites. But, because
the Jesuits falsely considered themselves to be the seigneurs of the Sault, they permitted the
settlement of whites and collected their rents. The seigneury remained under the
"superintendence” and "management” of the Jesuits until April 1762, when governor
Thomas Gage?! ordered that it was entirely and exclusively vested in the Iroquois, under
the Supervision of the Indian Department (Lambert 1980: 18-26).

The judgement rendered by Gage in 1762 also ordered that from that moment on,
non-Natives were not allowed to live in Sault-Saint-Louis and that all of those already
living there could remain only if they promised not to enlarge their properties. The settlers
were also obliged to offer regular payments of "cens et rentes"22 to an newly appointed
agent, hired to collect and administer seigneurial revenues for the Iroquois (Lambert 1980:
18-26). The agent was also responsible for keeping the receipts and payments

carefully and distinctly noted in a Book to be kept by you for that purpose, and you are
faithfully to deliver and distribute to the Chiefs of the said Indians, acting on the behalf
of the Tribe, or otherwise, Pay to such persons as may be duly authorised to receive
the same, the whole of the monies, or grain, that may come into your hands, on their
account, reserving however to your own use as full and complete compensations for

this duty, one tenth part of the whole Proceeds. (Lord Gosford to Joseph Baby, 18
June 1837, NAC RG10 vol 659: 181440; Gosford's emphasis)

In spite of such orders, a "mishandling” of revenues and land by agents such as Nicolas

Doucet and Joseph Baby quickly led to an increase in land concessions to whites within the
limits of Sault-Saint-Louis (Lambert 1980: 41) (map 4). Kahnawake's Indian agents often
took more than their 10% royalty, absolved renters of their obligations without the consent
of the chiefs' council, and used the revenues derived from the seigneury for their personal
interests (Alfred 1995b: 37-8). In 1825, Kahnawake chiefs even claimed that agent Nicolas
Doucet's work had been unsatisfactory and that

from all the circumstances [...] alledged by us, we conclude that it better for us to

transact our own business ourselves, than to intrust them into the hands of an agent

who does not care to give us any satisfaction; for, it is notorious that for some time

past our affairs have been conducted in a manner quite contrary to our wishes.
(Kahnawake chiefs to John Johnson, 22 July 1825, NAC RGS8 vol. 265: 28)

Despite repeated complaints, land and rent mismanagements continued, which
increased non-Native encroachment around Kahnawake (Lambert 1980: 38). In 1830,
about 280 Canadian settlers and their families resided in Sault-Saint-Louis. Their

21 Thomas Gage was the military govemnor of Montréal from 1760 to 1763.

22 The most important mechanism of transfer from the censitaire (or settler) to the seigneur was the "cens
et rentes”, an annual payment in money, produce or labour. The "cens" was considered a token of the
commoners' form of tenure, whereas "rente” was a lucrative charge added to and deliberately confused with
the cens to subject the settler to penalties for late payment of the latter (Greer 1985: 122).
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Map 4: Kahnawake and its vicinity, present-day. The modern-day Kahnawake
"reservation" originated from two French Crown seigneurial land grants to the Jesuits on
29 May and 31 October 1680. The seigneury's size was of over 40 000 acres (Canada .
1891: 288-92). However, through the mismanagement of lands and rents by Jesuits and
Indian agents, portions of Sault-Saint-Louis were sold off or integrated into surrounding
non-native communities. Moreover, numerous land surrenders to railway, hydro-electric,
and telephone companies took place from the late 1880s until the 1950s. As a resull, the
land which still remains in Kahnawake's hands today amounts to only 11 000 acres. (map
in Alfred 1995a: 150)
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concessions amounted to "12 000 arpents"?3 and were divided into "six cdtes, en un lopin
irrégulier entre les Concessions de St-Pierre et 1a Tortue, et en continuations” ("Tableau
approximatif de la superficie des terres concédées dans la Seigneurie du Sault St. Louis et
des cens et rentes qu'elle produit”, Doucet, 14 April 1830, NAC RGS8 vol. 269: 346).
Kahnawake's annual revenue24 generated from this settlement averaged £200 in rents and
£800 in agricultural produce (ibid.). It provided the funds to repair the church and
presbytery, finance travel, pay for legal and burial services, maintain public roads and
fences, pay the miller and guardians of the pasture, distribute food to visiting Native and
non-Native delegations, and upkeep of the "Moulin de la Tortue" (Marcoux, 25 January
1835, NAC RGBS vol 269: 132-5; "Record Book of Sault St. Louis Landholders", RG10
vol. 665; "Sault St. Louis: Livre de Cens et Rentes", RG10 vol. 666).25

