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ABSTRACT

Two conflicting schools of thought have arisen regarding proto-
Ojibwa society and leadership, as well as social-organizational changes
which have taken place within Ojibwa bands during the historic era.
Proponents of the first theoretical perspective hold that territorially-
based clans and clan chiefs existed in the Upper Great Lakes region
until social breakdown occurred as a consequence of indirect colonialism
and the fur trade. A second view stresses the persistence among the
Ojibwa of an ethos of egalitarianism characterized by conceptions of
"power" and "control" distinct from Western notions of competitive, self-
interested action. Both approaches are examined in the light of oral
and historical evidence pertaining to the activities of the noted Ojibwa
chief Shingwaukonse and his successors during the nineteenth century. The
study concludes that Native leadership underwent substantial elaboration
during the colonial period in response to external commercial, government,
and missionary agencies, and yet remained sensitive to band goals and
aspirations by maintaining a social environment conducive to the
preservation of cherished Native values. The tradition of leadership
established by Shingwaukonse survived into the twentieth century at
Garden River, Ontario, since, with a fair degree of success, chiefs and
band have continually sought to protect and develop potentialities
inherent in traditional group prerogatives, including a specific interest

in land and resources.
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PREFACE

The speeches of Shingwaukonse between 1846 and 1850 furnish
some of the most explicit testimonials to the principle of Native
right to be expressed in the United Canadas during the mid-nineteenth
century. Shingwaukonse's ideas and actions set precedenté which
exerted a profound influence on the future course of Indian policy in
Canada. The chief defined three major goals for Ojibwa peoples: first,
to establish linkages with government agencies just beginning to exercise
jurisdiction in the Upper Great Lakes area; second, to preserve an
environment in which Native cultural values and organizational structures
could survive; and finally, to devise new strategies conducive to the
formation of band governments capable of assuming a degree of
proprietorship over resources on Indian lands.

Shingwaukénse grounded his proposals on historical precedents
familiar to him. Three years prior to the passing of the Royal
Proclamation of 1763, which prohibited unrequlated use of Indian lands
west of the Alleghenies, colonial administrators had formally
recognized the existence of Native territorial prerogatives in the
vicinity of Sault Ste. Marie. By this time head chiefs had assumed
complex roles as policy-makers and poliﬁical negotiators. Many were
wealthy, in terms of their pétential to accumulate material assets,
and during the height of conflicts between rival Western powers,
gained additional prestige by acting as allies of the British Crown.

These leaders identified themselves bv'their dodems, or

Xi



designating marks. These acquired meaning in the colonial transactional
forum from a syncretistic blend of European heraldic and indigenous
religious symbolism. Head chiefs exercised regulatory and protective
jurisdiction over lands used as hunting and fishing grounds flanking
major water routes into the interior. With the growth of territorialism,
fostered mainly by the availability of firearms and more efficient
technology for local resource exploitation, a balance of power in the
Upper Great Lakes area became mandatory. Elaboration occurred in
systems of alliance and exchange, and in the religious sphere. Bands,
integrated internally, as well as allied laterally over time with
neighbouring groups by marriage, developed into
ihfluential political entities under the auspices of indirect colonialism
and the fur trade.

When the era of intercolonial rivalries drew to a close, and

conceptions of laissez faire economic liberalism bred new commercial

policies, the old transactional system collapsed. The outbreak of

the War of 1812, by temporarily reviving the value to the British of

the Indians as military allies, merely delayed the broader trend towards

the erosion of colonial institutions and their concomitant relational

practices. Many western Ojibwa leaders, predicting the magnitude of

threats to their independence inherent in the historical process,

briefly supported a series of cult movements which encouraged violent

resistance to the encroaching powers, and then sank into an attitude

of passive defiance towards both British and American authority.
Shingwauk®nse, by contrast, had been attentive to views on

Native rights and the potential role of Indian peoples expressed by
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independent traders, officiais and missionaries whom he encountered
on his widespread travels throughout Michigan and the Canadas.
After much careful thought and preparation, and with the assistance of
Allan Macdonell, a lawyer and mining explorer, the chief finally devised
a plan in 1846 which he believed might grant the Ojibwa a measure of
control over their future in the midst of a rapidly changing world.
Yet, during negotiations in 1849, prior to the signing of the Robinson
treaties which in 1850 conveyed the mineral and timber lands north of
Lakes Huron and Superior to the British Crown, Alexander Vidal, a young
and inexperienced Indian Comm;.ssioner, drew on vague American practices
and precedents to relegate Indians to the status of mere "occupiers"
of lands. Native peéples would henceforth be denied proprietary rights
to resources other than fur. Vidal's position on Indian status, although
legally encoded, was riddled with ambiguities. Such anomalies and
contradictions became targets of attack for Ojibwa leaders, intent on
breaking legal barriers by setting new precedents for Native relations to
land and resources. Determined to succeed, ShingwaukOnse's successors
made some headway and, despite government policy, won the respect of
local missionaries, merchants and government agents, several of whom
actively supported Native goals.

In addressing the subject of Ojibwa leadership from tﬂe theoretical
standpoint, this study employs information derived from ethnohistorical
analyses of Shingwaukdnse's career to assess a prevailing ethnographic

contention that self-interested action came to characterize leadership

'among southwestern Ojibwa bands by the mid-nineteenth century,

It is arqued, however, that this position is appropriate mainly to western
groups, defiantly resisting the encroachments of what had come to be

regarded as a hostile, alien force. On the other hand, Ojibwa head chiefs
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in the northeastern sector of the Upper Great Lakes region were

actively seeking creative policies which might enable bands to preserve
the reciprocity of interest and intention traditionally characterizing
relations between leader and group. From this viewpoint, self-interested
action may be seen to constitute a temporary anomaly, fostered by
stressful circumstances. To support this proposition, this work
examines from the historic perspective the nature of checks and balances
operating at Garden River to render leadership accountable to band
interests. Recent findings by Mary Black (1977a) demonstrate that
Ojibwa views on power and power relationships differ substantially from
modern Western conceptions of competitive self-interest. Black's
conclusions provide a convenient point of departure for the following
investigation of Shingwauk®nse's career as leader, and of political,
social and economic developments which have arisen principally as a

legacy of this chief's actions and policies.
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INTRODUCTION

Extensive documentation exists regarding the influence exercised
for over fifty years within the Upper Great Lakes Native community by
the noted Ojibwa chief Shingwaukonse (1773-1854) and subsequently by his
successors, among whom were his sons Ogista (1800-1890), Buhkwujjenene
(1811-1900) and George -Menissino (1839-1923). While Shingwaukonse, whose
name means "The Little Pine" (often shértened to "The Pine", although
imbuing it with increased symbolic significance),l rose to prominence
prior to the War of 1812, the majority of historical accounts relating
to his activities date from between 1814 and 1914: the period chosen for
this investigation, conducted within the context of a broader examination
of Ojibwa leadership in general, of The Pine's ideas and achievements.
The decades immediately following the close of the War of 1812 constitute
an interesting era for the study of traditional modes of Ojibwa decision-
making, since the Native peoples of the Lake Superior region, while
affected by change, still lay beyond the westward thrust of agricultural
settlement and industrialized resource development. Bands could maintain
a degree of economic autonomy from vicis§itudes gxperienced by the British
fur trade during these years by continuihg an uninterrupted seasonal
round of activities involving hunting and fishing, horticulture, berry
gathering and maple sugar production. After 1838, when Shingwauk©nse
and his followers came to reside permanently at Garden River, in what
was then Upper Canada, affairs within their settlement gfew

increasingly marginal to the course of events which transformed



the fur trade and mission station at Sault Ste. Marie, ten

kilometers westward, into an important industrial center. This semi-
isolation facilitated the growth among band members of a strong sense
of group identity centered about attachment to a policy devised by
The Pine during the 1830's which shaped Native responses to external
§ressures for change by the nineteenth cantury.

This study endeavors to clarify how traditional concepts and
values influenced decision-making by Native leaders confronted by
challenges set by new and unfamiliar policies. It examines factors
which demonstrate that continuity in value orientations persisted over
time, while highlighting important modifications, departures from,
and creative additions to the Indians' thought system, range of interests,
and goals for the future. In early chapters historic evidence pertaining
to Native leadership in the Upper Great Lakes area is reviewed in the
light of anthropological theory concerning the flexibility of Ojibwa social

rganization (Rogers & Smith, 1973; Smith, 1973) and the nature of
specific kin-based, social, political and economic attachments. Ways in
which decision models and transactional analysis have been applied to

the Subarctic Indian milieu (Feit, 1970, 1973; Morantz, 1977, 1982;
Paine, 1971, 1977; Salisbury, 1976, 1979) have bearing on this discussion,
yet the approach adopted focuses mainly on the relevance of two analytical
viewpoints on Native interaction patterns. Both of these relate to

the concept of what constitutes a "man" in terms of the moral code

and value system of the Eastern Subarctic Indian. The usefulness of

this theoretical orientation with regard to the Ojibwa of Lake Superior

arises from the premise that important cultural commonalities exist for
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Eastern Algonquian-speaking peoples as a whole (Hallowell, 1946).

The two perspectives are examined and their utility tested.
The first of these, which until recently constituted the dominant view,
regards the Ojibwa individual as self-centered, psychologically
atomistic and concerned with the maximization of his own power and
prestige in a covertly-expressed competitive behavioral milieu. The
ascription of this personality orientation to the Ojibwa coincides with
G. Foster's argument that there exists a concept of the "limited good"
by which personal power and the material resources gained by such power
are viewed as being in scarce supply (Foster, 1965).

An alternative stance has recently been developed for the Eastern
Algonguian lihguistic area. Instead of there being one culturally-transmitted
coae of interaction among individuals, relationships may exhibit a range
of culturally-structured variants depending on situational context.
Relations may be coercive, but this is not usual. Richard Preston (1975a,
1975c, 1979) maintains that the competitive, self-assertive individual
among the Eastern Cree is best considered an anomaly. The Cree in
their concept of what constitutes a "man" focus far more on the develop-
ment of self-reliance and personal competence. Competence manifests
itself, according to Cree standards, within the religious, social,
economic and political spheres of action. Similarly Adrian Tanner (1979)
argues that among the Mistassini Cree, stresses emerging in the domain
of interaction and characterized by a certain degree of ambiguity and
competition are reduced through adherence to structured behavioral
forms and semi-ritualized action.

Mary Black (1977a) avoids any need to reconcile the seeming
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incompatibility of these perspectives on the Eastern Algonquians by proposing
that a concept of individual "power-control" exists among the 0jibwa which is
inseparable from the notion of personal responsibility. She emphasizes
that the individual is not only a power-holder but in certain instances
also a provider of services, especially in the religious sphere, whose
competence resides in acting properly in a moral sense towards "those he
is responsible for". Black's work is of crucial importance to the
theoretical and methodological orientation adopted within the context of
this study, and for this reason her premises are given special considera-
tion in this introduction.

While previous studies have focused on the response of Native
leadership and group composition to the fur trade (Leacock, 1954)
and to the effects of game depletion (Hickerson, 1962; Bishop, 1974),
little work has been carried out on the relationship of leadership to
value orientations. In contrast to earlier studies, this thesis stresses
the existence of ideological and moral bases for decision-making with
reference to historical events. Within this framework the applicability
of the notion that the Indians held a concept of the ideal individual as
self-assertive and competitive - or, conversely, personally competent -
stands as a question of major significance.

Anthropological and Historical Perspectives
on Leadership

Perspectives on leadership in the Eastern Subarctic vary
considerably. A. G. Bailey (1937: 86) suggests that decision-making
resided in the band as a whole. The rise of specialized leadership

roles has been viewed as a historical phenomenon associated with the



fur trade and colonial contact (Ray, 1974:137-8; Freeman & Ray, 1978:
Chapter 7; Rogers, 1965; Morantz, 1977, 1980; 1982; Preston, 1968) .
By contrast, Harold Hickerson (1962, 1970) and Charles Bishop (1974)
regard the fur trade as a major factor in the breakdown of patrilineal,
exogamous totemic clans, led by clan chiefs, among the proto-Ojibwa popu-
lation of the Great Lakes.

Edward S.Rogers and James G. E. Smith (Rogers & Smith, 1973;
Smith, 197 3) refute Hickerson and Bishop by proposing instead that Ojibwa
band structure is and always has been based on the existence of a nodal
or stem kindred which derives its cohesiveness from sibling solidarity.
This unit serves as a gravitational core for larger group integrations
through the activation of both consanguinal and affinal kin ties. Fission
occurs should scarcity of resources or internal dispute prompt such action.
Given the pattern of cross-cousin marriage in an ego-based kinship
universe, groups under stable conditions resolve themselves into two
categories: one formed wholly of consanguines or parallel kin, and the
other class composed of cross kin into which an individual may
marry (Eggan, 1966:78-107). Leadership of groups larger than the nodal
core may be factional ;ince it is concerned mainly with the distribu-
tion of scarce resources or, conversely, the preservation of self-interest.
Smith (1973) maintains that by the late @ighteenth century Ojibwa
leadership southwest of Lake Superior underwent some elaboration, with
a concomitant di ffusion of political power within each group.

Smith's findings on this subject provide material for a comparison
with the role played by Shingwauk&nsg during the mid-mineteenth century

among the Ojibwa of Lake Superior. Yet Smith relies heavily for his
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description of leadership categories - for instance those of "war chief"
and "civil chief" - on the writings of Henry R. Schoolcraft (1793-1864),
head of the Sault Ste. Marie, Michigan, Indian agency from 1822 to 1841,
and of William W. Warren (1825-1852) , a government interpreter whose
relatives on the maternal side belonged to the fur-trading Cadotte
family at Lapointe, Wisconsin. Both Schoolcraft and Warren spoke a
degree of Ojibwa and possessed kin relations, although not socially
close_ones, with Native families on the west shore of Lake Superior.
Warren may have spent more time than Schoolcraft speaking directly with
Ojibwa peoples, particularly Eschkebugecoshe, chief at Leech Lake,
Minnesota, who provided Warren with much of his material for his work

History of the Ojibway Nation, first published in 1885. Schoolcraft

almost always met with the Native population in an official capacity or
through intermediaries such as members of the fur-trading Johnston family
of Sault Ste. Marie into which the agent married in 1823. By far the
majority of meetings with Indians experienced by Warren and Schoolcraft
occurred because of the two men's connections with the American Indian
Department. It is not surprising, therefore, that their vie&s on Ojibwa
leadership should be colored by their own attitudes towards the aims
and implementation of nineteenth-century American Indian policy.
Schoolcraft divided Native chiefs into two broad categories.
The class he favored welcomed state intervention in their people's affairs
and aided in maintaining peaceful relations among Indian nations on the
frontier. Visionary leaders like the Shawnee Prophet, ﬁlkswatawa,
(Schoolcraft, 1857, VI: 353-55), and Black Hawk (Ibid.: 447-52)

constituted the second category whom the agents like Warren (1970:323-4),



viewed as disruptive to both the sphere of government-Indian relations
and the welfare of the Native peoples themselves. Other leaders
Schoolcraft found more difficult to understand and so classify. These
chiefs could be independent, haughty and, the agent believed, primarily
self-interested. Several who seemed to demonstrate a Machiavellian flair
for political diplomacy won Schoolcraft's grudging respect. Among these
chiefs were Eschkebugecoshe and Shingwaukbnse.

The agent realized that the Ojibwa community in the early decades
of the nineteenth cantury, although widespread geographically, was
politically cohesive. Native leaders from around Lake Superior shrewdly
compared experiences regarding their treatment from the various govern-
ment authorities and prepared the content of their official speeches
accordingly.2 Schoolcraft knew only too well he was seeing merely the
tip of the iceberg. Beyond his office walls, Ojibwa alliances shifted
according to Native aims and loyalties which he could not hope to
understand. His only recourse lay in manipulating the few material
and symbolic inducements - medals, flags and small sundry presents -
which formed his only purchase, tenuous as it was, on the essentially
independent activities of the Native peoples of the Lake Superior region.

Degree of geographical distance from the seat of government
authority made little difference to the covert operations governing
Native actions. On August 18, 1828, Schoolcraft recorded in his diary
a mixture of dismay and yet reluctant admiration for the seemingly

cavalier attitude shown by Shingwauk8nse towards the intentions of the
American Indian Department. At this time the chief resided not more

than fifteen kilometers from the agent's office at Sault Ste. Marie:



Visited by the Little Pine (Shingwaukonce), the leading
chief on the British shore of the St. Mary's, a shrewd
and politic man, who has united, at sundry periods, in
himself the offices and influence of a war chief, a
priest, or Jossakeed, and a civil ruler. The giving of
public presents on the 5th had evidently led to his
visit, although he had not pursued the policy expected
of him, so far as his influence reached among the
Chippewas on the American shores of the straits. He
made a speech well suited to his position, and glossed
off with some fine generalities, avoiding commitments

on main points and making them on minor ones, concluding
with a string of wampum. I smoked and shook hands with
him, and accepted his tenders of friendship by repledging
the pipe, but narrowed his visit to official proprieties,
and refused his wampum (Ibid., p. 306).

Schoolcraft six years later came to reverse this cautious detach-
ment and express wholehearted praise for the chief, but it was not
because Shingwauk8nse or his tactics had changed. Indian-White
relations had deteriorated with the outbreak of the Black Hawk War and
the chief emerged as a bulwark of stability in his commitment to main-
taining the neutrality of the Ojibwa community. For this reason it
became increasingly clear in the context of this study that nineteenth-
century sources regarding leadership had to be approached with caution.
Time—-consuming difficulties which arose from continuously having to screen
historical sources for evidence of writers' biases underscored the
necessity of employing anthropological perspectives to serve as
explanatory aids in the interpretation of such materials.

The Investigation of Cultural Persistence -
Methodological and Theoretical Orientations

Concern was felt during the initial stages of the study that
retrieval of oral data on traditional attitudes regarding leadership
might constitute a problem. It was anticipated that Ojibwa elders at

Garden River might be reluctant to discuss a subject which belonged more



to the past than the present, especially since community emphasis

leaned towards the implementation of proéressive forms of local govern-
ment. These apprehensions proved groundless, however, as the ethnographer
found that, in addition to modern and ongoing developments in band
administration, traditional concepts of leadership are still very much

in evidence and that Shingwaukbnse remains a figure of considerable
importance at Garden River.

Recent anthropological studies demonstrate that Cree-Ojibwa culture,
although accomodating to change, retains much of its essential vitality
and integrity (Black, 1977a; Feit, 1978; Preston, 1980; Rogers, 1962;
Smith, 1973; Tanner, 1979). While most residents at Garden River no
longer engage full time in economic pursuits as hunters, fishermen,
traders, harvesters of furs and other bush resources, significant aspects
of the traditional outlook persist. According to an unpublished doctoral
dissertation entitled "An Ethnoscience Investigation of Ojibwa Ontology
and World View" by Mary Black (1967), semantic structures presented as
indicative of cognitive orientation among Ojibwa peoples in the early
1950's (Hallowell, 1960) could still be found characteristic of the
Ojibwa world view over a decade later.

To gain an understanding of the hidden concepts and premises
informing Ojibwa cognitive processes Black employs an ethnoscience model
(Metzger and Williams, 1966; Black, 1969; 1971; 1973; 1977b) which

permits both ethnographer and Native informant to enter into the

process of question formulation by allowing data drawn from informant
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answers to control the ongoing elicitation technique. The goal of
Black's approach is to begin questioning using the ethnographer's own
categories and then, by analyzing the degree of variation.of responses,
readjusting the original question so that it generates a higher ratio of
stable answers. Black's work focuses specifically on eliciting classes
and criteria feasible for an analy;is of distributional meaning within
a broader "domain", or segment of the Ojibwa belief system.

While greater emphasis in the present study is placed on the
findings of Black's ethnoscience technique than on the methodology she
employs, attention was arrested by her stress on concepts and premises
as the operational components of the Ojibwa belief system. Her assertion
that these could ke subiected analytically to examination by the "logic
of question and answer", as formulated by the philosopher R. G. Collingwood
(1939), laid much of the ground for the mode of structured dialogue which
ultimately developed between the ethnographer and certain bilingual elders
at Garden River. During these sessions one important task of the
ethnographer lay in progressively restructuring questions to align
more closely with the meanings presented in the information received,
and so render the aqdjusted questions of utility in the interpretation of

events recorded in the historical sources.

The Concept of "Power-Control"

Black directs her methodology towards the testing of premises
advanced a number of years earlier by A. Irving Hallowell concerning
Ojibwa cognitive orientation. In an article entitled "Ojibwa Ontology,

Behaviour and World View", Hallowell (1960) argued for the presence in
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Ojibwa thought of a categorical domain, bema.diziw.d, "living things",

within which he could define no clear natural-supernatural boundary.
On the basis of her ethnoscientific investigation Black finds she is
able to support Hallowell's assertions that the Ojibwa belief system
tolerates considerable ambiguity regarding the taxonomic boundaries of
the "persons" classes which form components of the broader domain

bema.diziw.d. The Ojibwa view certain living things, human as well as

non-human beings, as able to undergo metamorphosis, an attribute which
temporarily enables these "persons" to be placed in categories other
than that in which they usually reside (Black, 1977b). Black recorded
regularities in respondents' behavior she observed during interviews

. . . LA .
when discussion focused on certain classes of "persons" such as adlsofka.nag,

immortal beings known to possess abilities that humans often lack and
whose activities are recounted in legends also designated by the term

%disoika.nag. Black proposes that these behavioral manifestations,

usually denotative of an underlying sense of respect towards the subject,
arose due to the existence of a complex system of beliefs concerning
"power-control" which she views as "central and integrating” within

the sphere of Ojibwa thought and action.

Like other scholars (Benedict, 1923; Landes, 1968:112), Black
regards one definition of "power" to be that of a personalized possession,
"gift" or "blessing" bestowed on human beings by spirit guardians. Yet
"power" also stands as a "dimension along which each class in the domain
of living things shows a characteristic or relative value" (Black, 1967:88).
Black suggests that a distinction may be drawn between particularized

power, 'gas ki? ewiziwin, and power as a gradient, manido, by which
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power-holders may be hierarchically ranked in a manner similar to that
which she recorded from her study of distributional meaning. The primary
criterion informing such semantic structuring, she contends, is the
equation of "power" with autonomy and self-sufficiency.

So greatly valued are these two characteristics among the Ojibwa
that "persons'" evidencing them rank high in cultural terms. For this
reason relationships between individuals tend to follow certain
prescribed rules which, while allowing for the presence of particularized
power in others, enable each to maximize his own sphere of autonomy in
the context of the transaction. Normally the system is laden with
indeterminacy; power-holders rarely publicize their capabilities. Ojibwa
individuals possess a wide range of behavioral modes and devices, many
of the latter which fall into the category of "protective medicine",
which allow them to retain autonomy in situations where independence may
be threatened. One behavioral strategy includes "deliberately refraining
from forcing a definition of the situation, to underline. . . [one's] own
relative powerlessness". In such instances the link between "power" and
"control" becomes clear, since individuals may seek to manipulate the
relation by compelling the other to take "the position of having to decide
on the definition of the situation" (Black, 1977a:147).

Yet individuals reside in Ojibwa—communities with acknowledged
capabilities which are not so ambiguous. Among these are human persons
who share attributes with spirits in that they actively use their powers
to help or harm. While Black maintains that Ojibwa leaders provide
exceptions to the usual powerless stance, she embeds the concept of
Native leadership deeply within the operation of the power belief system

itself. Each individual is expected to be self-sufficient, but those
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with great powers are charged with special responsibility to use their
gifts to aid others in becoming so. This sharing relationship does not
always develop; gifts may be misused for selfish ends, but it is the
socially-sanctioned one to which leaders must conform if they wish to maintain
their status within the group:

An Ojibwa root, debenima-, has been variously translated
as 'boss', 'master', 'the one in charge', or 'the

one in control'. But the favored translation of a
sensitive bilingual was 'those I am responsible for'.
The idea of bossing is generally rejected, as is the
idea of competition, yet both must occur at times.

It can be seen that the areas of social control, of
leadership and political structure, of the various cooper-
ating social units necessary to kinship organization and
to subsistence activities =-- all these must be balanced
somehow to accord with the rules of the system about
power (Ibid., p. 146).

This stress on the idea of reciprocal responsibility rather than on
authoritative action parallels in many respects the "paradox" encountered
by Adrian Tanner (1979: 187) respecting leadership within the Cree winter
hunting group. Among the Mistassini the range of a leader's decision-
making powers over allocation of material resources and land use varies
as a function of the self-sufficiency and productivity not of the
leader alone, but of the group as a whole. Although a leader's "gifts"
remain covertly expressed except in certain ritualized settings,
demonstration of their working to the benefit of the band in the economic
and political, as well as religious sphere assures others of the consistency
with which such powers are used to further the welfare of the group.
Social cohesiveness is thus promoted.

Neither Tanner nor Black suggest whether or not such an integrating

relationship might exist at higher levels of group inclusiveness than that

of the basic winter hunting unit. This omission constituted a point of
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departure with the present study. To acquire an understanding of
leadership as it is perceived by the Ojibwa themselves comprised a major
aim, and for this purpose several months were spent interviewing elders
at Garden River regarding the subject. The etﬁnographer interspersed
these fieldwork sessions with historical research in archives and
libraries in Toronto, Ottawa, London and Sault Ste. Marie, Ontario, and
in Detroit, Mount Pleasant, L'Anse and Sault Ste. Marie, Michigan. The
work included examination of registry office, census, land survey and other
government records, church documents, band files, fur trade accounts,
and newspapers. Photocopies of documents were introduced into fieldwork
sessions and often became focal points of discussion. This facilitated
the cross-referencing of archival data with information gained from oral

testimonies.

Information Gained from Fieldwork Experience

Certain elders who during early meetings had expressed reticence
(Preston, 1975c) or else a polite disposition to please without committing
themselves to answering questions except in an oblique manner, gradually
assumed their own measure of control over the conversations. These
sessions proved to be the most productive in terms of data shared. Not
only did the elders relay information which they undoubtedly drew from
the body of their own knowledge and experience rather than simply replying
in terms of what they thought the ethnographer would like to hear, but
a relationship developed which may have approached traditional norms of
interaction between teacher and learner.

This proposition, that an approximation of culturally-defined

instruction ensued, is based on the fact that changes in elicitation
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technique arose at the instigation of the elders themselves. They subtly
structured discussions in accordance with situational factors, among
these the season, other people present and the nature of the gquestion
asked. Interviews developed a serious tone after nightfall, and elders
affirmed that certain subjects of discussion, such as Nanabush tales, would
be restricted to the winter season if it were not for the time constraints
imposed by the research project. There were quiet requests for tobacco
or, as one member of the Pine family explained, "When you tell stories
like that, because it's like medicine, you have to drink a little bit."
While a degree of semiritualization had been anticipated from elders
in the context of their telling sacred legends, their extension of this
behavior to stories concerning Shingwauk®nse came as a surprise.

Hallowell (1960: 27) writes concerning adisofka.nag:

The significant thing about these stories is that

the characters in them are regarded as living entities
who have existed from time immemorial. While there is
genesis through birth and temporary, or permanent
form-shifting through transformation, there is no
outright creation. Whether human or animal in form or
name, the major characters in the myths behave like
people, though many of the activities are depicted in
a spatio-temporal framework of cosmic, rather than mundane
dimensions. There is socia} interaction among them
and between them and the 4nicinabek /Native people/.

There could be no doubt that the body of legends in which Shingwauk®nse

figured prominently fell into the category of Hdisofka.nag, or

gitchi.ddiso/ka.nag, "great sacred stories", as they were designated so

by those telling them. References to Shingwaukdnse in myths often drew
responses similar to those which Hallowell and Black found associated
with discussions of "other than human beings". With regard to the kinship
term accorded the leader, for example, at least three of Shingwauk8nse's

descendants referred to him continuously as "my grandfather" - an expression
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of respect - although in only one instance, that of Dan Pine Sr., was
Shingwauk¥nse actually a grandfather according to kinship reckOning.2

Another factor which suggested that Shingwauk&nse had passed from
human status to that of spirit arose from his being considered a source of
spiritual blessings and their manifestations in the form of necessary
skills and material resources for the entire Native community. In a
manner reminiscent of the culture hero, Nanabush, Shingwauk®&nse provided
knowledge to cope with contingencies in ways beneficial to all anicindbek.
Unlike Nanabush, however, who was credited with the invention of technology
basic to aboriginal culture such as the weaving of nets by watching a
spider spin a web (personal communication, Fred Pine Sr.; Blair, 1911, 1:
283-4), Shingwaukdnse's genius lay in the discovery by a combination of
visionary means and personal observation of mechanical principles under-
lying the workings of tools, weapons and other instruments associated
with Western culture, historically adopted by and vitally important to
the Ojibwa.

In one story the chief constructed a type of musket from a suitably-
shaped piece of soft-centered wood by extracting the pith core and
blocking one end of the tube. Lumps cut from exposures of lead in rocks
provided ammunition, while a substance prepared from a wasp's nest, found
at the intercession of Woodpecker, served as wadding. Except for the
necessity to procure gunpowder, pilfered from a ship, Shingwauk®nse's
ingenuity according to this tale, rendered the Ojibwa as hunters
independent of reliance on traders. Since self-determination constitutes
a primary Ojibwa value (Rogers & Smith, 1973; Black, 1977a), Shingwauk8nse's

abilities as rendered in myth not only approximate a collective ideal,
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but also serve as inducement for the continuation of competent behavior
according to cultural standards despite major changes in the surrounding
social, political and technological milieu.

On one level, Shingwauk®nse acts to preserve a valued way of life
by working within and gradually extending, through parallel and independent
invention, the scope of Native culture until the latter can hold its
own against the tide of intrusive Western knowledge and technology. This
capacity may be transmitted to others in descending generations in the
context of a vision experience, and several of Shingwauk®nse's descendants
stated that "their grandfather" had appeared to them in this manner
to offer guidance. To these elders, Shingwauk&nse demonstrated his

status as one of the adiso.ka.nag by encapsulating within his person

a potential source of cultural knowledge.

Expansion of the range of Ojibwa technical skills represents only
one dimension of Shingwauk¥nse's legendary character. There exists a
second which is far more striking, and proved central to an understanding
of certain references to the chief's activities in the historical
documentation. It was first revealed in a remark made by Fred Pine Sr.
that "Shingwauk8nse was a leader looking for a home for his people, the
Ojibwa nation". This statement arose in conjunction with a discussion of
the chief's prodigious capacity for lengthy fasting, the vision sanctions

he obtained thereby in order to become a djiskiu, wabano and a member of

the midéwiwin, and the continuous guidance and sense of purpose he
derived from "other than human persons" with which he formed close
association. Through his ability for "spirit flight",3 Shingwauk8nse
focused his energies on the search for this homeland where Ojibwa could

live with sufficient resources for a secure economic future and apparently
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a fair degree of political autonomy.

The historical data supported the story with regard to the
geographical breadth of the chief's contacts. By the mid-nineteenth
century plans grew apace in the Lake Superior Native community to
effect a migration of two thousand Ojibwa from the region of Leech Lake,
Minnesota, and unrecorded numbers, from between Lapointe and the
Keweenaw Peninsula on the south shore of Lake Superior, to Garden River
and vicinity.4 It was the potential highlight of Shingwauk®nse's career - one
for which, both oral and written evidence suggest, he had been preparing
for over twenty years. But it also contravened British Indian policy aimed
at restricting movement of Indians from the United States into Canada.
In 1853 the Indian Department, suddenly jolted into a realization of the
Native scheme, took steps to prevent the projected removal. His long-awaited
achievement thwarted, Shingwauk&nse died the following year.

Shingwauk8nse nevertheless never has died nor perhaps will he ever

[4
die in the minds of his descendants. As a member of the gdiso.ka.nag,

he remains immortal. One indicator of his unique status at Garden River
appears in attitudes uniformly held towards the chief by persons who trace
their ancestry to him through their mother, affines, or adoption, all of
whom when interviewed claimed that Shingwauk8nse constituted a powerful
and effective leader.

Shingwaukdnse cannot be regarded as a political symbol forged in
conflict between opposing power factions as is Victor Turner's portrayal
of Our Lady of Guadalupe, who "lives in scenes of action. . ." (Turner,
1974: 153). By contrast, "other-than-human" Shingwauk&8nse is conspicuously

absent in times of present-day factional confrontation on the reserve.
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Two reasons have already been suggested for this: first, that this
chief represents certain cherished Ojibwa values not open to dispute,
and, second, that the Ojibwa tend to place greater emphasis on visionary
experience than on symbolic manipulation as a sanction for political
action within the community. A link between recitation of legends and
the transference of traditional forms of power exists but the relationship
was found to be both indirect and subtle.

Legends, Visionary Experience and the
Transmission of Power v

The relation of information concerning Shingwaukdnse took place

in piecemeal fashion. Often only a skeleton of a story was all that could
be obtained at one session, with significant details being added at
subsequent meetings. Elders always controlled the flow of information.
As one man explained:

[so and so]l . . . is holding a lot of stuff back.

They all do that. Of course, they'll tell a little

bit now and then. I do that too, you know.
The manner in which this statement was delivered displayed no intent
to manipulate data in simply a kind of meaningless game (see Appendix A).
This elder later referred to such information as "seed", me.e.kun.
What he actually meant by the word, however, came slowly, as each
progression towards integration of reference with the broader Ojibwa belief
system had to be made by the ethnographer herself, with the "instructor"
acting as judge as to the appropriateness of the suggestion. Several of
her attempts to explain the term "seed" were rejected outright by the
elder. These focused on the concept of "seed" as a moral precept as in

the Christian sense of "sowing the good seed". It was only by linking

the idea of "seed" with the notion of selectively withholding information
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information that the meaning intended became clearer. Final agreement
lay in the word manido, "power".

The willingness to share legends,'édiso;ka.nag, established a

potential climate for the transfer of manido, even though final sanction
for its retention and use could come only from vision pursuit. Elders
stressed that imparting stories of this nature approximated the trans-
mission in the natural world of pollen or semen, and one man dissected
a pine cone to show how seed was frequently hidden until the proper time
for its release.

The thought of accepting monetary payment for the telling of

édisofka.nag struck persons as abhorrent. Offerings such as tobacco,

liguor or clothing might be accepted, but one could not present sacred
legends for sale. It would do the listener "no good" and show disrespect

for the édisofka.nag who are bound to the teller by a reciprocal link,

akin to that of grandfather-grandchild. Money could be presented and
accepted, however, if offered as a gift with no taint of commerciality
or alienation.

A strict conceptional distinction thus existed between knowledge
which could be bought, such as various types of protective medicine, and
a gift like that of willingness to impart information which would prepare
a person for the reception of manido. The former could be construed as
dangerous for both buyer and seller, whereas the latter constituted a

benevolent act on the part of the giver. ‘idisofka.nag like Shingwauk®nse

"liked to be talked about", as long as conversations were respectful to
him, and one elder, in reciting the stories, said he "felt good about

telling them".
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During these sessions spent talking about "seed" it became apparent
that the use of the word could not be likened to a sustained metaphor,
as it might in English. 1Instead, it defined a perspective, often
emotionally as well as intellectually perceived, which shaped cognitive
processes to view the world as a dynamic interplay of immortal, ever
waxing and waning forces. After giving examples of how seeds would not
germinate until touched by frost, Mr. Fred Pine Sr. asked how this
principle might be evidenced in one's own life. Although the ethnographer
suggested the vision fast, to which the elder acquiesced, "Yes, that's it,"
the lesson proved to be more complex. The notion of dormancy and
revitalization, rather than death and rebirth, pervaded most, if not all,
facets of activity in the Ojibwa world view; for example, in the demographic
regulation of animal and plant populations or in medicine, where the
object was to encapsulate and convey a vital principle, which cyclically
experienced growth, maturity and decline.

Dan Pine Sr. remarked that not only were "non-human persons"
subject to the "laws" described above, but, like man, they "craved things".
They could become "hungry", puck.a.dda. If "seed" embodied the idea of the
transmission of culturally-sanctioned forms of power from generation to
generation, then the laying of offerings represented its sharing,
laterally, to ever-present spirit beings. For, in spite of the ideal, no
"person" could ever be totally autonomous. "Disturbances" could occur if a
being "craved" more than the standard respect offerings, or if human beings
irresponsibly failed to "feed" certain spirits. In such cases special
sacrifices might have to be made to satisfy the troublemakers. Only a

particularly skilled medicine man knew the rules of regulating the feeding
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of especially "hungry", "greedy" or "bold" beings, who often possessed
capacities to help the Indian. In such instance the phrase "to use him"
was adopted, implying that the relationship involved manipulation and
strategem, rather than the straightforward, reciprocal exchange of
"blessing" and "offerings".