Religious and cultural life

The Kahnawake [roquois consist of a group of people originally converted by
Jesuit missionaries who emigrated from their homeland in 1667. As a result, Kahnawake
experienced a rapid formation of a distinct Christian Iroquois identity (Green 1991).
Traveller John Long even noted that "les Sauvages de cette nation [sont] appellés Indiens
Prians, parce que leurs chefs portent des crucifix, et parcourent les rues de Montréal avec
leurs chapelets, en demandant I'aumdne" (Long 1792: 11). In 1783, the Jesuits in
Kahnawake were replaced by secular priests and the community was placed under the
religious jurisdiction of the Bishop of Québec. When the Diocese of Montréal was formed
in 1836, Kahnawake was lodged under its jurisdiction but remained "supervised" by
secular priests until 1855, when Oblates were given the status of missionary priests. The
Jesuits returned to Kahnawake in 1903 (Devine 1922: 312; Forbes 1899: 135-6).

23 One arpent (area) is the same as 0.845 acres or 0.342 hectares (Greer 1983: 250).

24 Since 1796, Kahnawake also obtained an annuity from New York state authorities for the sale of
hunting lands. This sum of money amounted to 566% and was paid on the first Tuesday of every August to
the chiefs of Kahnawake and Kanesatake. Each council of chiefs was given an equal share of about 2808.
After the War of 1812, New York stopped paying this annuity and resumed respecting the agreement in
1820 when Father J. Marcoux secured the payment. In 1848, the annuity became part of the funds needed
to maintain the church (Marcoux to Turgeon, 7 August 1838, AAQ, 26 CP, D-38; Devine 1922: 377).

25 This revenue was also used to pay the "dime" to the church, a payment which included an annual sum
of money and 150 bushels of wheat (Marcoux, 25 January 1830, NAC RGS8 vol 269: 132). However,
Father Rinfret, who lived in Kahnawake between 1808 and 1814, often complained that he would get only
half of the owed wheat and that "plusieurs s2ment du bled, des pois, de l'avoine, mais point de dixme
[--.] se sont des monstres d'ingratitude” (Rinfret to Plessis, 21 August 1813, ADSJQL 3A-56). In 1840,
many Kahnawake residents still owed the entire dime from the years before (Marcoux to Lartigue, 12
February 1840, ADSIQL 3A-209). It is interesting to note that traveller John Long has stated that the
"Indiens Cahnuagas [...] sont passionnées [...] pour la parure [...}. Les profits qu'ils retirent des terres
louées par eux aux Canadiens leur permettent de satisfaire leur goQt pour ce luxe" (Long 1792: 13).
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In the 1830s, distant from Methodist and Protestant influences with which other
Canadian Iroquois communities had to deal with, Kahnawake was primarily Catholic.
Father Marcoux often noted proudly that many residents were avidly pious and that they
regularly assembled in great numbers in the local church (figs. 1 and 3): "I'Eglise ne se
vide pas du matin au soir; il y a toujours bande tout autour en dévotion; jusqu'aux petits
enfans qui n'ont pas encore communié s’'en mélent” (Marcoux to Turgeon, 14 October
1838, AAQ, 26 CP, D-42). Also, Midnight Mass at Christmas and the New Year's Day
feast of Le Salut des Rois held much importance in the eyes of many Kahnawakehro:non:

le jour de I'an, dés cinq heures du matin, on illumine I'église et aprés la priére il y a
sermon, [...] et ensuite bénédiction du ciboire. Le Salut des Rois est quelque chose de
plus attrayant pour les sauvages. Le soir de ce jour on étale dans le choeur le créche,
qui est composée de personnages de grandeur humaine: on fait une espéce de théitre,
embelli surtout par l'illumination. Tout ce qu'il y a de beau a I'église est 13, disposé
avec ordre et symétrie. On s'assemble & 7h, et pendant que chacun va faire son
offrande, on chante des Noéls pendant plus d'une heure. Toutes les femmes qui ont
des enfans en bas dge, ne manquent pas de les apporter, dans des berceaux tout
resplendissants d'argenterie, de rassades, de rubans. S'il fallait priver les sauvages de

ce salut, il y aurait, comme on dit, du train, et on regarderait la religion comme abolie.
(Marcoux to Turgeon, 23 Novembre 1835, AAQ, 26 CP, D-46)