Difficulties arose in selecting English terms to describe
qualities of Native leadership. Elders actively participated in
seeking ways to express ideas concisely in the English language while
doing as little injustice as possible to the Ojibwa concept. The extent
of control which certain elders exerted over these sessions may be gained
from the fact that, when confusion was seen to exist in the ethnographer's
mind, they terminated the discussion abruptly with "Well, that's all for
today." At the next meeting they would then introduce an English or
Ojibwa term which they considered embodied the idea they had wished to
convey at the preceding interview. Such aids to mutual understanding
were gratefully received, as they formed semantic cores around which to
build further meaning.

Four of these terms are presented in the context of this study,
since they pertain to attributes considered to have been possessed by
Shingwauk®nse. Three of the four, "seeing", "guidance" and "regulation",
relate to the use of special vision-derived powers. The fourth,
"security",5 or self-determination, is the cherished goal state to be
achieved and protected on behalf of the group and may be viewed as the
motivating goal underlying Native actions during the course of the

events discussed in Chapters 5 and 6.
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Seeing. Dan Pine Sr. explained that seeing meant viewing the world in
such a way so that hidden principles, persons and relationships become
apparent. To see constitutes a gift, granted by fasting. One may use these
powers, but not before submitting one's preliminary observations to a man
of greater knowledge, whom Dan called a "witness".

Features of this modern explanation bear resemblance to a process
of obtaining and demonstrating power described by Dan's grandfather,
Shingwauk¥nse, to the American Indian agent Henry Schoolcraft at Mackinac

in 1839:

Chingwauk began by saying that the ancient Indians made
a great merit of fasting. They fasted sometimes six
or seven days, till both their bodies and minds became
free and light; which prepared them to dream. The object
of the ancient seers, was to dream of the sun, as it was
believed that such a dream would enable them to see
everything on the earth. And by fasting long and
thinking much on the subject, they generally succeeded.
Fasts and dreams were first attempted at an early age.
What a young man sees and experiences during these dreams
and fasts, is adopted by him as truth, and it becomes a
principle to regulate his future life. He relies for
success on these revelations. If he has been much favored
in his fasts, and the people believe that he has the art
of looking into futurity, his path is open to the highest
honors.

The prophet, he continued, begins to try his power
in secret, with only one assistant, whose testimony is
necessary should be succeed. As he goes on, he puts down
the figures of his dreams or revelations by symbols, on
bark or other material, till a whole winter is sometimes
passed in pursuing the subject, and he thus has record of his
principal revelations. If what he predicts is verified,
the assistant mentions it, and the record is then appealed
to as proof of his prophetic power and skill. Time
increases his fame. His ke.kee.wins, or records, are
finally shown to the old people, who meet together and
consult upon them, for the whole nation believe in these
revelations. They, in the end, give their approval, and
declare that he is gifted as a prophet -- is inspired with
wisdom, and is fit to lead the opinions of the nation.

Such, he concluded, was the ancient custom, and the
celebrated old war-captains rose to their power in this
manner (Schoolcraft, 1851, I: 114).
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Seeing denoted a cumulative process involving fasting, observing,
experiencing, recording and demonstrating. While the aptitude to see
constituted one gift bestowed by the spirits, an individual could also
acquire and develop other blessings, as long as one obtained the
visionary and social sanctions for doing so. In the past, obtaining a
vision conducive to one joining the midéwiwin did not preclude a person

from the practice of wabeno or djiskiu. Shingwaukonse had acted in

all three capacities.

Guidance. An individual derived a sense of purpose from a spirit
appearing to him in a vision or dream and telling him "what he is to
to with his life". All living things had a purpose within the Ojibwa
thought system, and though many were usually useful, some proved
antithetical to Native well-being. For this reason it was necessary
for a community to have a leader who possessed skill to predict,
evaluate and devise strategies to thwart possible sources of danger.
Shingwaukonse repeatedly provided the example. Not only could the
chief locate an enemy at a distance and determine its strength by
djiskiuwin , but he could also foretell the numbers of casualties on
either side. Shingwaukdnse could do this both by direct communication
with his spirits and by reading guides.

Every Indian knew some "guides", such as a star person, who might
also be regarded as an individual's special "chum".6 The world was
full of these guides, for direction finding, locating water, to ensure

general good luck. Through his special seeing powers, however, a man like
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Shingwauk8nse could read a large number of these messengers easily and

well.

Regulation. Since the Ojibwa perceived their world as composed of
dynamic elements often vying for recognition and resources, a major
purpose of the human power holder resided in establishing a correct
balance among them so that the community might remain cohesive and
economically and politically secure. The locus of this regulation lay
in the activities of the leader vis-a-vis other human and non-human
powers. Performance of rituals might regain equilibrium for a while;
nevertheless disturbances on both the cosmic and local scale constituted
part of the ongoing pattern of personalized causality. According to
Richard Pine, for the power holder to act decisively in the face of such
challenges comprised an obligation intimately associated with the
possession of power.

Diverse situational crises called for varying strengths of power
from a leader - since power differed mainly in intensity rather than
kind - in order to reinstate balance within the causal universe. Such
rectifying action enabled group members to fulfiil effectively their
respective purposes once again without having to resort to continuous
competition.7 Oral testimonies supported Black's assertions (Black,
1977a) that the belief system tolerated a ranked hierarchy of such power
holders. Elders provided examples from the animal kingdom - for instance,
between rutting caribou - to show that this system enabled competition to
ensue between power holders without irreparable damage being done to the
community fabric at lower levels. It was the power holder rather than

the community which was most vulnerable, for knowledge and skills only
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conferred leadership status so long as they engendered confidence
and appeared to benefit the group. Individual and group goals were the

same.

One member of the Pine family stressed the subtle Bonds of
belief, intention and purpose shared by his "grandfather" and those

for whom he acted:

Mr. Pine: Shingwaukdnse had the power to kill animals.
He said, "If you don't kill them, they'll
kill you."

Interviewer: What do you mean by wes.yug? ZtA.wase.yug or

wild animals/.

Mr. Pine: All animals. Manido...he said, "they are all
valuable. Beaver, you can sell. Mukwa
makes beds." Everything was put in for the
Indians to use. From the spirits.

"You were put in for a purpose." That's
what Shingwauk said. "If you run into any
trouble, you're the cause of it. You can
bring disturbance." See...he put that all
in one word /in Ojibwa/. "You can make a
good thing or a bad thing of yourself."

He was really smart, just like a minister.

He told the others..."you be proud of
the gift. Don't make fun of anything, don't
waste anything. The sun will help you.

It's not for sale. If you tgrow it away...
if you do, I'1ll live naked."

These statements refiect the same value placed on reciprocity
between leader and group that Black (1977a) and Tanner (1979)
observe among the Ojibwa and Cree. To determine how far such
cultural concepts and premises may have served to influence
Shingwaukonse's activities in the historical context comprises a
primary aim of this study.

Chapters One to Three of this work provide analyses of social
and cultural changes among the Ojibwa during the eighteenth century

to provide background for Shingwaukonse's later activities. From
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historical sources pertaining to The Pine's life, it was also found
that Shingwaukonse passed through three distinct stages in his
career as a head chief. Each of these phases has been dealt with
respectively in this study: in Chapters Four, Five and Six. During
the first stage, from 1827 to approximately 1845, the chief concentrated
on appealing for government and missionary aid to found a Native
settlement at Garden River. When such assistance failed to materialize,
he briefly divested himself of his leadership status. During this
second and interim period he may also have experienced a weakening of
his exclusive attachment to Anglican doctrines. The onset of mineral
exploration north of Lakes Huron and Superior, meanwhile, increased
government interest in Native issues, but for far different reasons
than those operating during the period of intercolonial rivalries.

Finally, in 1846, The Pine —-- drawing on a syncretistic blend
of Native and Christian beliefs, traditional Ojibwa prerogatives, and
western legal principles to establish a direction and momentum for his
plan -- fostered a Native movement to found a "homeland" for refugee
bands from the south and west of Lake Superior, fleeing the
consequences of American removal policy. His bid for Native control
of mineral and timber resources, although peaceful and accommodationary
in intent, aroused resistance from the Canadian government, which in
1849 denied Indians legal title to land other than on a mere "occupancy
basis." Chapters Seven to Ten investigate the struggle of his successors
to regain some measure of self-determination over affairs within their
communities, in keeping with The Pine's original goals.

In the final section the further question is raised, did

Shingwaukonse act according to a consistent policv as leader of the
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Garden River settlement, established only two decades before his
death in 1854, or were his activities situationally task based or
crisis oriented? On the basis of oral and documentary evidence,
this work holds that the chief did align his actions in conformity with a
policy embodying deep-seated traditional values and goals for the
future. In so doing he exhibited a degree of power-control which his
sons, given a rapidly changing social, economic and political milieu,
would have difficulty in emulating. His descendents nevertheless
continued to exhibit a special sense of purpose derived from The
Pine's scheme, the development of which underlay and shaped their
actions and stood as a focus around which other groups rallied to share a

vision for the future.



CHAPTER ONE

HISTORICAL DEVELOPMENTS IN OJIBWA LEADERSHIP
IN THE UPPER GREAT LAKES REGION

Shingwauk®bnse's Band Affiliations

In August 1822, Henry R. Schoolcraft, American Indian agent at
Sault Ste. Marie, Michigan, recorded in his diary that Shingwauk&nse, whom
he described as a "person of some consequence among the Indians", had
visited his office. In appearance and manner Shingwauk8nse impressed
the official favourably. According to Schoolcraft, The Pine stood five
feet, ten inches in height, with a well set frame, "had a tuft of beard
on his chin, wore a hat, and had some other traits in his dress and gear
which smacked of civilization" (Schoolcraft, 1854, 4 : 557; 1975: 110).
Presenting a "shrewd and grave countenance", Shingwauk®nse broached the
subject of American intentions in erecting Fort Brady so near the straits
of the St. Mary's River, making Schoolcraft wonder if seeking information
relative to a distribution of presents to the Indians to take place later
in the season might not have constituted the purpose of the visit. Yet
Schoolcraft prevented his suspicions from guiding his conduct. Shing-
wauk¥nse proved to be too influential a person, "being a meta, a wabeno,
a counselor, a war chief, and an orator or speaker", to risk exposing
him to any remark which might be construed as an insult by an American
official. The agent instead chose to welcome his Native guest cordially,
even though The Pine dwelt "for the most part, on the British side

of the river".
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That Shingwauk®nse resided on British soil did not alter
Schoolcraft's estimation of him as a potential friend of the American
government. The agent realized that the boundary line placing the north
shore of the St. Mary's River under a separate national jurisdiction had
little meaning for the Ojibwa. What attracted Schoolcraft's attention
was the nature of the leadership a person such as Shingwauk®nse exercised
within the local band, which ranged over a sizeable territory extending
east and west on both sides of the rapids. This interest had a basis in
political expediency as well as scientific curiosity. The agent had been
instructed by his superiors to foster goodwill for the American government
among important band leaders. From talking to fur trading families and
through his observation of Indian council meetings, he understood that
the principal speakers and major power-holders belonged to one large
family designated by the mark, or dodem, of the Crane. In his initial
years as an administrator, Schoolcraft assumed that this leadership
reflected the identity and composition of the entire Sault "home band",
and frequently referred to this hypothetically homogenous social and
political unit as the "Crane band". Shingwauk®nse, spokesman of the
Sault Indians, he maintained, "traces his lineage from the old Crane
band here" (Schoolcraft, 1975: 110).

The Pine's affiliation with the "old Crane band" stemmed from
his mother, who belonged to the Crane group (Wilson, 1886: 51). By
examining church and census records, one may gain an idea of The Pine's
earlier band attachments. A census taken at Garden River in 1867 gave
"British Lake Superior" as the birthplace of both Ogista (1800-1890)l and

Buhkwujjenene (1811-1900), and recorded that a third son, Tagoosh
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(c. 1790-1876) had been born at "Portage Lake, U.S." on the Keweenaw
Peninsula,2 which suggested that The Pine had lived near Hancock,
Michigan, at the turn of the nineteenth century. Ambiguity surrounding
the birthplaces of his eldest children implies that, as Fred Pine Sr.
asserted, prior to his arrival at Sault Ste. Marie Shingwauk8nse acted
"a bit like a lone ranger".

The Pine's closest associations prior to the War of 1812 seem
to have been with the Grand Island band located near present-day Munising,
Michigan.4 This may have been the place of origin of several of his
wives, of whom he had four in 1830.5 Two of his sons-in-law, Piabetassung
and Misquabenokay, also belonged to this group. Piabetassung, at
Shingwaukbnse's instigation, moved with his "relations" from Grand Island
by way of Bay de Noc, northern Lake Michigan, to Garden River about 1832.
The Pine had previously acted as a spokesman for the Grand Island head
chief Shawanapenasse, or "The South Bird', who was Piabetassung's "uncle".6
Following his association with Shawanapenasse, Shingwauk®nse, after
spending several years at Saginaw, Michigan, employed his oratorial skills
on behalf of the Cranes who exercised political jurisdiction in a subtle
but real way over the territory surrounding the rapids. Oratorical skills
were thus transferable from group to group. An aspiring man might
act in this capacity with several groups before heading a following in his
own right.7

The "Crane band" to which Shingwauk®nse returned by 1820
occupied a village on a hill overlooking the rapids on the American side.
A strip of land, approximately sixty acres in area along the banks of the
St. Mary's channel served as a site for visiting bands to erect their

8
hemispherical huts and structures for ceremonial and trade purposes.



32

The "Crane band" ranged in size from one hundred to three hundred
individuals and was led by a head chief, or ogima, by the name of
Shingabaw'osin. Each smaller extended family unit in turn recognised a

head man, known as ani.ke.ogima or a "step below chief," who might

temporarily act as a "spokesman" or "war chief". In these respects
Ojibwa leadership at the rapids exhibited characteristics similar to
other bands throughout the Upper Great Lakes region (Grant, 1960: 350;
Jones, 1861l: 107-8; Redsky, 1972: 40-1; Slight, 1844: 70-2; Speck, 1915: 5).
Shingwauk®nse's activities suggest that it was difficult for an

ambitious, middle-aged man like himself, even though possessing visionary
power, membership in the medicine society known as the midewiwin,
and a notable war record to his credit, to rise in social status within
what appeared to be a leadership hierarchy, solidly based, although
covertly expressed, at both the Sault and Grand Island. This finding
contrasts with the argument forwarded by James G.E. Smith (1974) that
factional conflict characterized issues and events within band politics
in the past as much as it does today. Instead, it is suggested that
a recognition of graduations in power-control made factional strife over
any one issue a rarity, with respect for major power-holders the rule.
Disputes arose primarily regarding succession following the death of a
leader, when close kin of the deceased might temporarily strive for
access to the highest position in the band, although such conflicts
may actually have been a phenomenon associated with the breakdown, under
external pressures by the nineteenth century, of internal mechanisms
governing succession.

Head chiefs acted as protectors and leading negotiators on behalf

of their bands. The exigencies of such politics often demanded
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radical measures. In accord with their role as protectors, these leaders
often threatened supernatural retaliation if angered or insulted.
They were also expected to contribute to maintaining a balance of power
among leading chiefs within the Upper Great Lakes region. A description
of the head Crane chief at Sault Ste. Marie, Shingabaw'osin, written in
1826 by Thomas McKenney, American Superintendent of Indian Affairs,
demonstrates a radical difference between Ojibway and American perspectives
on Native leadership. McKenney (1972: 207) portrayed Shingabaw'osin as a
dependent and ailing old man:

Our Indians /of the Sault band/ paid us a formal visit

to our tent. The old chief /Shlngabaw 051n/ spoke

of his age, of his apprehended blindness from cataract,

and with tears, of the kindness he had experienced at

the hands of the young man /p0551bly his son, Kebay

Nodln/ -- the same who laid the fish at the Governor's

feet.

It is doubtful whether McKenney would have understood the major
departure from traditional Ojibwa attitudes that Shingabaw'osin had made
in his speeches during treaty negotiations at Fond du Lac in August 1826.
In one of his most radical statements, Shingabaw'osin acquiesced in the
Americans' desire to exploit the copper resources on Ojibwa lands, in
spite of vehement opposition from another chief known as The Plover,
whose band's territory along the Ontonagon River lay in the midst of
rich copper-bearing country just west of the base of the Keweenaw
Peninsula. Like other members of his group, The Plover held that copper
constituted a gift from the Great Spirit which could be proclaimed the
property of no one man.l0 The Indians believed that exposures of
mineral were protected by spirit guardians and that unsanctioned use by

11

Indians as well as Whites could lead to severe reprisals by these beings.

Shingabaw'osin's unconditional support for American policy regarding the
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alienation of copper reserves may have been interpretec by McKenney as a

wise decision by an enlightened chief, but for certain leaders of the Native
community like The Plover it stood as an unwarranted abrogation of
authority by a single power-holder.

Occasions such as the treaty-signing at Fond du Lac in
1826 placed strains on the traditional form of leadership. Treaties on
the American side of Lake Superior inthe early decades of the nineteenth
century often took place at locations a considerable distance from
Ojibwa groups residing in the eastern sector of the Lake Superior region.
Confronted by unfamiliar government policies, Native representatives
had to make decisions on issues wvitally affecting their bands, but in
situations where traditional checks and balances on a leader's power
failed to work effectively. Although Shingabaw'osin represented the
entire Sault band, he travelled the long route to Fond du Lac in 1826
accompanied by only a small retinue. During the course of negotiations
he may have spoken mainly for himself and afew of his close kin rather
than for his group as a whole.

The consequences of this externally-imposed "distancing" of a
power-holder from the band for which he was responsible posed a threat
to the traditional system of leadership by 1826, but it did not destroy
it. In many ways the pattern of leadership displayed by Shingwaukonse
later in the century paralleled that exhibited by Shingabaw'osin a
generation earlier, but with one important difference. Certain results
of decisions made by Native representatives contending with policies,
essentially alien to them, became standards by which later leaders
could weigh the pros and cons of similar responses to such external
schemes. Instead of rejecting traditional values, leaders could use

this newly developed fund of knowledge to bring the consequences
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of future decisions more into line with the values they wished to

preserve.

The "Cranes" - Oral History

The term "Cranes" referred to a group which was as much political
as it was social or genealogical in character. On occasion, the symbol of
the Crane could be used to reinforce hierarchy in the power structure
of the Ojibwa group. This became evident during one head chief's
telling of a story, recorded by William W. Warren (1970: 87-8) during
treaty negotiations at Lapointe, Wisconsin, in 1842. Keche.Besheke, or
"Great Buffalo", of the Loon dodem opposed the terms of surrender,
while Tugwaugaunay, an elderly Crane chief, sought a compromise with the
American government. Not only did a deadlock in negotiations seem
imminent, but the argument threatened to split the band into two camps.

At this point Tugwaugaunay rose and described the circuit in the sky

made long ago by a Crane which came to earth from heaven. This bird
called with so imperative a voice that representatives from bands residing
around Lake Superior became his followers. Although the bird first
settled at Sault Ste. Marie, he later moved with his retinue to the
vicinity of present-day Lapointe. At this new location, Tugwaugaunay
continued, The Craneappginted a member of the Loon dodem to act as
spokesman for the group. Since Keche.Besheke was the son of the "Loon"

so chosen, Tugwaugaunay used the story to rebuke the leader for attempting
to act, without proper group sanction, in a capacity above his ascribed

12

station within the prevailing power hierarchy.

The recitation of this legend, Warren claimed, healed the breach,

since the story was well enough known that all assembled agreed that it
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gave Tugwauguanay, a descendant of the original Crane leader, the
prerogative to assume the foremost place in the band council. Yet,
outside the specific context in which it was recited, this tale tells
little of past events in the Upper Great Lakes Ojibwa community,

which must be reconstructed from documentary sources. It indicates

that the term "Crane" refers to the first of a line of influential
leaders who moved from the St. Mary's straits to Wisconsin, but suggests
nothing of the time period involved or possible reasons for the

original gathering. As the head chiefs Shingabaw'osin and Shingwauk3nse
both belonged to the Crane band, an investigation of the origins of Crane
power within this particular group in the nineteenth century, and its
maintenance, will set the background for a diachronic model to be
developed explaining the nature of Ojibwa leadership in the Upper Great
Lakes area. The next two sections of this chapter examine ecological,
historical and cultural factors which may have contributed to the
political preeminance of the "Cranes" during the period under

study.

Ecology, History and Cultural Continuity

Controversy has arisen between two schools of thought as to
whether the proto-Ojibwa should be classified as an egalitarian,
primarily patrilocal hunting-gathering people (Smith, 1973 ; Wright, 1965)
or as a population whose reliance on a summer fishing focus enabled
them to sustain a social organization characterised by patrilineal
territorially-based clans and hereditary clan chiefs (Fitting, 1970;
Hickerson, 1962; Mason, 1981: 31; McNeish, 1958). Sault Ste. Marie

lies in a transitional zone between the Canadian and Carolinian biotic
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provinces characterized by a variety of seasonally abundant subsistence
resources. The degree to which fish predominated in the aboriginal Native
diet, and the feasibility of corn horticulture in this ecotone have
botl been viewed as factors conducive to the growth of semi-permanent
settlements. By pointingout the opportunities for peoples in Upper
Michigan to supplement their horticultural returns with fish and big
game, Charles Cleland (1966) has postulated that villages could have
arisen in areas with a frost-free season too short for the maturation of
corn. Similarily, Kenneth Dawson (1983) has viewed the Upper Great
Lakes region as a cradle for "core villages" in localities where, even
prior to the introduction of corn horticulture from the south,
populations could seasonally exploit concentrations of wild rice or
waterfowl in addition to fish. Historically, villages certainly existed by
1680, and Hickerson (1962) has argued that each one may have constituted
the residence site of a patrilineal clan. Prompted by exposure to
European commerce and individualistic values, a confederation of these
¢lans, he suggested, took place in the late seventeenth-century at
the Sault mission-trading center, where fish at the rapids could
support the enlarged population. Sault Ste. Marie thus formed a
geographic crucible for the emergence of an Ojibwa "nation", and
subsequent migrations resulted in the spread of groups representative
of this new national entity throughout the Lake Superior region and
southwest to the headwaters of the Mississippi. =

It is nevertheless doubtful whether fish at the rapids could
ever have supported a permanent settlement sizeable enough to give rise
to an Ojibwa "nation". Great numbers of whitefish taken in the St. Mary's

channel during the spring and from late September to early November
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could temporarily support large aggregations of people who visited the
locale for ceremonies, trade or because they sought refuge from wars

in their own country.14 Yet water levels fluctuated from year to year,
with one season bringing a good catch, the next a failure.15 There is,
moreover, a singularly consistent lack of evidence throughout the
historical era which might imply either an ideological or organizational
bias among the Ojibwa towards highly-structured modes of corporate
behaviour. While a reduction in big game and fur bearers occurred in
the Sault area as a consequence of the introduction of European hunting
technology and the pressures of the fur trade, little substantiating
data exists for a permanent migration of large groués out of the region
wholly on account of food scarcity or the commercial exploitation of
fur resources. It is anticipated instead that.gggg_movement took place

within the Lake Superior region at the level of the smallest social

unit, the nodal core, composed of a man, his wife or wives, and those
most closely related to him by blood, marriage, or adoption,

Sometime prior to 1700 the Native population inhabiting the St. Mary's
straits area increased to the point that migration occurred to lands
formerly occupied by Sauk peoples along the southeastern shore of Lake
Michigan. Bands or band segments, engaged in repeated warfare with the
Iroquois. also gradually pushed southwards from north of Lake Huron to
inhabit territory earlier vacated by the Huron, scattered by the
Iroquois incursions. Yet, neither of these movements seems to have been
accompanied by socio-structural changes in band organization similar to

those described by Hickerson (1970: 53).

Hickerson's premises have been criticized by James G. Smith
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(1973), who claims that data drawn from early French sources provides
little justification for the restriction of the protohistoric Ojibwa
population to the limited number of named groups which resided near the
mission-trading station at Sault Ste. Marie in the years surrounding
1670.16 Smith (n.d.) has asserted, on the basis of archaeological,
linguisitic and historical evidence, that prior to European contact,
the Ojibwa, Ottawa and Nipissing constituted one culturally

and linquistically similar population ranging geographically from the
St. Lawrence lowlands, across the Upper Great Lakes area, to an
undetermined boundary west of Lake Superior. With the inception of the
fur trade, mobility in the Upper Great Lakes region vastly increased.
In travelling from band to band, Indian individuals exercised
consanguinal and affinal kin ties where they existed, or the dodemic
relationship where they did not (Smith, 1974a); but no fundamental
alterations occurred in bands' flexible social organization.

The documentary evidence provides several examples of such movement,
and undoubtedly much more occurred than has been recorded. For instance,
in 1662, according to Nicholas Perrot, two small groups from the Sault
journeyed along the north shore of Lake Superior and finally joined
a band at Chequamegon, Lapointe, on the southwest coast (Blair, 1911, 1:
173) . Other groups made a complete circuit of the lake, a practice
which grew frequent in later years. In the 1660's a combined party of
Saulteur, Ottawa, Nipissing, and Amikouets from near Chequamegon moved
eastward to claim a bloody victory over an Iroquois war expedition on
a peninsula at the western end of the St. Mary's straits (Ibid.: 179-

8l), an event still related with pride by the Ojibwa to a Methodist
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i nd ' . . 17 i
missionary at Garden River during the mid 1850's. Other Ojibwa

bands remained relatively stable geographically over time, although on
occasion temporarily displaced by Iroquois incursions. In 1697, named
groups, similar in description tc those identified by the Jesuit Father,
Claude Dablon, twenty years earlier, still inhabited Lake Superior's
southern coast between Sault Ste. Marie and Chequamegon during the summer
months (Margry, 1886, 6: 6). Given that a degree of fusion and fission
would have occurred among bands, and the fact that some named groups
may have died out completely as independent entities, band organization,
as Smith'stresses,apparently remained resilient during these years.
There was little demographic displacement out of the broad geographic
region demarcated by the Lake Superior drainage systems. Most bands
retained considerable political and economic autonomy during the -
seventeenth and eighteenth centuries by exploiting a wide range of
seasonally available resources within large, foughly defined ranges
over which they had hunted for many generations.

At certain locations during lulls in their ongoing warfare with
the Iroquois, Algonquian-speaking peoples sometimes congregated by the
thousands for several months of the year. Scholars (Tanner, 1974; Smith,
197 3 ;Waisberg, 1977) have maintained that evidences for large semi-
permanent villages on Lake Nipissing, along the ;traits of Mackinac, at
Sault Ste. Marie, Chequamegon and elsewhere near major communication
routes lying north of the "corn latitudes",constituted strategically
important trade and ceremonial centers, Well-established trade linkages,
they point out, already existed, prior to the arrival c¢f Europeans,

between some of the populations of the boreal forest and some of the horticultural

peoples further south. The onset of the fur trade at first intensified
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these indigenous exchange systems (Heidenreich and Ray, 1976). French -
penetration of the Upper Great Lakes region resulted in the emergence of
Native "service centers" to furnish corn, root crops and bark canoes to fur
brigades plying the major water routes (Waisberg, 1977: 90; 162-68). Yet
it is also argued that the fur trade brought about a change in the Ojibwa
value system. Native ieaders began to emulate European competitive
behaviour, seeking to increase their prestige by centralizing and distributing
wealth. Gradually this encouraged reliance on cognative descent, or a known
relationship to a common ancestor traceable through affiliants as well as
agnates (Keesing, 1970: 774), in order to facilitate transmission of
property and status between generations.

This study, by contrast, seeks to show that Native values were not
substantially altered during the French regime. Instead it holds that
economic and political self-determination constituted as important a goal
during the period of indirect colonialism as it does today within modern state
soéiety. Band leaders who acted as miﬁdlemen in the fur trade, for instance,
employed their negotiating skills to maintain a balance of economic power
between the Native peltry producers whom they represented, and the buying
agencies. Since total monopoly control of fur buying rarely prevailed during
the French regime, individuals assumed the middleman role with a fair degree
of success (Ray and Freeman, 1978: 53-75). At the same time Native
leadership underwent considerable elaboration to protect long-term group
interests in the face of the intrusive European political and economic systems.
On behalf of their bands, head chiefs developed a strong sense of responsibility
for land and resources. They exercised jurisdiction over territories that were
defined by distinctive geographic features =-- rivers, lakes and hill ridges --
and all adult males were expected to participate with their leader in defending

their land. One tendency within oral traditions related by elders
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at Garden River was the far greater emphasis placed on a band's

range being defendable than on its economic assets. All band territories
had an island offshore used for burial and ceremonial occasions,

usually a high bluff as a lookout station, numerous entrances into the
interior for dispersal of population, and sufficient diversity of
resources inland from the lakeshore to allow a group to withstand a

seige of their coast. ¥7 Ojibwa thinking on these matters, it was

found, was strategically oriented to a high degree and exhibited marked
attention to geographic and topographic detail.

Within each hunting range, emphasis was on efficiency of
movement, the light birchbark canoe, toboggan sled, bark wigwam and
hemispherical hut being basic to this portable settlement pattern. The
spring and fall fish runs were the only times of the year whemn, for
several weeks, families congregated at the rapids. Maple sugar production
occurred in April, "when the leaves got to be the size of a beaver's
ears." 18 Families planted corn and, during the historic period,
potatoes and other root crops in the sugar bush. Autumn once again
brought the fish, after which families travelled inland to harvest crops
they had planted in the spring, and to proceed to their winter hunting
grounds. Each phase of this economic cycle provided a surplus to tide
them over part of the next. Meat and fish could be dried or smoked,
and berries, corn, and maple sugar preserved. The Ojibwa constructed
light-weight bark boxes for storing and carrying such dry produce,
while pits were dug for root crops.

The Indians pursued big game throughout the year. Moose and

woodland caribou, both non-migratory species, were.obtainable. During

the seventeenth and eighteenth centuries caribou and moose occasionally
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roamed the north shore of the straits in large numbers and were speared
for their meat and hides (Henry, 1976: 210, 236-38; Blair, 1911.
1: 221). Bear could also be plentiful, as was the case during the
"bear year" of 1811 (Kohl, 1956: 407). Until the 1840's, when their
numbers declined from overhunting by White sportsmen as well as
Indians, beaver, racoon19 and migratory wildfowl were important
food sources. Indians grew corn, but harvested it green (Kinietz, 1965:
321-2), trapped and snared rabbits and smaller fur-bearing animals,
collected berries, and may have gathered some wild rice, although the
latter was not an important resource inthisregion?'O Virginia deer,
though present on the Upper Peninsula of Michigan, were late
migrants to the Cénadian shore of the St. Mary's channel, having
occupied a niche only recently vacated by the disappearance of caribou
herds in the area, and so likely did not constitute an important prey
for Ojibwa hunters north of Lakes Huron and Superior.21

Family groups "followed the animals."22 Given the Indians'
well-developed technology of river transportation, bands in the Sault
area had access to many different locales. Should resources fail in one
region, they could readily move to another, although if a district
was under the jurisdiction of a head chief, permission would first have
to be asked from the resident leader. During the year, family units
ranged over a wide area, with the Sault Ste. Marie falls as its core.
As well as at the rapids, fish could be taken near Whitefish Point,
west of the American Sault, and during the winter through the ice on the
numerous bays which indented the northeastern coast of the St. Mary's
channel. Indian encampment sites existed at Garden River, Sugar

Island, Thessalon, and St. Joseph's Island, and considerable movement,
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back and forth, occurred throughout the winter and spring between the
coast and the interior hunting grounds. Since lakes north of Sault
Ste. Marie fed river systems which flow both southeast into Lake Huron
and southwest into Lake Superior, bands whose territorial prerogatives
during the historic era extended over these watersheds could exercise
choice concerning in which direction they would head in travelling to
the coast each spring.

Primarily due to its importance to the traders and colonial
authorities, the whitefish run at the rapids left an indelible imprint
on the history of Sault Ste. Marie. Detailed descriptions of this
fishery date from the seventeenth century (Galinée and Casson, 1903: 74;
J.R., 33: 149). The Indians employed a long-handled dip net, with
mesh of basswood fibre, which could draw as many as fifteen fish at a
single sweep of the net during a good run. The lower reaches of rivers,
flowing from watersheds north of Lakes Huron and Superior and cascading
over a fall zone lying not many kilometres back from the coast, also

offered an environmment for seasonal concentrations of fish. Fishirng

technology employed, mainly in the spring and fall, along these
watercourses included lines and lures, leister spears, shallow seines
and stone and brush weirs.

The French, interested in founding a Native fishery to provision
their military and trading posts, introduced the Indians to the use of
deep water gills nets and encouraged them to bring dried and smoked fish
to Michilimackinac to trade -- a pattern of exchange which, according
to Bacqueville de la Potherie in 1671, superseded an all-Native trade
system which had already been operating in that area (Blair, 1911, 1:

309-10) . Yet the French experienced mixed success in persuading the
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the Indians habitually to supply their establishments with fish, as
bands proved reluctant to be drawn into any unilaterally-controlled
commercial nexus which might impinge on their political autonomy. A
similar situation arose when the colonial authorities encouraged
greater attention to corn horticulture and sought to regularize
production of bark canoesAfor the fur trade. o All in all the colonial
powers promoted an increase in productivity in certain areas of the
Native economy, but witﬁout effecting any radical changes in either
traditional attitudes or values.

bThis study proposes that Native leadership in the Upper Great
Lakes region underwent considerable elaboration during the French
regime, resulting in greater protection for group interests in the
face of an alien political and economic system. Head chiefs developed
a strong sense of proprietorship over land and resources on behalf
of their bands.25 Rather than mainly providing for the transfer of
goods and property, or intangibles such as leadership status and
honorifics, agnatic and cognatic succession were adopted as regulatory
mechanisms by which individuals could participate in the
protection, right of residence and access to local resources vested in
the person of the head chief. The ogima was not a centralizing and
distributing agent for material wealth. His principal role was to
establish and sustain political linkages with other powerful agencies,
both Native and White, which would secure a stable milieu for his group.
To this end, an elaborate .system of ceremonial exchange developed.
Influential leaders, endowed with knowledge of medicine and witchcraft,

sought to establish a balance of power among bands residing in the Upper '

Great Lakes area while maintaining workable and generally harmonious
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It seems unlikely that, following the stabilization of this network

of political interrelationships, which seems to a great extent to have been

ideologically legitimized in the context of the medicine societies, bénds

led by influential chiefs would have merged into a "national confederacy".

While one cannot ignore the integrating power which a specific symbol

drawn from the Ojibwa cosmological system might have exercised within a

Native alliance during the mid-seventeenth century (Greenberg and Morrison,

1982) , historical evidence provides little substantiation for any major

organizational change during the fur trade era. Had a confederacy designated

as "Ojibwa" come into being around the time of the influxes eastward into

territory vacated by the Huron dispersal (J.R., 38: 181l), this entity must

have arisen primarily in response to situational pressures. What seems

most probable is that a war leader, believing himself to be the protégé of

a bird guardian agency =-- possibly a Crane or another spirit associated

with war -- temporarily conferred his dodemic mark on allies whom he led

into battle. 26
That a bird symbol also represented one particular group at Sault

Ste. Marie during the late 1680's arises in the writings of Baron de

Lahonton. According to Lahonton, the "Ouchipoues, called Sauteurs, have

an Eagle Sable, perching upon the top of a Rock Argent, and devouring an

Owl Gules" (Thwaites, 1905, 2: 511). The French thus attributed classifying

descriptions, employing Native symbolic elements in the manner of

European heraldic devices, to bands, The French also found the "Crane" sign

among the "Mississauga" of southeastern Ontario (N.Y. Col. Docs., 9, 1053-4).

27
Clearly, the terms "Mississauga" and "Crane" were not synonymous. The

first pertained to the geographic band unit, the other denoted a form of

transmissible entity which defined a sector of the larger group. Yet a
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dodem could appear in French accounts as a band name whenever a
prominent leader bearing a particular symbol took it upon himself
to assume the identity of his entire group in negotiations with
the colonial authorities. By allocating gifts and honors to
individuals identified by a mark they recognized, the colonial
authorities undoubtedly aided is sustaining the preeminance over
time of leaders of a group characterized by a certain dodemic
designation. In this way, the dodemic unit assumed prominence

as a group entity, engrafted upon the Ojibwa kinship universe.