Mass, prayers and sermons were conducted in the widely used Mohawk language. In fact,
for Marcoux, familiarity with the language was an absolute necessity: "un des malheurs des
villages sauvages vient de ce qu'ils sont sujets & avoir des missionnaires qui n'entendent
par leur langue qu'au bout de deux ou trois ans. Pendant le tems le mal prend racine et
accroissement” (Marcoux to Plessis, 21 April 1819, ADSJQL 3A-67). Evidence also
suggests that Marcoux served the Iroquois only and that although Kahnawake's non-
Native neighbors often journeyed to the Native village to conduct business with the
Iroquois or visit the local priest, they worshipped in their own churches.26

Yet despite the fact they were seen as better parishioners than Canadians (Long
1792: 13; Talbot 1833: 306), some Kahnawakehro:non were not baptized and remained
quite indifferent to Christian beliefs. In the 1750s, one Jesuit noted that the Kahnawake
people were attached to Catholicism "only in as much as their interests dictate” (in Green

26 The views nineteenth century priests had of Indians were sometimes very negative. Father Joseph
Marcoux remarked in 1835 that the people of Kahnawake "sont ingrats par caractére et ignorent la
reconnaissance” (Marcoux to Gaulin, 29 July 1835, ADSJQL 3A-166). Bishop Turgeon of Québec noted
to Marcoux that "vos chefs [...] sont toujours les mémes, c'est 2 dire des hommes dont un présent de
quelques guenilles peut tourner la téte” (Turgeon to Marcoux, 2 January 1837, AAM, vol. 901.032, no.
837-1). Marcoux often noted that "his" Indians were easily "corruptible": "les sauvages sont donc remuants
par caractére, inconstants; prenant facilement de l'aversion pour ceux qui les conduisent, et pour la moindre
cause [...]. Faites tout le bien possible a un sauvage; si ensuite vous lui causez la moindre peine, quoique
ce soit votre devoir d'agir ainsi, vous attirez sa haine pour longtemps, et quelque fois pour toujours. [ls
sont [...] toujours préts 2 suivre un mauvais conseil, et, se défient de ceux qui ne peuvent vouloir que leur
bien" (Marcoux to Turgeon, 7 May 1836, AAQ, 26 CP, D-18).



Fig. 3: Saint-Francois-Xavier Mission, Kahnawake, built in 1845 (McCord Museum of
Canadian History, M6156). Since as early as 1824, priests visiting Kahnawake noticed
that the old church was in terrible shape and that it was not big enough for the growing
community. In 1832, despite a special government agreement to have the church
renovated because it was "much dilapidated, [as] one of the long walls appears to have
given out from the upper part [...]" and that "it may hereafter -if not attended to- fall
down", officials frowned at the estimate of the repair costs (£1023). Thus instead of going
ahead with renovations, officials simply supplied the community with a meager £250 (R.
S. Piper to Colonel Durnford, 5 May 1830, in Great Britain 1969a: 92-94). Father
Joseph Marcoux's requests for external funds continued during the 1830s; he even wrote
a letter 1o "Amélie, Reine des Francgais". In response, the Government of France granted
the community over 2500 Francs. Finally, by 1844, a sufficient sum of money had been
accumulated and the community went ahead with the renovations. The angular stone for
the new church was placed on 19 May 1845, with many people present, including the
community's seven grand chiefs, Marcoux, and Bishop Bourget of Montréal. Construction
crews built the new and present-day church (as depicted on the drawing above) over the
old one by using the latter as a scaffold (Béchard 1946: 11-17).

The may-pole (or flag-pole) facing the church is where Kahnawake resident
George de Lorimier assembled between 30 to 40 men when rumors spread that Patriotes
were planning to "invade" the village on the morning of 4 November 1838. Some older
Kahnawake residents refer to this pole as Tsikarontonte, or "the place of the standing
wood". It is said that in order 1o see if a sufficient number of people wished to join a
raiding party, a war chief would plant his tomahawk in the pole. If others followed with a
similar move, the warriors went on the warpath. In the 1930s, the wooden pole was
replaced by one made of steel. Today, a metal platform stands in its place.
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1991: 297). In 1813, Father Rinfret remarked that children following religion classes were
not learning much: "s'ils ont la téte dure pour apprendre les priéres et le catéchisme, ils ne
I'ont pas pour apprendre 2 sacrer, et 2 dire en frangais toutes sortes de sottises” (Rinfret to
Plessis, 21 August 1813, ADSJQL 3A-56). In 1819, Marcoux held that Christian morals
were not always present and many enjoyed "traditional” dances:

Ce qui perd les jeunes gens ici, ce sont les danses de nuit, ou les occasions sont faciles.