Leadership, the Dodem and the Issue of Group Inclusiveness

Emphasis has been placed on the dodemic unit as an
exogamous unit (Freud, 1918: 4-14; Landes, 1937; Kinietz, 1947:
69) and as a device for.laterally extending the range of kin
obligations (Smith,.l974a). Little attention, however, has
been paid to how the concept of dodem relates to the increasing
stress, as the colonial era. progressed, placed on agnatic and
cognatic descent. Unlike kinship, which ascribes the generalizing

term ndani.'ko.lbidjigan, or "our link", to all ancestors above

the third ascending generation (Landes, 1937: 7), agnatic and
cognatic descent groups include forebears extehding many generations
back. For instance, Tugwaugaunay, the Crane chief at Lapointe,
maintained a "curious family register" engraved on a copper tablet
which recorded eight generations of ancestors (Warren, 1970: 89-90).
Similarly, Mongozeed, the Loon head chief at Fond du Lac, held that

his line extended for ten generations, culminating in a patriérch with
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the name Gijigossekot, or "The Sky Afraid of Man," who was believed
to have exercised powers not only of healing, but also the raising
of the body from death (Kohl, 1956: 138).

Owing to the growth of semi-autonomous political entities
in the Upper Great Lakes region as a consequence of the operation
of the colonial transactional milieu, Ojibwa society during the 1700's
becomé organized according to descent principles, so that outside
agencies viewed members of a named group as components of a distinct
"set".zaBehavioural conformity to an agnatically-oriented
ideology, which governed the transmission of the dodem between
generations, was ‘never rigid however. A power-holder might acquire
a dodem by tracing his inclusion in a group by reference to cognatic
succession, and then, through vision sanction, change his dodem.

The functioning of the Ojibwa power-belief system thus remained the

primum mobile of social structural change in the Upper Great Lakes

region during the eighteenth and early nineteenth centuries.

The dodem, as an identifying criterion transferred to a
father's offspring regardless of sex, designates a group which cuts
across the bifurcate collateral kinship universe in that from the
standpoint of ego, mother, mother's sister, and mother's sister's
children are not included in the unit. Yet, from historical and
anthropological sources, as well as testimonies of elders at
" Garden River, it was found that the dodem exists on two levels:
first and foremost, as a spirit entity located inside a person, and

only secondarily, as a group identifier. While the dodemic system
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conforms to the principles of opposition discusse& by Claude
Lévi-Strauss (1963; 1966), the dodem itself preserves an integrity
of its own derived from the Ojibwa cosmological system. As Paul
Radin (1914: 210) has contended, one should not view Ojibwa
beliefs as "though they pertained to some vague social unit".
Instead, from the Native perspective, religious knowledge, based
ﬁpon the attainment and exercise of power-control, could simultaneously
inform both individual and group action. For instance, the dodem,
perceived at Garden River as a spirit guide located near a person's heart,
not only protected the individual during his lifetime, but also led
a person's soul following death to the "home" of his ancestors.29
Engaging in activities out of keeping with the Ojibwa moral code
brought shame upon the individual, inducing the dodem to depart,
leaving the individual's soul unprotected and destined to wander
aimlessly after death. For this reason, the concept of dodem could
exercise powerful internalized sanctions over individual behaviour.

It was also stressed at Garden River that the dodemic unit or "clan"

provided the medium through which important valueé, associated

with certain adiso. ka.nag, were passed down from generation to

generation. The head man of each dodemic unit spoke on his group's
behalf, and while so doing often assumed the identity of the
dodemic spirit. Most important, the dodem provided man with a
means of sharing an animate component of the cosmological whole
with others, in contradistinction to the highly particularized
power and protection an individual derived from his personal
guardian spirit.

Owing to the ubiquity of power in all human endeavours, a
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recognized power-holder naturally had unique opportunities to exercise
and balance the various linkages within his scope. Even a major leader
such as Shingwaukdnse however could not act without reference to the
constraints within the moral system. Oral traditions at Garden River
maintain that The Pine employed the mark of the Crane for his own, as did
his children until during a period of personal hardship, which he
perceived as being linked to his improper use of the Crane mark, he
changed his dodem to that of the Plover.30

According to a story Buhkwujjenene, The Pine's son, told to an
Anglican missionary during the 1870's (Wilson, 1886: 51) Shingwaukdnse's
mother Ogimaqua had been the daughter of a local chief
named Shingwaukonse or Shingabaw'osin (although owing to the chronology
it could not have been the same Shingabaw'osin Schoolcraft encountered in
the 1820's) who, in turn, had been the son of "Tuhgwahna".3l This last
figure was probably the son of "Great Crane", who was a head chief at the
time of the British Conquest, and stood as the apical ancester from which
all "Cranes" at Sault Ste. Marie traced their genedlogy. By reckoning
descent through his mother and maternal grandfather, The Pine could claim
membership in the Crane band, as well as rights to resources and residence
at the rapids. This enabled him to employ the Crane dodem in the absence
of any other mark as long as he remained of minor status within the
Sault band. While reluctant to challenge the predominance of the head
Crane chief prior to his removal in 1836 to the Canadian shore, his rise
to leadership and assumption of territorial prerogatives brought about a
major change in the nature of his relationship to other power-holders,
including the Cranes at the rapids. It seemed at first thét The Pine
wished to enhance his status with a new and distinctive identity by

changing his dodem from that of the Crane to that of the Plover. Yet it
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appears that cultural sanctions prompted his act as much, or

perhaps more than personal opportunism, given the special function of the
dodem as the means by which an individual overtly expressed the nature

of his relationship with others within the greater Native community.

After 1836 sShingwaukonse suffered the reversals of fortune which
led him to seek additional spiritual guidance. The crucial years of
decision for The Pine lay just prior to 1844, following which time he
permanently assumed his new dodemic mark as an identifier.32 Dan Pine
Sr.'s stress on the Plover being a bird found both in Europe and in North
America suggests that The Pine invoked spiritual assistance in determining
the dodem of his father, who had been a European.33 The chief's actions
may have been further prompted by a concern that a marriage, contracted
between one of his daughters, Ogimaqua, and John Kabaosa of the Crane
dodem, would be incestuous according to the rules governing dodemic group
exogamy.34 According to Native belief, the chief could not change his
dodemic identity at will, but he could, explained Fred Pine Sr., "lose"
his former spirit, the Crane, and gain a second through fasting.35 In
this respect religious and structural logic combined to compel conformity to
the moral code. Ultimately it was each individual's own responsibility to
take heed of the dangers to one's soul which could befall even influential
power-holders engaging in wrong behaviour. By thus bringing his dodemic
identity into accord with the social principles governing alliance, The
Pine restored his proper status not only within Ojibwa society, but also
within the context of the Native belief system as well.36 Shingwaukbnse's
substitution of the Plover for his former dodem hence provided a
clear instance in which a leader conferred a new dodemic designation

upon a group, a process which had been occurring since the



Plover dodem of Shingwaukonse, Hawk dodem of Piabetassung, and Crane dodem of Kabaosa. Witness
Joseph Wilson, August 12, 1850. PAC, RG 10, vol. 184.
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Dodemic marks, 1859. Buhkwujjenene retains the Crane dodem. Treaty No. 61 (B). PAC, RG 10, vol. 1841.
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- early eighteenth century, if_not earlier.

It might be assumed from such evidence that use of the Crane dodem
conformed to the same code. Transmission of this mark would subsequently
have taken place through agnatic or cognatic descent, or by another
culturally sanctioned alternative, although the result would have
been neither a true patrilineage nor a residence unit. It is also likely
that the Crane dodemic group developed into a self-perpetuating
entity in response to a period of heightened French ceremonial
activity in the Lake Superior region. For this reason, when one views
Tugwaugaunay's legend of the Crane chief from the perspective of
French imperialist designs and fort building in North America, one draws
near to being able to pinpoint with fair accuracy when the migration
of this particular leader from Sault Ste. Marie to Wisconsin may have

occurred.

French Perceptions and Native Adaptations

Scholars have viewed Native-European relations primarily within
the context of the fur trade ---a perspective often associated with
the work of Harold Innis. Innis (1962) held that a monolithic,
monopolistic organizational structure enabled the Hudson's Bay
Company to penetrate and finally usurp the hegemony of its weaker
rival, the French fur trade. Working on a broader canvas, he not
only viewed the British fur trade as an important instrument in the
shaping of distinctive Native-White institutions, but also as an
.integral factor in the establishment of the British-based commercial
empire along the St. Lawrence-Great Lakes water route, ultimately

‘significant in shaping the economic and geopolitical character of the
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Canadian nation.

Innis' thinking has pervaded much of the recent work undertaken
by economic geographers writing on the subject of Native-White relations
in the fur trade (Ray, 1974; Freeman and Ray, 1978; Grant, 1981),
with the result that little intensive research has been carried out
on the French régime and its fur trade in the Lake Superior area
during the seventeenth and eighteenth centuries. Nor have studies
.focused on the participation of the Indians in activities involving
the successor to the French fur trade, the Northwest Company.3'7

The priority accorded Innis' interpretation in Canadian

historiography has been criticized by W. J. Eccles in an article entitled

"A Belated Review of Harold Adams Innis, The Fur Trade in Canada" (Eccles,

1979: 419-41). Eccles questions the assumption that economic priorities
dominated the course of French policy in the Upper Great Lakes area.
Instead, he maintains that events during this time period might better
be viewed in the light of rivalry between European imperialist powers
rather than from the perspective of economic competition invthe

fur trade. Eccles points out that by 1690 a surplus of beaver had
glutted French mérkets, prompting French abandonment of all but one

of the western trading posts. The consequences of this decision, he
holds, seriously undermined French military strength on the frontier.
Trade, which had progressed uninterrupted since 1680, when Sieur de Luth
effected a peace between the Ojibwa and Sioux, experienced only a
temporary setback. Resumption of this commerce, Eccles (1979: 423)

stresses, accompanied but did not dominate French policy.38
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Eccles instead emphasizes that the French regarded intercourse
between the Indians of the Upper Great Lakes and the English at
Albany to constitute a major threat to the security of New France.
French views on the matter, moreover, were reflected in the
placement of French forts. In 1671 the territory west of Sault Ste.
Marie had been claimed for the French Crown and a fort erected,
but no sizable garrison had been posted near the St. Mary's straits,
and by 1701 even Michilimackinac was abandoned in favor of Detroit.
While Lake Superior Indians migrated southward to be near to Detroit,
the main body of the Ojibwa population appeared undeterred by sudden
switches in French political and economic policies. For example,
in 1709 the Intendant of Canada, Antoine Raudot, described an
assemblage at Sault Ste. Marie composed of a local band and a
"number of wandering tribes" which differed little, if at all,
from gatherings at the rapids referred to by French writers since
1641 (Kinietz, 1965: 373). On the basis of such data, one must
again seriously question the weight one should ascribe to the idea
that the Native peoples were adopting commercial values during these
years and had become obsessed with the acquisition of European goods.
It is much more likely that this "dependency thesis" arose primarily
from a cursory reading of the correspondence of French officials, who
found it good policy to keep alive a belief that Indian peoples could
be manipulated through distributions of honors, goods and presents.

During the seventeenth and eighteenth centuries, the Ojibwa

exercised considerable autonomy in deciding with which colonial power
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they would maintain trade relations. Colonial authorities usually had to
compete for Native allegiance. When it appeared that French failure to
maintain the fur trade and assist Indian allies militarily had encouraged
Native leaders from Sault Ste. Marie "to defect" to the English,

Pierre Le Sueur was sent to Chequamegon in 1692 to redirect Ojibwa
loyalties back to the French Crown.39 The French knew that, strategically,
no groups were so effective in blocking English movement north from Albany as
the Ojibwa, and yet rumours claimed that Ojibwa chiefs were considering
entering into peaceful relations with the Mohawk, allies of the British.
This disturbing news induced Count Frontenac to try to obtain a pledge

of loyalty from the Chequamegon chief, Chinggabé,4o who accompanied

Le Sueur to Montreal in 1695. Chingsabél for his part, was much more
interested in obtaining French support in an ongoing war between his

people and the Foxes (N.Y. Col. Docs. 9: 609). Frontenac rejected the

chief's appeals for a French force to be sent against the Fox, and
instead tried to win the Ojibwa's favour by reminding them of the
obligations the Indians owed the French, arising from the benefits of
French trade. Since Frontenac's words offered no hint of military aid,
Chingsabg vacillated in his professions of loyalty to the French Crown
(Ibid.: 611—2).41

The Ojibwa thus did not bow after 1671 before the assertion of

French sovereignty. Their stance, while superficially acquiescent,

was distanced enough to make the colonial authorities hasten to fill any
breach in mutual understanding with inducements to win Indian allegiance.
During these years the traditional pattern of responsibility seems to
have predominated, and leaders like Chingsabé, even when encouraged

by presents and other material benefits, refused to commit themselves
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definitely until they had received sanction from their bands. Native
leaders at this time were not merely brokers, but members of a cultural
community which acted in accordance with a value system different from
that of the European. As Chinggabé had done, chiefs tested whether or

not a colonial power could be considered a potential ally by requesting
its authorities to aid in Native warfare. This constituted the standard
mode of determining which external interest to support, which to deal

with cautiously, and continued to be used as a tactic by head chiefs

until the period of intercolonial rivalries drew to a close.42 In general,
strategies employed in the transactional sphere which enhanced the

independent stance of the Indian, without undermining the advantages resident

in the relationship,were most likely to be adopted by Ojibwa leaders.

The Upper Great Lakes "Forest Aristocracy"

By studying Native modes of address, the French, and later the
British, employed terms gauged to flatter and thereby win the allegiance
of these influential chiefs. Warren (1970: 131-2) himself suggests this,
drawing on information he received from Michael Cadotte, a fourth-
generation descendant of Kechenezuhyauh, the chief of the Cranes of
Lapointe at the time of Sieur de St. Lusson's expedition to the Sault in
1671:

the envoy of the French king, addressing himself to the
chief from La Pointe, said/: "If you are in trouble, you,
the Crane, must arise in the skies and cry with your 'far
sounding' wvoice, and I will hear you. The fire of your
French father shall last forever, and warm his children."
At the end of this address a gold medal shaped like a
heart was placed on the breast of Ke-che-ne-zuh-yauh,

and by this mark of honor he was recognized as the chief of
the Lake Superior Ojibways. These words have been handed
down from generation to generation, to his present
descendants, and it will be readily seen by them that

the French had already learned to use the figurative and
forcible style of expression of the Ojibways. . .



57
No notion of the transfer of this European-conferred status seemed
to have been present among the Ojibwa during the seventeenth
century, since the medal was buried with Kechenezuhyauh on his death
(Ibid.: 132 ff.). Nor is it apparent that any concept of the lineal
transmission of leadership either through the male or female line existed.
According to elders at Garden River today, receptivity to power-control
generally stemmed from a person's exposure and receptivity to a
suitable vision experience, engendered in part by listening to

ritualized recitations of legends, adiso;ka.nag.43 This would be

followed by collective recognition that an individual possessed

attributes which fitted him to lead the group. At a feast, a leader

might present a son or other close relative as his choice as successor, and
guests invited were expected either to accept or reject the selection. In 1670.
the Amikwa, or Beaver nation, held a feast to validate a new chief's succession
to leadership (J.R., 55: 137-9), and in the 1830's a similar event occurred among

Eschkebugecoshe's Pillagers (Schooleraft, 1852, 2 67). Yet the youth, although

approved by the group, might still have to prove his courage in a series
of staged trials.44 During the later colonial era, the chosen candidate was
also often brought before the external authorities at Montreal or
one of the western posts for recognition. Smith's findiﬁg that Ojibwa leader-
ship became hereditary in the patriline (Smith, 1979) might
possibly be accepted during the hiséoric era for some Lake Huron bands,
but has little bearing -on practices at Garden River, except when external
officials interfered in the leadership succession.

Since to the Ojibwa, political power was not separated from the
idea of spiritual blessing, as in European thought, there was no need for

a lengthy genealogy to support one's status. A man blessed with a vision
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might boast an unending legacy of power, as his spirit helpers were
immortal. An aspirant youth's claim to power resided in sharing in the
vision of older and wiser mentors until the dreams of the young person
corresponded in some measure to that of the elders. At the same time
the youth elaborated on earlier versiéns of the story by drawing on
symbolic representations from his own experience. The individual thus
came to draw upon the "power" encapsulated in vision-legend. Yet,
while Native ideology stressed that the transmission of such power
was through vision alone, selective telling of specific stories
between a father and his offspring tended to ensure that whatever
political, as well as spiritual preeminence might belong to an elder would
remain for several generations in his family (Kohl, 1956). This gave rise to
the lengthy genealogies presented by chiefs like Mongozeed of Fond du
Lac. Children internalized specific values, goals and codes of
behaviour from listening to these legends, which aided in fostering a
reciprocal relationship between teller and band and enabled a chief to-
exhort his listeners personally to forward and protect interests which
they all shared.

Adiso.ka.nag of this nature on occasion gained a wider

audience in ritual settings at summer assemblies. That such legends
figured prominently in medicine ceremonies is indicated by Raudot's
observations of one such ceremony at Sault Ste. Marie, in which

an individual, after participating in rites which offered participants
an opportunity to commune with spirits in an altered state physically
resembling death, "raises himself and then sits down and tells the
assembly tales and fables about the other world, which he says he has

seen" (Kinietz, 1965: 374). According to Hoffman :1891) and Landes
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(1968), the mid&wiwin not only furnished just such a ritualized milieu
for the recitation of a body of traditional legend, but also allowed for
expression of personal vision experience: a state of affairs which accorded
well with Raudot's protrayal of the medicine ceremony as a group forum for
the attainment, development and transmission of power. The importance of
maintaining channels to new sources of visionary experience was evident
from modifications certain leaders deliberately made in the midéwiwin
forum. Changes in ritual format undoubtedly occurred over time as a result
of accretion, yet Schoolcraft (1855, 5: 426-7) stated that important
structural modifications also took place through decision-making
processes involving selection, rejection and creative adaptation:

The initiative to be instructed in the medicine, cannot be

taken by the candidate himself. This is the reason why all

Indians are not Midai, as they wish to be. The initiative

must be assumed by the parent or friends, under the

influence of a dream which they have had. . . Formerly, it

was sufficient that one person made a declaration of such a

dream, with reference to another, to entitle the latter to be

presented. There were then great abuses, and anybody became

very easily a member of the Midai. This abuse has been

reformed and Flatmouth/Eschkebugecoshe/ is regarded as one
of those who have contributed most to this reform.

While participation in the initial degrees of the midéwiwin
could occur at any age during a person's life, it appears that
demonstration of power in its competitive or protecting aspects may
have been more exclusively the prerogative of older individuals with
established responsibilities. Younger men achieved recognition by
rituals associated with affirmation of prowess in war. One
practice, universal among the Indians of the Upper Great Lakes, was
the act of "striking the post" in public assembly. A French account of
this means of recounting war achievements, recorded among the Potawatomi

near Detroit in 1718 (N.Y. Col. Docs., 9: 887) accords almost identically
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with Schoolcraft's discussion, over a century later, of the

same activity among the Ojibwa (Schoolcraft, 1853, 3: 64),
indicating that throughout the historic period, participation in
this ceremony remained an important means of gaining individual
acclaim. Until a man proved himself worthy to follow the course
of his vision in the "civil sphere", as a group's protector and
guide, the main outlet for his ambitions was to lead a war party.

The ability of a person to demonstrate the possession of
power-control in human relations, war and hunting laid the
foundations for his exercise of territorial prerogatives on
behalf of a band (Mason, ed. 1962: 53-5). This included the
allocation of individual family hunting territories. Territorial
prerogatives assumed differing forms depending on circumstances.
Within the eighteenth-century Ojibwa economy, which was increasingly
being drawn into the exploitation of sedentary fur-bearing animals,
an individual's.assumption of such a regulatory role constituted
an adaptive advantage in allowing each group member a fair share of
resources.

Leaders exercised their powers with assistance from a
number of specialized aides. The oskabewis was a speaker and
messenger whom Kohl (1956: 160-1) referred to as the person they
"allow to speak for them and send on errands when they themselves
are too lazy, or when they consider it beneath their dignity to go
in person." Schoolcraft (1853,3: 62) and McKénney (19723 235)

mentioned the mishinowd as an "economical aid to the chief"
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upon whom devolved responsibility for the distribution
of presents and other goods. It is interesting to note that both
these roles derived from those of functionaries within conjuring and
medicine ceremonies (Schoolcraft, 1855, 5: 428; Hallowell, 1942: 41). The
concentrating of these specialized prerogatives and roles about the
person of a head chief and his close kin could make it difficult for an
aspiring young leader to gain high status within the tgrritory
encompassed by the political "aegis" of the head man.

"Established" leaders resided principally in the vicinities of
Sault Ste. Marie, Michilimackinac, Michipicoten, northern Green Bay,
Chequamegon, Grand Portage and, Jjust prior to the British conquest,
forts extending northwest from the Lake Nipigon-kaministiquia region
intended to counter English intrusions from Hudson Bay (Kellogg,1924 :
Chapter 16). It is suggested that ambitious young men, haying obtained
a reputation for leadership, may have left these areas with their
followers to push southwest and west of Lake Superior into territories
where they would not encounter competition from "established" chiefs,
and opportunities for hunting appeared promising. This westward
migration of young war leaders from regions where "upward mobility" often
proved a challenge may have been responsible for the predominance
throughout the Lake Superior region of individuals and groups bearing
the Crane mark, observed by the Prench?5 Generally one of a leader's sons
became head chief upon his father's death, while other siblings and close
kin, should they be ambitious, had to seek alternative routes to
status and prestige. William Warren (1970: 316-7) stated that
Kechenzuhyauh's eldest son, Akeguiow or the "Neck of Earth", succeeded

his father in rank, but that Shadawish, a younger son, became the "first-
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pioneer towards the headwaters of the Wisconsin River." The rise of
young men aswarriors, brigade leaders and spokesmen on behalf of bands
brought them to the attention of the French. Had the French early on
favoured a specific family designated by the Crane mark, then young
members of this family, wherever they dwelt in the Upper Great Lakes
region, might well have anticipated similar recognition from the
colonial authorities.

In summary, the presence of a ranked leadership hierarchy within
Ojibwa society emerged as a function of French colonial policy
by the eighteenth century. New situations demanded new competencies.

High ranking leaders attained negotiating skills which enabled their
bands to maintain linkages with the French authorities which not only
promised protection from enemies, and thus stability in trade relations,
but also permitted their bands' retention of a high degree of political
and economic autonomy.

Leaders famed for their courage in war and medicine powers
arose in the vicinity of French military and trading establishments
(Burpee, 1927: 383-4). Usually their leadership prerogatives lay
unchallenged until their death. From the European perspective, the
fact that these men also assumed the role of wvital links between their
bands and the colonial authorities, which resulted in their groups receiving
special benefits and trading privileges, makes their presence, and
the often large number of their followers, particularly a historical
phenomenon. Yet, it is doubtful if the Native peoples viewed the
attainment of these advantages as the consequence of a chief's interaction
with colonial ;uthority. A leader might consider himself to have been

approached by the authorities because he had power-control, the same
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power which delivered his enemies to him in war, and enabled him to
contact the spirit agencies of the animals which gave their lives to
him in the hunt. While the nature of the relationship varied in each
case, the idea of benefits accruing because of the possession of
power remained a constant.

Young aspiring leaders chose to press westward into lands
historically occupied by the Menomini, Sauks, Fox and Sioux. As time
progressed, groups, of anywhere from twenty to two hundred warriors,
led bv these men carved out niches for themselves along the upper
reaches of water courses flowing into western Lake Superior and the
headwaters of the Mississippi. In their westward expansion, in wars
against hostile nations, they were aided and abetted by traders who, owing to
exigencies of trade, had come to oppose colonial policy (Winchell, 1911: 532).

Transactions between Indian and French colonial officials in
the early eighteenth century tended to accommodate perspectives from both
cultures without doing injury to either. They created a forum for the
exercise and elaboration of traditional Native notions of power-control,
while simultaneously the French injected what we regard toda& as "feudal"
concepts into French-Indian relations. Head men of groups such as the
"Cranes" were viewed as leading a retinue of "henchmen" who espoused
the same political and military virtues as the French nobility. Not
only were appropriate clothing, weaponry and medals distributed to these
chiefs, but in the face of possible war with England, preparations were also
made for their installment as commissioned officers. In 1708, Sieur de
la Mothe proposed that at least two Indian companies be formed at Detroit
"which would be placed on the same footing.as those of the French, and

have them commanded by the most popular Indians among their tribes; to



64

make a separate corps out of them. . ." (N.Y. Col. Docs., 9: 812).

Gradually, the idea took shape in Indian-French councils that
such chiefs represented a kind of "forest aristocracy", viewed as being
retainers not only of the French governor, Onontio, at Quebec, but also
of the King of France. Yet it was not the chiefs, but rather
French voyageur and Mgtis persons descended from these leaders and their
close kin, who kept the tradition alive the longest. According to
J.G. Kohl (1956: 297), writing in the 1850's:

. . . Canadian half-breeds often swagger with two

genealogies -- a European commencing with a "lieutenant

du roi," and an Indian, from some celebrated chief. I

met one half-breed, a man tolerably well off, who had

engraved both his French coat of arms and Indian totem

(an otter) on his seal-ring.
One Métis individual, likely a member of the Cadotte family, proclaimed
that the "Crane" defined a group, with representatives scattered as
far north as James Bay and possessing a genealogy back to The Flood
(Ibid.: 149), and yet such genealogically-oriented perceptions reflected
European attitudes, not Indian.

The Ojibwa, by contrast, focused on the individual exercising
and sustaining power on behalf of the group. Relationships among power-
holders could be competitive, although Ojibwa culture provided forums in
which power could be displayed, weighed within the greater hierarchical
system, and a balance of power maintained. Relations between a leader
and his group were ideally reciprocal, with both seeking to uphold
mutual values and interests. According to this model, leaders conformed
to traditional modes of attaining widespread renown within the Upper

Great Lakes Native community, particularly for their feats in war, and by

participation in highly structured medicine rituals during summer



65

assemblies. Because Ojibwa culture emphasized an open-ended receptivity
to new ideas, their leadership proved versatile, drawing as it did on a
broad pool of talents. Native leaders primarily sought to sustain a
transactional milieu in which they could interact with external powers,
colonial authorities, and later, state officials, as representatives of
self-determining groups.

The Continuation of the Dodemic System
Under the British Colonial Regime

The continued political preeminance of the "Cranes" following
the demise of the French regime testified to the resilience of the
dodemic system in the face of indirect colonial rule (Colson, 1967). Over
time the "seat" of Crane "power" tended to migrate in keeping with
geographic shifts in colonial military and trade centers in the Upper
Great Lakes. The "Cranes" ceased to be prominent for five decades at
Sault Ste. Marie, from 1710 to 1760, however, since during this time the
rapids lay on the periphery of the colonial military and trade presence.
Not until 1750 did the French, in order to counter English trade competition,
establish a seigniory at the Sault (WHC, 18: 98-104), and the only grantee
who ever took any interest in developing the site resided in France following
the close of the Seven Years War. The outcome of the battle on the
Plains of Abraham resulted in a "decapitation" of French society's
hierarchical structure in the western district, and left behind a resident
trader and M&tis population whose interests, even prior to the end of
the war, were becoming aligned more closely to those of the Indians than of
the Governor in Quebec (Harrington, 1979; Peterson, 1977). Yet the
feudal elements which had become fused with the Native concept of

leadership remained, and continued to characterize relationships between
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the Indian chiefs and the succeeding colonial power.

In 1764, with little modification, the British took over the
earlier French system pertaining to the Native peoples. The
re-garrisoning and revival of trade at the fortress at Mackinac provided
new diplomatic and commercial opportunities for Ojibwa leaders in the
eastern sector of Lake Superior. Genealogies for the "Cranes" at Sault
Ste. Marie point to only one ancestral figure, Ketche.okejeed.ebun,or
"The Great Crane". Given the date of the Great Crane's death --
approximately 1770 as suggested by the following affidavit, dated 1837 --
this particular Crane leader must have risen to prominence dquring the

last years of the French colonial era:

I the undersigned do solemnly swear that. . . to the best

of my knowledge, Ke-che-O-ka-ne-jeed was a chief for

the Chippewa Nation of this place, and 427'was told from

my youth, and until I was of age of about fifteen that

he was the head Chief of this place, and believe he got

his Chiefhood, from the French. I likewise, knew his son who
succeeded him in his title, whose name was Ka-qua-taw-cum O-scum,
and I knew the people of this place respected him, as their
head Chief. After his death, his son O-shaw-wa-na succeeded
him, as head chief -- whom I knew well and respected him as
such. After his death his son, the present chief -- Ke-wen-zee
Shaw-we-naw -- the great, great-grand son of the first
mentioned chief /51c, actually only four generations in depth/
was the rlghtful Chief and succeeded his Father and is now our
head Chief =-- and looked to as such by our people of this

place.
My present age according to the best of my belief is
about eighty-two -- not being certain -- I was baptized as

a Christian and my name, given, was Mary -- 4
Mary O-bo-shaw-baw-no-qua

Mary Oboshawbawnoqua's testimony conformed to a statement made
by Schoolcraft (1975: 570) regarding the "Cranes", although the agent
resorted to a system of patrilineal reckoning and primogeniture to
determine leadership succession.

Gitcheojeedebun /Great Crane/, had four sons, namely, Maidosagee
Bwoinais, Nawglchlgomee and Kezhawokumljlshkum Maidosagee,
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being the eldest, had nine sons, called Shingabowossin,

Sizzah, Kaugayosh, Nattaowa, Ussaba /or Sassaba/, Wabidjejauk,

Muckadaywuckwut /Muckodayoquot/, Wabidjejaukons, and Odjeeg.

On the principles of Indian descent, these were all Cranes of

the proper mark, but the chieftainship would descend in the line

of the eldest son's children. 47
From the evidencedrawn from such historic sources one cannot state,
other than by reference to the Crane migration legend delivered by
Tugwaugaunay at Lapointe, that the Sault Ste. Marie "Cranes" and
those of Wisconsin were genealogically related. By 1782, the year of
Tugwaugaunay's birth (Warren, 1970: 87-90), however, the practice of
extending kin obiligations, including proscription of marriage, laterally
among others bearing the same dodem (Smith, 1974a) would have led
"Cranes" to regard one another as related even though no blood
connection could be traced.

Continuity in Commerce Following
the British Congquest

British colonial policy fostered a degree of political stability
within the Upper Great Lakes region. Certain chiefs came to be as
well known to the British agents as they had been to former French
officials. Like their French predecessors, the British also recognized
a distinction between the lake Indians and "interior bands", which
lacked the ceremonial elaboration and dodemic organization of the coastal
groups.

Both French and English explorers referred to peoples who

resided north of Michipicoten as O-pimittish Ininiwac égic, No.peming -

inini-wug7; or the gens de terres (N.Y. Col. Docs., 9: 1053-4), whose

language Alexander Henry the Elder (Henry, 1976: 214) described as a

"mixture of those of its neighbours, the Chipeways, and Christinaux".



The Cranes

*
Keche.Ojeed.ebun A= O
(d'.ch1770L~|

Tuhgwahna I Maidosagee J; =0=0=0=0 Bwoinais Nawgichigomeei Kezhawokumijishkum LTO
| | | |
Shingabaw'osin Sizzah Kaygayosh Sassaba  Waubechechauk Muckedayoquot Waubechechaukonse Odjeed Oshawano
A0 A A A AF az0 A N A

l

Kebay Nodin Nebenagoching John
Kabaosa Waubmama

Descendants of Keche.Ojeed.ebun or the "Great Crane". Tuhgwahna, Shingwaukbnse's great-grandfather, was
probably a son or a brother of Great Crane. Shingabaw'osin's son, Kebay Nodin, became head chief of

a band residing most of the time near the mouth of the Tahquamenon River, west of the American Sault.
Nebenagoching was a British appointee at Sault Ste. Marie, although Kaygayosh, before his death in 1836,
remained more influential among the Native community at the rapids. John Kabaosa and Waubmama joined
Shingwaukéonse's band. Kezhawokumijishkum, a head chief at Drummond Island in the late eighteenth century,
had numerous sons. Francis Oshawano became head chief at the American Sault around 1836. Oshawano married
an Ermatinger woman, and the pair's son, Edward Shawan, became a chief on Sugar Island.

*
The suffix .ebun denotes that the person referred to is deceased. It is also evidently a term of respect.
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These inlanders ranged over the rocky Shield lands north of Lake
Superior and were ancestral to grouos known today as the "northern
Ojibwa" (Bishop, 1974; Dunning, 1959; Rogers, 1962, 1980). While
interior bands came to the rapids to fish, they were considered by

the Sault peoples as being different from the lake populations in
dialect, in minor cultural aspects, and in the role their leaders
played, as trading captains, in the fur trade. Head men among the
coastal bands were involved as middlemen and brigade leaders, but rarely
for as long a period of their lives or in as strictly an economic
capacity as the inland "captains" who came with their retinues to ply
the river routes between Lake Superior and Hudson Bay well into the late

48
eighteenth century.

Henry (1976: 238) found that the collapse of the French
imperial design in North America had temporarily halted commerce,
but had not seriously harmed the underlying mercantile organization
of the Montreal traders. Entering into league with Jean Baptiste
Cadotte, a tenant at the French seigniory at the rapids in 1760,
Henry based his own fur trade ventures on French-Indian contacts
already in existence, employing experienced voyageur personnel.
Henry's interest in mining copper at Michipicoten and in the Ontonagon
River region also drew on French precedents. Problems in obtaining
sufficient manpower, provisions and equipment, and the difficulties
of transporting ore to London markets, however, dogged Henry's
mining ventures from the outset and, in 1773, the mines were
abandoned.

Over seventy years would pass before a revival of mining on the

north shore of Lake Superior would lead to another brief union of
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interests among miners, traders, French, and Indians. This would focus
on copper deposits on lands Shingwauk8nse considered to lie under his
protective jurisdiction. Ojibwa, French, and MéEis, drawn mainly from
the environs of Sault Ste. Marie, but also including a former trading
captain, L'Illinois, of Fort William, and Totomenai from Michipicoten,
would unite to compel entrepreneurial parties to respect Native
prerogatives. Allan Macdonell, a miner whose commercial interests had
ideological roots deep in the history of the Northwest trade,

would act as a catalyst in this dynamic. Yet Macdonell's activities
remained primarily a background to the main events, which had their
origin in Native opposition to American policies of land use and
resource development. Crane Ojibwa leaders from the Lake Superior
region joined together in resisting these external encroachments in the late
eighteenth and early nineteenth centuries. When this movement failed,
many of these men, such as Ahmous, great-grandson of Shadawish (Warren,
1970: 318), would come to support The Pine's plan to develop an "Ojibwa

homeland" near Sault Ste. Marie.



CHAPTER TWO

THE VOICE FROM THE CENTER

The Cranes and the Western Confederacy

Throughout the late eighteenth and early nineteenth centuries
the British encountered major problems in establishing control, to the
degree they wished to exercise, over the Native population of the
Upper Great Lakes region. Officials feared that, should a combined
French and Spanish force proceed up the Mississippi, the French traders
and Metis might turn against Britain, taking the Indians with them.l It
was generally assumed that Ojibwa loyalty could not be taken for granted.
Whenever British colonial policy on issues of potentially vital concern
to the authorities =-- but of relatively little importance to the Indians --
contravened a band's views, head chiefs made it clear that they would
rather hunt and construct canoes for the fur trade, or fight the Sioux,
than meet with the British and abide by British directives.2

When it became evident that the entire Native population
could not readily be won over to British policy, the colonial authorities
concentrated instead on securing the allegiance of certain influential
head chiefs. Leaders such as the Great Crane and Ketche.Naigow received
special attention on their visits to Mackinac in return for their
assuring the post commander that they would maintain political stability
among the western bands.4 With lessening British-American rivalry just
prior to the turn of the nineteenth century, the strategic importance

to Britain of these Ojibwa diplomats and negotiators declined. During
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this period of temporarily diminished hostility head chiefs redirected
their energies into supporting a growing Native resistance movement in
the Ohio Valley, which by 1807 developed into the "Shawnee Uprising".