Je ne pense pas réussir 2 les abolir entiérement, mais j'espére avec le temps empécher
au moins les filles d'y aller [...]. Des enfans de dix ou douze ans sont aussi instruits

sur le mal que les jeunes gens de vingt. Tout cela s'apprend la nuit, lorsqu'il y a danse.
(Marcoux to Plessis, 21 April 1819, ADSJQL 3A-67, my emphasis)

In many cases, the chiefs resisted helping the curé eliminate Native habits such as playing
lacrosse without wearing any clothes. Marcoux complained that they often refused to
préter main forte au missionnaire lorsqu'il requiert leur secours pour abolir les danses
entre gargons et filles, [...] empécher leurs jeunes gens de se mettre nuds et seulement
en brayer pour jouer 2 la crosse et tirer des courses, ce qui ne convient plus aux moeurs

présentes, qui demandent qu'ils ayent au moins une chemise et peut-&tre des mitasses
sinon des culottes. (Marcoux to Turgeon, 4 October 1825, ADSJQL 3A-84)

Also, the curé outlined in 1835 that the consumption of rum caused continual difficulties:
nous sommes réduits & ne pouvoir plus rien faire avec les hommes; le rhum est leur
Dieu. Ce n'est pas peu dire; et cependant, ce n'est pas trop dire. C'est tout les ans une

demie douzaine, et quelques fois plus, qui périssent par le liquide diabolique et infernal
(Marcoux to Cazeau, 29 September 1835, AAQ, 26 CP, D-153)

Thus despite the fact Catholicism holds much importance in the history of Kahnawake,
archival evidence seems to suggest that the label of "Christian Indians", which has so often
been imposed on the people of Kahnawake by past observers and modern-day scholars, is
an oversimplified generalization. Sources seem to show that the religious history of this
community is far more complex and diversified than what is usually conceived.

Father Joseph Marcoux, the chiefs, and government schools

Although Marcoux preached religious faith and stressed moral taboos, he was also
used as a political mediator by the Iroquois when they wished to communicate demands or
grievances to colonial authorities. Yet because he considered himself to be a pivotal chief-
like figure and felt in some ways that the Iroquois "belonged” to him, there was a continual
struggle between him and the established leaders. In fact, as soon as he arrived in
Kahnawake in 1819, Marcoux found "beaucoup de préjugés contre moi" (Marcoux to
Plessis, 21 April 1819, ADSJQL 3A-67) as his relations with the chiefs were quickly
marked by mutual distrust and misunderstanding.27 In 1821, Marcoux found out that

27 Tensions between Kahnawake chiefs and local priests did not originate with Marcoux. In 1811, Father
Rinfret wrote that those opposed to him had forced the chiefs to cease paying the dime to the church. The
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Kahnawake's new Indian agent was submerged in financial troubles and proposed to
officials that Nicolas Doucet be hired instead. Officials agreed and informed the chiefs,
who were outraged that their authority had been by-passed. Louis Garoniatsigowa,
"premier chef et Capitaine Chrétien de la tribu Iroquoise établie au village du Sauit St.
Louis", and two other chiefs swiftly delivered a petition to Marcoux's superior Bishop
Plessis of Québec complaining that the curé was trying to control Kahnawake's internal
affairs (Marcoux to Lartigue, 29 December 1825, ADSJQL 3A-88). The chiefs complained
de la conduite de leur missionnaire a cause qu'il se méle des affaires des chefs
concernant les rentes de leur seigneurie aprés avoir établi lui méme un percepteur a
I'insu des dits chefs, et de plus, il a adressé 4 sa mode une requéte 4 son excellence
sans avoir parlé a aucun des chefs qui conduisent le village du Sault St. Louis. La

confiance que les Iroquois avoient pour leur missionnaire étoit perdue. (Louis
Garoniatsigowa et al., to Bishop Plessis, 3 November 1825, ADSJQL 3A-85)

Moreover, in the 1830s, colonial administrators wished to educate Native people in
English and Protestant ways. Indeed, British government officials strongly believed that
nothing is more likely to [...] confirm the attachment of the Indians to the British
Government, than the education of a portion of their children, with those of the
inhabitants, at the common English schools of the country. The children thus educated
would probably imbibe more favorable ideas of the Church of England than they now
entertain, and might be hereafter most beneficially employed in disseminating

instruction, and the English language, as schoolmasters to the Indian tribes. (Kempt to
Murray, 15 December 1829, in Great Britain 1969a: 61, my emphasis)

Some even suggested that the government consider the "subject of Indian Female
Education" as "the influence of Mothers over children to a certain age is generally
acknowledged to be very powerful” (Christie to Napier, 25 February 1839, NAC RGIO
vol. 97: 40270). However, government officials reminded each other that

the cooperation, or the neutrality at least, of the Roman Catholic clergy is essential to
the scheme for the settlement of the Indians; for, if opposed by them, I am persuaded
that every efforts to attain that object, however zealously or judiciously made, will
prove unavailing. (Kempt to Murray, 20 May 1830, in Great Britain 1969a: 97)

It was also agreed that a "Protestant school at Caughnawaga, or among any other of the
tribes under the missionaries of the Roman Catholic church, is [...] more likely to prove a
waste of means" (Dalhousie to McCulloch, 9 Feb. 1827, in Great Britain 1969a.: 102).

people who had sided with him were called "royalistes” and "n'ont aucun acceés dans les conseils, ni aucune
part aux revenus de la seigneurie. Non seulement le parti rebelle prévaut dans le village, mais il voudrait
aussi prévaloir dans I'église. Voila plusieurs fois qu'ils refusent le pain béni 2 ceux qu'ils appellent
Royalistes” (Rinfret to Plessis, 20 February 1811, ADSJQL 3A-50). The central issue was one of power:
"en un mot, les chefs prétendent absolument me conduire. Je ne me laisse pas conduire par eux, voila mon
crime, voila pourquoi ils me refusent en partie ce Qu'ils me doivent” (Rinfret to Plessis, 21 August 1813,
ADSJQL 3A-56). In 1836, Father Marcoux noted that "les sauvages du Sault ont toujours &té ce qu'ils sont
aujourd’hui, ils ont toujours causé de la peine 2 leurs Missionnaires; ils ont toujours ét€ forts pour faire des
requétes aux évéques contr'eux, lorsqu'ils n'abondaient pas dans leur sens" (Marcoux to Turgeon, 7 May
1836, AAQ, 26 CP, D-18).
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Interestingly, as in surrounding non-Native communities (Chabot 1975), most
government measures intended to force a Protestant education were unsuccessful in
Kahnawake due to Marcoux's influence. Indeed, the curé did "not countenance or support
[government schools] as he conceived [they were] calculated and intended to weaken the
Catholic Principles of [his] Children (the Iroquois), and withdraw them from his Church"
(Pyke et al., 18 January 1837, in Great Britain 1973: 58).28 In 1826, a school was opened
in Kahnawake by the Society for Promoting Education and Industry in Canada and was
quickly attended by eighty Iroquois children. However, Marcoux claimed that those who
would attended the school would be excluded from "a Participation in the Holy Sacraments
of the Church" (ibid.). In turn, the entire project was abandoned. In an attempt to satisfy
the curé's objections, Lord Aylmer2? hired an English-speaking Catholic tutor to conduct a
school in Kahnawake. Marcoux forced the closing of this school (Devine 1922: 367). In
1829, the chiefs and council members sent a petition to Sir James Kempt30 and stated that

les Iroquois du dit village de Caughnawaga sont absolument privés de moyens
d'éducation et sont encore (2 part des instructions religieuses qu'ils regoivent de leur
missionnaire) dans 1'état d'ignorance oii la nature les a placés, ce qui est la cause
principale du peu de progrés qu'ils ont fait dans la civilisation et qui les retient encore

dans des superstitions et des habitudes qui les font inférieurs de leurs co-sujets.
(Kahnawake chiefs to Kempt, 23 August 1829, NAC RGS vol. 268: 580-2)