The Ohio Valley marked the eastern boundary of Indian territory.
Yet, even prior to the American Revolution, White settlement had pressed
westward across the river into the Ohio Valley in defiance of the
Royal Proclamation of 1763, which prohibited the unregulated alienation
of Indian land. It was probable that the Ojibwa at Sault Ste. Marie
and Mackinac were aware that a contravention of policy had been taking
place. During the 1760's, British authorities at Mackinac had initially
respected the existence of aboriginal right. In 1760 Robert Rogers,
Commander at Mackinac,5 recognized this principle in his land
transactions with the Great Crane, and Alexander Henry the Elder had
followed suit.6 John Askin, who during the mid to late eighteenth
century maintained a sizeable trading establishment near L'Arbre Croche,
Michigan,7 also actively asserted that Indian sovereignty over the soil
and its resources remained absolute until ceded by treaty.8 Since
both Rogers and Askin undoubtedly held councils with the Indians on the
subject, the Ojibwa likely anticipated that British law would not
condone transgressions of Indian rights. such as were occurring in the
Ohio Valley. The Shawnee, meanwhile, began militantly asserting their
sovereignty over their lands by conducting sporadic attacks on outlying
White settlements. The Ojibwa do not seem to have been deeply involved
in these initial confrontations. In order to determine the degree of
Ojibwa participation in the "Shawnee War", which had by this time been
waged in guerrxilla fashion for over five years, the British in 1779

called Maidosagee to Detroit for questioning. On being asked where he
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and his people stood on the issue, the Crane head chief declared that
the Ojibwa preferred friendship with the British to independent
Native action and would await instructions before taking up arms.9

British and Ojibwa interests tended to complement one another
during the 1780's and early 1790's, since British policy supported
the recognition of the Ohio River as the boundary between United States
and Indian territory. Partly in view of the advantages to trade, but
mainly in response to threats of French and Spanish incursions from the

1

southf)Governor Simcoe of Upper Canada argued that Britain should
attempt to maintain an Indian buffer zone in the Ohio region (Wise,
1953: 36-44). Simcoe received backing for his plan from the Mohawk
chief, Joseph Brant, who attempted to convince the Ojibwa, Ottawa,
Shawnee and Miamis to resist further land sales in the western
district (Johnson, 1964: xxxvi-xxxviii). In association with several
officials of the British Indian Department, Brant forged the Ojibwa,
Wyandot, Deleware, Shawnees, Miamis, Mingoes, Potawatomis, Mississauga,
and Munseys into a loose military confederation, with each member
"nation" taking a particular identifying symbol. The Ojibwa bore the
mark of the Crane.ll

This confederacy did not last. General Anthony Wayne's victory
over the Shawnees and their allies at Fallen Timbers in 1794, and the
signing of the Treaty of Greenville the following year by which the
Indians surrendered most of their lands in Ohio, diminished the
appeal for the Ojibwa of Brant and his league. There was
a growing distrust of the British who, in spite of promises, had failed
to come to the aid of the western nations. Under the terms of the Jay

Treaty of 1784 the British relinquished occupation of the oldest forts



e

S e /7;' /<aavwrﬁ: KZ:vaér (’&:./ﬁzncé::;’ )422
(A/4%&/’,;2f 12??4&2&” Aﬂé /49é§%ni?y ;?Z/Zf5;4n¢{42?n}
(/{‘tg#&:{r {4

Lkt
s A A
eLocrires Fmte ooer /é«m/m-- ot
QM‘”"’"”é e i ‘/:";‘:’

’
méénma":;rofW' =

L - -

b¢46>;r71(;; —_—— — — — 04:;:=é
Ot ozzu) ) — o
KA/;(W@.." LI S
) ’ < Jp——
Oéawendﬁf;’zf‘lzzf;4£2aﬂ¥¢ —-‘04”%25‘
"7 ~ : g
i st s .%%1741,
. o
S S —— —aSsr

V%«/ —

Ava::)'f:g:/¢750ﬁf}?:"f“*4
Ofrei bty est
o Free Lopg
/414//'1 %/{M P.A.C
AN

., RG 10, vol. 8



el e A st

’

e -

& TN

N

.

..77‘/‘//,‘/, — //nl et "u.t/;‘ Sratt g In /”'l[ ///7 PIRE 4//»- /(’aq

@; Ao

,,w%,y_ )f m,,/{'/‘ . ,(7,,, . //c/ou/:‘@na or2ved //r’ﬂ_&

aodnbit it it i d
#1 ; 8525 ;
( T o 2 iy / 3
Y/ [ﬂ/////// /./7/'///,:' //},,/. //////:( Y

(x B o m
., Ae ."f//nﬁ/« wieven? fo hore 4ed 2:07 ///// cafitac out

s ip o [} )
»ld NG, WO Srevt / t/f/p‘/ '//‘/ l/{# 53»”/40-4 grce 3

é ‘ A

nr 7€ /;.n /ypom mun/lu// n-,u//,‘v logeid /i/rofibu://_@._ é $

ur/a.:( % .4///11: Py (Au/r/a-( n/n/an rt//‘ 7, : .
3

Srewes s n’/i //"7 .

Y& .
}/m arte (r s Ao & /;{);m/m’a Colar v pAer 7o pra

/,J“( ,‘II/{“/% /[ﬂ /‘/"JA I{dcllll'

5/,,, /;w’u 1edly wred //_7/:' ﬂ”"’l‘(af%-//;b N/ /;.a,«

C‘('l/f/ll'ff’lﬂ///'/f‘% ’ er{“/d/.%: ‘//"‘/’/;d,’/"
/ / 7,'./ //II . ;

¢ uufll- Waf il ol’

o Wt BT L

"B""",'.ﬂrt"vrwl"" my
Py Y

3.

g -4

yn- ,,-uémmun//a/%; semsac "/(/"‘"-Jﬁ‘é& 4 ,
// e o/d// glb'f/ £

uitia utos ZoonTene ot ffovsls 4 o o A2

av¢ /ntl ﬂllﬂl/ﬂ/ /"‘ /’/'"”" 1"“’-@;’//‘ e s Y .“:

ﬁ///;- o ///ﬂ»/n/ﬂ/nac r/.;/fc :n/l A ¥ '
//a)n/-f (/2/ ar f] /}7’//}’5 f
/ 2 /; ,/’,,./_;// o -4-1 f’ »)‘éﬁm/zﬂ 4 ‘

and agreed Lot o fu ,f pance ‘

/ ol .. At}

7S Fgamdeg.... ... T T
/// {’%fécwnf. e .2//2'. ’
2 i >l .. - . 5'{‘-14.
.:,u .‘- '~“,‘ s . / iy ]
tiaa Ay oy . B —— S >
4/, CY//. ?:/ }{ n’a/om-a ...... /4‘-[2: B
" aaras. . . - = Ive b
'“iif y srveiang - 7 I
,47/“..,.. 1w ¥ ;;,,z
o s L LR T -//, TN
Mo N - ol
n nr- (in m,m. 8, p. R ;‘ :
PUBLIC ARCHIVES
ARCHIVES PUBLIQUES ;
CANADA : %
s o T e

1M

i




73

in the Northwest, making it clear to the Native people that Britain's
western hegemony had radically declined. The Ojibwa were particularly
affected since their population now fell under two separate jurisdictions.
After 1794 they were increasingly drawn into the militant activities of
more southerly nations, for without the support of British power,
unification might mean strength as American settlement pressed further

northwest.

The Shawnee Uprising

In 1808 a full-fledged Native resistance movement sprang into
life, its momentum fed by the Shawnee Prophet's dualistic ideology,
which portrayed Whites as evil serpents to be forced back into the sea.
Many Ojibwa, among them the Lapointe and Leech Lake head chiefs (Warren, 1970:
324) , submerged their personal skills in war and negotiation into this
collective effort, although their support for resistance waned when Ojibwa
warriors fell ill while residing with the Prophet in Ohio during the
winter of 1808-9 (Edmunds, 1983: 76). It has been argued that
dependence on the fur trade militated against the Ojibwa's support of
the Shawnee uprising (Danziger, 1978). Yet it might also be contended
that leaders like Maidosagee understood how to exploit the strategic
assets of their geographic position between rival powers, and when
conditions suggested negotiation and compromise rather than resistance,
abandoned the Prophet and his western allies.

After 1808 the Ojibwa at Sault Ste. Marie once again supported
Brant, who upheld the British government's original scheme of preventing
American expansion west of the Ohio River. This sudden reversal in

Native policy has been echoed in oral traditions which have carried down
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to the present day at Garden River. "Ojibwa was once too powerful,"
Fred Pine Sr. explained. "He tried to kill the Snake. But that was
wrong because old Snake had young ones coming along.“12 By 1800 the
British and American powers were far too entrenched in the west to be
driven back by Native strength.

The legend entitled "The Red Head" recorded by George Johnston,
son of the trader, John Johnston, may also refer to this cooling of
Ojibwa interest in the ideology of the Shawnee Prophet. limis story relates
how two brothers, pursued by their mother in the form of a "rolling
head", became protégés of bird spirits (Schoolcraft, 1848: 113; 1975:
669). One of the brothers, whose guardian was Oshuggay,14 quarrelled
with his sibling, who was under the protective aegis of Crane, and
migrated south where he became known as "Shawnee".

Given the fact that the Shawnee and Ojibwa cannot be regarded
as closely related culturally or linguistically, although both are
Algonquian-speaking, it may be assumed that the fraternal relationship,
referred to in the story, entailed the extension of the term "brother"
to non-kin, and refers to the initial sharing of a common ideological
outlook between the two peoples. That a penchant to follow different
"spirits" eventually led each party to pursue a separate course likely
reflects an event which occurred within the Upper Great Lakes Native
community during the years just prior to the outbreak of the War of 1812.
That the tale was not particularly old at the time it was recorded is
also suggested by the fact that, in its most elaborated form, it tends
to resolve conflicting dualities arising from the Shawnee Prophet's
ideology. For example, one version concludes with the appearance of

a white-robed man descending from the sky and emphasizing to the Crane's
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protééé the value of the midéwiwin, which had been denounced by the
Prophet for its use of "impure, evil medicines" (Warren, 1970: 322).
Blame for the disruptions confronting the Indians instead came to be
placed on the wabano, viewed as a "degraded" form of the midéwiwin
(Schoolcraft, 1848:114-5).15 No clash therefore occurred in the wake
of the Shawnee uprising between the traditional Ojibwa thought system
and the strongly anti-structural leanings of the prophet's teachings.

By reference to this legend, Ojibwa leaders could find ideological
justification for returning to their status as negotiators for their bands
at a time when heightened tensions between Britain and the United States
compelled the British colonial authorities to focus once again on

courting Indian allies.16

Native-Trader Relations in the Lake
Superior District, 1794-1812

Between 1794 and 1798 the Sault Ste. Marie Ojibwa launched a
series of attacks against traders in the St. Mary's Straits area. These
sporadic incursions, apparently based on a shrewd Native appraisal of
the strategic importance of the Sault to trade in general, forced
the French and Métis traders, formerly often at variance with colonial
policies, to turn to the British authorities for protection. In 1796,
Thomas Duggan, storekeeper at Mackinac, informed his superiors of the
traders' predicament:

The 7th of November Mr. La Framboise arrived from Sault
St. Mary with an account of Manitoosaukee /Maidosagee/
and his band who reside in the vicinity of the place,
threatening to cut off all the Traders there particularly
the English, a few Blows were given on both sides and the
day after this affair happened all the Indians went off,

since when nothing remarkable respecting the Indians
came to my ears. 17
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These incidents fostered concern that Native hostility might turn against
Whites in general. For this reason, the position of Tanner, an American
captive of the Ottawa, became precarious after his adoptive Indian
father Tawgaweninne, became seriously injured in a fight:

When I saw this, I became alarmed for my own safety, and,

I knew Me.to.saw.gea, an Ojibway chief, was then on the

island, with a party going against the whites; and, as

I had understood they had sought opportunity to kill me,

I thought my situation unsafe (James, ed., 1956: 20).

On the other hand, not all traders were similarily threatened.

In 1794, two years prior to La Framboise's encounter with Maidosagee in
the St. Mary's straits, the Ojibwa granted one hundred and ninety-two
acres of land "forever" to Jean Baptiste quin for "four kegs of nine
gallons each of Rum and sixteen pound weight of tobacco."19 The date
and nature of this transaction is interesting, since the property had
previously been purchased by Nolin from another trader, Jean Baptiste
Barthe.20 Nolin's need to obtain a deed from the Indians -- possibly the
first made since the land transactions authorized by Rogers in the
1760's =-- appears to have originated in the Ojibwa's heightened
determination to exercise a degree of control over the disposition of
lands at Sault Ste. Marie.21 By intimidating threats and hostile acts,
the Ojibwa compelled the resident commercial population to recognize
the existence of aboriginal right. Confronted on both sides of the
border by encroaching state powers, which by 1794 seemed increasingly
likely to sacrifice Native interests to their own nation-building goals,
the Native people struck back by demanding that their special
prerogatives be respected.z2

This unrest most certainly stemmed in part from the northward

spread of ideas originating with Brant and the "western confederacy",
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since in 1798 the Northwest Company contended that it would be difficult
to obtain a land surrender at the rapids "without the interference of
Brant."23 Bitterness over the failure of the confederacy to prevent
alienation of territory west of the Ohio, news of the Americans'
intention to garrison Mackinac, as well as Britain's apparent lack of
concern for Native interests, engendered additional Indian resentment.
One thing is certain, however. Trade rivalries exerted little influence
over Native activities at the Sault during these years.24 The Indians
were concerned with inducing all Whites, British or American, to recognize
their territorial rights. After both British colonial authorities and
trading interests became increasingly disposed to respect Native
prerogatives, attacks on traders ceased. The willingness shown by
Maidosagee's band in 1798 to cede St. Joseph's Island to the British
government for a garrison post, and land on the north shore of the
St. Mary's straits to the Northwest Company 25 demonstrated that grounds
for accommodation had been reached. Relations between the Ojibwa and
the British grew more amiable. John Johnston, who entered the Lake
Superior trade in 1791 and eventually settled at Sault Ste. Marie, even
came to know Maidosagee well enough to entertain the .chief, prior to
1810, as a frequent house guest.26
When, in 1797, hostilities with the United States once again
seemed imminent, British colonial authorities proved far more concerned
about Britain's ability to retain the Indians as allies should war
occur than they were about the security of the western trade. For
instance, informed of a conflict in 1798 between the Ojibwa and
Menominee, Colonel Guy Johnson, the Superintendent of Indian Affairs,

replied that it was a "private quarrel" which would merely "lessen trade



/44}alﬁv‘va4¢7é:‘j::::7i;ﬂ\\

fogpoiadathaomsg o Finm %

s awsiovs et %
ij%n.zuu.44£1;¢cn4;f 'sz:;g\

/%:«/fovucAJ

e <

‘/»/aud"‘/ "‘%”

Dodemic marks, Treaty No. 11, signed St. Joseph's
Island, 30 June, 1798. PAC, RG 10, vol. 1841.



78

and won't harm us."27 Annoyed by the government's disregard for their
interests, traders demanded that the British intervene to halt the
incessant warfare between the Ojibwa and neighbouring peoples. Yet

the British continued to do as little as possible to alienate the

western bands.28 Following the collapse of the Shawnee uprising, many
Ojibwa bands joined the British in a common endeavour to hold

American expansionism at bay. Even when the outbreak of hostilities in
the spring of 1812 severed supply lines =-- restricting British
distributions of gifts, honors and provisions to the Indians on the
frontier -- the warlike spirit of Tecumseh and his allies remained strong.
These warriors, one Indian superintendent informed General Brock, "have
been constantly employed in making bows and arrows, not having any
ammunition."29 The Indians' diligence in defending their own interests
continued even after the war, when Britain abandoned its Native. allies

in order to help establish conditions for a lasting peace with the United
States.

Britain's first step after the signing of the Treaty of Ghent
was to move the western post from St. Joseph's Island to Drummond Island.
The station at St. Joseph's had been partly a concession to Indian
demands. While difficult to defend from attack by water, it had proven
to be easily accessible to the Lake Superior bands, and lay near important
fisheries. By 1815, however, Native interests had been relegated to a
low priority, with William McGillivray of the Northwest Company the
only voice calling for other than purely strategic factors to be
recognized in the choice of the location for the garrison.30 While
the fluctuating sense of responsibility towards the Indians exhibited

by the British colonial government contrasts sharply with Washington's
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economically-based Indian policy, implemented after 1800, it also shows
that Ojibwa had far greater challenges to meet after the end of the
War of 1812 than those arising solely from the expediencies of trade.

It is perhaps a legacy of nineteenth-century United States
Indian policy -- which regarded trade as a means by which Ojibwa
political, as well as economic loyalties might be manipulated -- that
bands have been characterized as dependent on western goods to the
point of having their national allegiances shaped by commercial determinants
(Danziger, 1978: 53-67; Johnson, 1971; Prucha, 1962: 66-101). While
Washington after 1814 certainly promoted this view,31 it appears from
the historical record that bands actually acted far more from their
own interests than in relation to external commercial policies.
Schoolcraft's recognition of this fact after his first-hand encounter
with head chiefs on the western frontier led him to fear that rapid
American expansion westward might foster a general Indian revolt of
even larger proportions than the Shawnee uprising.3

Schoolcraft's father-in-law, John Johnston, by contrast, saw
the possibility for discord between the Ojibwa and Whites in the Lake
Superior district arising not from White settlement, since most of the
area remained wilderness, but from an increasing lack of respect shown
by petty traders for Ojibwa leaders and their followers. There had
always been such elements present, but by the 1790's their numbers had
grown, as the sons of older traders, and newcomers from the east, vied
with one another for furs. To Johnston, most trade relationships lacked
even the vestiges of civility. Incidents such as the following were common:

My good neighbouréE?. . . walked into the water and hauled
the canoe to shore and without ceremony possessed themselves

of eight or ten beavers the old man /Mamongazida/ had killed.
They kept him and his two wives, and a Mrs. Sayers, one of
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his daughters. . . in a constant state of intoxication for
some days, at the end of which they turned them out of doors,
telling them they must provide for themselves as they would
feed them no longer. 33
The United States government responded by establishing a system
of bonding and licensing traders, situated at trading houses, and
imposing duties on goods imported across the international border. Yet,
prior to Schoolcraft's appointment in 1822, these regulations had
remained poorly enforced in the Lake Superior region (Johnson, 1971).
By 1820 it had become difficult for Ojibwa leaders to maintain stable
relationships with external political authorities which would ensure a
degree of continued self-determination for their bands. The relatively
lenient sanctions on commerce present under the Trade and Intercourse
Acts of 1796, 1799 and 1802 (Prucha, 1962: 50) gave way to new measures,
which were gauged to restrict group movements to specific geographical
areas and which interfered directly in bands' internal regulatory
mechanisms.34 The progression towards reduction in the latitudes within
which a chief could exercise his traditional range of powers was
nevertheless a gradual one, and in hindsight, looking back at events

between the years 1790 and 1820, one might say that traditional modes of

leadership adapted remarkably well, given the accumulating hardships.