Guided by Marcoux, the petitioners argued that "pour remédier a ces inconvénients [...],
vos suppliants se proposent d'établir dans leur village une école frangoise-iroquoise pour
I'éducation élémentaire des jeunes garcons de la tribu" (ibid., my emphasis). They also
claimed that they wished to open "une école pour les jeunes filles" (ibid.). Finally, they
stated that they had chosen Kahnawake resident George de Lorimier to become the tutor of
the school. Yet, that same year, Kempt authorized the expenses needed to send six
Kahnawake boys to an English Protestant (possibly residential) school in nearby
Chiateauguay. In 1834, the number of youths attending this school had risen to twelve but
later dropped to five in 1837 (in Great Britain 1969d: 55-9). Despite Marcoux's objections,
the school was still in operation in 1842 (Canada 1845).3!

28 Similar circumstances were noted elsewhere in Lower-Canadian Native commupities: in 1826, an
English school project failed in the Huron community of Lorette through the opposition of the resident
Catholic missionary; a school attended by eighty boys was opened at Kanesatake in 1835 but was quickly
closed due to the influence of Father Dufresne; in Akwesasne, the efforts of Protestant preachers were
diminished through the influence of Father Frangois-Xavier Marcoux, the nephew of Kahnawake's Joseph
Marcoux. The English language is also said to have been resisted in St. Francis where, in 1835, only two
boys were attending a government school ("Answers to Queries, etc.”, 27 October 1836, NAC RG10 vol.
660: 89-121, in Jennings et al. 1984).

29 Matthew-Whitworth, Lord Aylmer, was the Governor of British North America from 1830 to 1835.

30 James Kempt was an administrator of the government of British North America from 1828 to 1830.

31 Marcoux's opposition to English education surprised many officials, who found it strange that a
clergyman who obtained a salary from the Government should "thwart instead of promoting its benevolent
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In sum, sources indicate that the people of Kahnawake have always resisted strong
pressures from the French, the British and the Iroquois League, thus asserting a certain
degree of autonomy. During the French regime, the Iroquois were excluded from colonial
Jjurisdiction and repeatedly found ways to profit from the economic opportunities by getting
involved in the fur "contraband" as active partners. As a result, despite their multicultural
background and the maintenance of ties with Iroquois groups in New York and Canada
and with non-Native neighbors, the Kahnawakehro:non came to view themselves as a
distinct and separate people (Delage 1991a; Grabowski 1996; Green 1991).

The end of British-American hostilities in 1815 and changes in the fur trade
modified Kahnawake's ventures. The community's power in controlling its land persisted
in slipping away as non-Native settlers occupying tracts of land located within Sault-Saint-
Louis increased. Also, the process of Native subjugation accelerated, as Britain no longer
felt the need to foster Native alliances. In 1830, guided by the will to refashion the Indian
policy "from a utilitarian plan of using Indians as allies to a paternal programme of
gradually incorporating the Indians into white society”, the Crown transferred jurisdiction
over Indian affairs from military to civil administrators (Miller 1991: 95). With non-Native
population growth, European immigration and many other changes in Lower-Canadian
society,32 the Kahnawake Iroquois "braced themselves as a community for the long
struggle to adapt in a changing political reality” (Alfred 1995: 50). As this thesis hopes to
show, despite being nestled between French-Canadian "habitants" and British
administrators, the Kahnawakehro:non continued to nurture a distinctive cultural milieu.
This helped them pursue their own ambitions and thus negotiate a place of their own in

nineteenth century Lower Canada.

views" (Devine 1922: 371-2). Marcoux received an annual salary of £50, presents amounting to £10, 150
bushels of wheat and half a ton of hay. In response to such criticism, the curé stated: "Son Excellence
(Lord Aylmer) [...] voudrait-elle me faire porter le poids de sa mauvaise humeur? Voudrait-elle faire de moi
un courtisan parce que je regois du gouvernement un £50 tous les ans?" (Marcoux to Signay, S5 January
1834, ADSJQL 3A-147). Marcoux's behavior was quite similar to that of all members of the Lower-
Canadian Catholic Church, who, throughout the nineteenth century, struggled to secure their independence
from government dictates over issues such as education. In 1826, claiming he did not want to become "un
engin entre les mains de l'éxécutif” (Chaussée 1980: 152), Montréal's Bishop Lartigue ordered priests to
oppose all Protestant schools, "tant anglaises que frangaises, tant dans les villes que dans les campagnes: il
n'y a pas d'autres moyens d'évi