Schoolcraft's Perceptions of Native Leadership

The views of Henry Rowe Schoolcraft regarding Native leadership
differed substantially from those expressed by his father-in-law,
John Johnston. Johnston saw callousness and jealousies generated among
competing merchants, and the self-interested manipulations of government
agents, as primary culprits whenever chiefs found difficulties in

establishing long-term relations with government officials or trading
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agencies. Schoolcraft, by contrast, viewed band leaders as inherently
unstable in both thought and action, owing to their traditional beliefs.
Although Schoolcraft's langu#ge could be forceful and, especially
in his earlier writings, provocatively lyrical, his works continuously
returned to the same themes with little additional analysis or variation.

Indeed, if one compares the views expressed in his Algic Researches

(Schoolcraft, 1839) -- the volume of Indian myth from which Longfellow
later drew his ideas for the poem "Hiawatha" -- with his contributions

to his History, Condition and Prospects of the Indian Tribes of the United

States (Schoolcraft, 1851-7), one finds that his attitudes towards
Ojibwa leadership grew increasingly dogmatic with time. To Schoolcraft,
traditional culture constrained Native thought to an emotional perception
of the world, "feeling almost everything, hoping almost nothing”
(Schoolcraft, 1854, 4: 639). Reasoning could occur, but related solely to
"topics which are familiar to the hunter state" (Ibid., 3: 57).
In the late nineteenth-century evolutionary school of thought to which
Schoolcraft, like his acquaintance Lewis Henry Morgan later adhered, the
"hunter state" allegedly constituted the lowest stage of human cultural
and intellectual development.

When not confined to the exercise of simple technical skills,
Native reasoning, he claimed, faltered through a servile dependence on é
multitude of localized spirit powers which engendered a system of belief
antagonistic to insightful thought. The mediators in this scheme were
the "medas, priests, jossakeeds, seers, sorcerers, or jugglers" whom
he denounced as "mere demonic agents of Satan, that revel in the doctrine
of polytheism, introduce confusion in the Indian mind, between the

boundaries of the good and evil power, and keep it on the torture, by
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setting one class of the spirit-gods at war with the other" (Ibid., 4:
637) . Schoolcraft recognized that linkages existed between the Ojibwa
system of waxing and waning spirit power and cyclical seasonal changes
in the natural world (Ibid., 1853, 3: 492), but he made the world of
physical appearance primary and the Ojibwa power belief system secondary
and dependent on the latter -- a reversal of actual Native concepts.
When Schoolcraft did deal directly with the notion of power in Ojibwa
thinking he borrowed his explanatory concepts from Zoroastrianism. From
this viewpoint he argued that Ojibwa cosmology lacked a clear perspective
on dualities, and so inhibited the development of stable, abstract
thought.35
In his assessments of Ojibwa leadership, Schoolcraft demonstrated

firm adherence to his era's belief in individual as well as collective
progress, to be attained through the recognition and refinement of a
"manly independent spirit." Such an ideology =-- stressing aggressive,
tough-minded, decisive action, but also systematic reflection =-- permeated
the agent's biographical descriptions of Native head men and constituted
the standard by which such men were judged. While Schoolcraft provided
valuable ethnographic information on the Native mode of territorial
allotment in the vicinity of Chequamegon in 1791 -- the year in which
Johnston first encountered Waubojeeg36 -- the following portrayal of
this leader's role in the functioning of this system reflects a
predominately moral rather than analytical appraisal:

The hunting grounds of the chief. . . extended along the

southern shores of Lake Superior from the Montreal River,

to the inlet of the Misacoda, or Burntwood River of Fond

du Lac. If he ascended the one, he usually made the

wide circuit indicated, and came out at the other. . .

In this ample area, the La Pointe, or Chagoimegon Indians

hunted. It is a rule of the chase, that each hunter has
a portion of the country assigned to him, on which he
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alone may hunt; and there are conventional laws which

decide all questions of right and priority in stalking and

killing game. In these questions, the chief exercises a

proper authority, and it is thus in the power of one of

these forest governors and magistrates, where they happen

to be men of sound sense, judgement and manly independence,

to make themselves felt and known, and to become true

benefactors to their tribes. “(Schoolcraft, 1848: 142)

Schoolcraft's emphasis on a chief's ability to exercise "a
proper authority" over band affairs indicates that the agent failed to
grasp the degree of flexibility and responsiveness to internal and
external conditions with which leadership actually functioned among
the Ojibwa. To him, Native leadership activities were usually
situationally based, reflecting no policy, foresight, decisiveness --
even hope, for the Indian "always anticipated harm, never good" (Schoolcraft,
1853, 3: 58). Owing to his ideological beliefs, he came to view most
Native leaders as mere instruments of public opinion whose powers resided
solely in popular acclamation, gained primarily through the demonstration
of a relentless thirst for war and bloodshed (Schoolcraft, 1851, 1l: 194;
1855, 5:187).37
Schoolcraft had not levied such harsh judgments on the ability

of Native thinkers to frame policy and act decisively during the early
stages of his career as an Indian agent. In 1832 he had accorded Eschkebuge-
coshe, the Pillager head chief, with an aptitude for "practical reflection”
Mason, ed., 1958: 52). Yet, not surprisingly, for a leader to be a
"reasonable" man in Schoolcraft's estimation a chief had to be willing to
to conform to American policies. The agent's favourable impression of
Eshkebugecoshe derived from a belief that the leader had readily

accepted United States jurisdiction over his band. The head chief had

declared his friendship for the American government during an encounter
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with Lieutenant Zebulon Pike in 1806, and again in 1820 at a meeting with

General Lewis Cass and his survey team, of which Schoolcraft had been a

member (Mason, ed.,

1958: 52; Schoolcraft, 1973: 154-5; Schoolcraft,

1851, 1: 142). Gradually, however, the agent changed his opinion,

especially as the western chiefs -- regardless of what their speeches

said -- demonstrated no inclination to confine their loyalties to the

United States.

At the close of the War of 1812 Cass had recommended that the

Americans, similar to the British, distribute presents annually to the

Indians (Unger, 1967:

61-2), but Washington had already decided to opt

for a system of economic controls, to be implemented through a trading

house system. These

were intended to counter what was felt to be the

prime threat: the activities of British commerce. In 1816, Congress,

concerned about the influence of British trade on Indian political

loyalities, and prompted by the wishes of the powerful American Fur

Company monopoly, effected radical changes in the Lake Superior trade.

Ensuing legislation banned the British commerce from American soil, and

provided for the wholesale government control and re-organization of

the trade, henceforth to operate only at fixed posts within defined

geographic districts

(Johnson, 1971: 110-61; Schoolcraft, 1851, 1l: 141).

It soon became evident to Schoolcraft, however, that Washington's policy

failed to discourage
the post on Drummond

Schoolcraft
defiance in the face
sources, although he

but from a political

Native attachment to Britain, since visits to

Island continued (Schoolcraft, 1975: 297-99).
shrewdly surmised that the main cause of the Ojibwa's
of American policy originated not from British
believed that British influence remained a problem,

stand taken by the Native people themselves against
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the implementation of radical social, economic and religious changes in
their way of life. Instead of responding positively to the United States'
attempts to check their wars, the western Ojibwa, if anything,

intensified their warfare with the Sioux and upbraided bands residing in
the western sector of Lake Superior for their lack of courage in not
adopting a similar course.38 Owing to his fears that a gathering of
discontented and war-prone Indian nations might result in an uprising
against the United States, Schoolcraft oppposed Washington's plan

to transport the Ojibwa to lands west of the Mississippi, even though he
felt that segregation of Indians and White settlers constituted a pressing
need.39 Yet the agent could offer no solutions for the problems he
raised, except for the American government to secure as much land as
possible from the Indians and guard against unruly aggregations of bands
forming on the frontier.

Schoolcraft's perspectives on Ojibwa leadership cannot be
considered apart from his ideology in general. The agent remained
convinced that Native head men fell into two categories: those who
exhibited the capacity to exert authority and those who lacked it. Those
who failed to meet Schoolcraft's standards of leadership suffered the
agent's direct intervention in their affairs. Schoolcraft never
considered whether or not Indian leadership might constitute a self-
sufficient system in its own right, apart from externalities like
war, trade and colonial military policies. This weakness caused him to be
inconsistent in his relations with head chiefs. While at times he contended
that Ojibwa society had acquired its lineal and "aristocratic"
characteristics during the colonial period, and that the dodem, as a

group identifier, was probably a recent adaptation, he still found it
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good policy to designate Shingabaw'osin as a "king", with the "Crane totem
standing as the distinguishing mark of the reigning clan" (Schoolcraft,
1857, 6: 339-400). The agent held that through rewarding or punishing a
head chief, depending on the nature of his acts, the government might
eventually come to exercise control over band behaviour in general. By
publicly shaming Shingabaw'osin for intemperance, for example, Schoolcraft
anticipated a reform of Indian drinking habits. "If the king of the
Chippewas could be so treated, it was naturally inferred that the subject
might meet with harsher usage," he argued (Ibid.).

Warren (1970: 135) considered relations between leaders and their
bands to be breaking down by the mid-nineteenth century owing to an absence
of discrimination on the part of Indian agents like Schoolcraft, who often
accorded honors to individuals lacking high status within their bands.
Schoolcraft, on the other hand, saw the introduction of the value of
"abstract self-interest" as the only means by which the Ojibwa could
exercise resolve independent of what he believed to be obstructing
band jealousies, forever maintaining individual band members at the lowest
common denominator of intellectual, social, economic and political
development. He doubted, however, whether Native leaders could ever
wield the degree of authority requisite to impose "enlightened" policies

on their followers (Schoolcraft, 1857, 5: 187).40

A Model to be Tested

In making these diverse claims, Schoolcraft and Warren were both

looking wholly at the leaders themselves rather than the values and goals

such chiefs may have been trying to preserve in the face of change.

According to Smith, decision-making among the Ojibwa has not altered



87

substantially since the nineteenth century, but has'always been grounded

in "an implicit belief in consensual democracy and a corollary ethos

of egalitarianism." Smith's use of Foster's concept of the "limited
good" to explain modern-day leadership behaviour on reserves

neverfheless seems to have discouraged Smith from raising the question. of
whether or not leaders, given access  to more diverse resources, might not work
harmoniously together to develop these resources at their command to their group's
advantage. Yet, should a primary aim of a traditional leader be to
evaluate the worth of available group resources and to establish

permanent linkages with government and other agencies, capable of

assisting his band in securing a sustained yield from these assets, the
result would be a process which could never occur in a vacuum, divorced
from external sources of information. More than likely, it would

instead tend to elevate to a high priority the acquisition of knowledge and
skills capable of forwarding band goals. Conversely, a leader who

focused solely on attaining short-term returns might be exposed to
allegations that his actions were motivated more by personal gain

than group interests, and he might eventually be rejected as a liabilty

by his band.

This approach views the maintenance of "sufficient good", rather
than constant adaptation to "limited good", as the goal state to be
achieved by band leaders within the developing nation state.4l The kind
of pervasive factionalism which Smith (1979) describes could be said to
characterize instances in which unifying policies have not been developed,
or have proven to be difficult to realize owing to external factors. Far
more noticeable is the fact that personal achievement had always

constituted the main gauge of leadership potential among the Ojibwa.
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Emphasis on genealogy, and especially agnatic and cognatic descent, which
had arisen during the French and British colonial eras (Mason, ed., 1962:
134; Schoolcraft, 1975: 570; Kohl, 1956: 138), had already begun to fade
by the mid-nineteenth century. At the same time, an increased emphasis on
individual achievement, as a criterion in the selection of band leaders,
ensured that a pool of potential candidates, with diverse skills, would
always be available to fill any breach, should prevailing leadership

fail to attain band objectives.42 At Garden River on occasion,

several head men in succession held the office of chief within

a short time span. These situations arose not as a consequence of
factionalism, but because external pressures demanded that a diverse
range of energies and talents be directed towards securing a particular
goal desired by the band.

The model to be tested in subsequent chapters will follow from
the premise that many influential Ojibwa power-holders accepted
Shingwauk®nse's leadership since, during a stressful era for the
Native peoples, The Pine sought to establish a milieu in which their
values and goals could survive into the future. Shingwauk&nse presented
an alternative to the responses to change exhibited by the late 1820's
by western Ojibwa leaders, many of whom had adopt%d an attitude of
passive defiance to external authority. Schoolcraft held that
intensification of warfare with the Sioux and rejection of government-
sponsored religious, economic, and educational facilities by several of
these chiefs, arose as a bid to maintain, by a collective force of will, a
way of life which was beéeming untenable. This defiant demonstration of
autonomy permeated band relationships with traders and missionaries, and

led to a re-emphasis on traditional beliefs and practices following the
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decline of a series of revivalistic cult movements which had arisen in the
early nineteenth century.43

Schoolcraft, like many of his contemporariés (Unger, 1967: 70),
nevertheless erred in viewing this as a permanent state, rather than a
temporary phenomenon. Basically reactionary, the stance of the western
bands militated against the maintenance of permanent linkages with external
agencies, as well as other Native groups, and hence traditional leadership
appeared to be on the decline. Yet, once conditions proved amenable to
a reestablishment of ties, as they did in the eastern sector of the
Lake Superior region by the mid 1840's, Ojibwa leadership reasserted
itself. Shingwauk®nse and his band not only sought information and skills
from both ppritish and American sources, but also constantly modified
their sphere of transactions so that the cultural and technological
modifications introduced would not clash with the integrity of their
traditionally-based strategems, values and beliefs. This ensured, among
other things, the retention of checks and balances, arising from the
Ojibwa's ability to continue exercising a cultural code, gauged to keep
group resources uniformly accessible to all band members.

Shingwaukonse resided periodically on the British side of the
St. Mary's straits in the years fgllowing 1820, but he did not become a
head chiéf or exercise territorial prerogatives in this area until after
1827. 'The following chapter provides a biographical account of his life
prior to his rise to full leadership status. Sketchy though it may be,
due to lack of available sources, it embraces more than half his
lifespan, for in 1827 Shingwauk®nse was fifty-four years old. He would
not reach the peak of his career as a negotiator and power-holder until

he was well over seventy.



CHAPTER THREE

THE PINE -- MAN AND LEGEND

Oral Traditions Regarding Shingwauk®nse's
Ancestry and .Role as a Native Leader

7’

Shingwauk8nse, although of Metis ancestry, was from a cultural
background that was clearly Ojibwa. Even though his close ally, Nebenagoching,
a Crane chief at Sault Ste. Marie,was apparently fluent in both the
French and English languages, The Pine could speak neither French nor

; 1§ - : ;
English. More is known about The Pine's mother than his father. When
the White consort of ShingwaukBnse's mother, Ogimaqua, settled at Detroit,
she separated from her lover and married a man of the Grand Island band.
Vagueness surrounding the identity of The Pine's natural father has given
rise to considerable speculation. According to one legend, recounted by
Dan Pine, Sr., The Pine had a claim to the nobility of Europe, for he was
the son of Napoleon Bonaparte:
He éShingwauk&nsé? came on a ship across the Atlantic.
Why did he come? See. . . that's part of the mystery.
When his father Bonaparte found he was gone he was
broken hearted. He /Bonaparte/ came over on a ship
and landed somewhere on the coast. When he found his
son he was glad. He tried to get him to go back, but
Shingwauk wanted to stay. 2
Another story, recorded at Garden River during the late 1850's by
J.G. Kohl (1956: 374-7) described Shingwauk®nse as the son of a British
officer -- who presented the young boy with an opportunity to become a

"White", which The Pine declined.3 Both Kohl's account and the legend,

passed down from generation to generation within The Pine's family make
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one identical point, that Shingwauk®nse's Indian identity was the product
of choice. That he had once had the opportunity to be raised as a "White"
remained a secondary consideration, and only served to heigh£en the
importance of The Pine's decision to remain an Ojibwa.

According to present-day traditions, The Pine set out at an early
age to learn as much as he could about his people's beliefs and their bearing
on power relationships in the Upper Great Lakes area. According to Fred
Pine Sr., Shingwaukgnse spent much of his youth fasting, often leaving
to gd to a solitary place by himself for several days.4 Dan Pine related
that his father, John Askin, had told him that Shingwauk®nse fasted nine
times, for ten days at a time, prior to marriage. Traditionally, Ojibwa
men teﬁded to marry in their late twenties, after they had secured a sense
of purpose from their dreams. Shingwauk®nse was said to have been twenty-
nine when he completed this series of ordeals. Dan Pine alsa explained that

Shingwauk®nse's loyalties to Ojibwa culture emerged from his visions,

never from merely political motives or self-interest.5 Kohl (Ibid.: 375-6)
provided a description of one of Shingwauk®nse's youthful visions, based

on oral testimonies frém Garden River:

éfhe bog7 lay, half-naked and sleepless, trembling with
cold and hunger, on his hard bed. He whimpered for a long
time, but at length fell into a state of half dreaming and
half waking. Then he fancied that a gentle voice said,
"Thou, poor Shinquakongse, thou are wretched; come to me!"
He looked around him but he could see nothing. But he
perceived a path hovering in the air, which gleamed in the
darkness, and which, commencing at his bed, ran upwards
through the doorway of his cabin. He comprehended that it
was a way on which he must walk. He went upon it, and kept
on rising higher and higher into heaven. There he found a
house, from which a man came out to meet him, wrapped from
head to foot in white garments, like a priest. "I called
thee, O Shinquakongse, to me, to show thee something
glorious. Look thither, towards the rising sun." When he
looked, Shinquakongse perceived the entire field full of
tents and groups, among them being the great tents of the
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kings and chiefs, and a multitude of braves, warriors, and
leaders, sitting together at the war-council. His eyes
were, as it were, blinded by the dazzling brilliancy, and
he felt a longing to be among them. "See, Shinguakongse,"
the white-robed man proceeded, "I give thee this picture,
thou art still young, and thou are at the same time poor,
wretched, and persecuted. But hereafter thou wilt be as
grand as those thou seest there in the field, and will
become, thyself, a mighty hero. I will always think of
thee, if thoudoest the same by me, and give thee this
symbol in remembrance of this moment.

With these words he handed little Shinquakongse a gay
fluttering pennant, and with this in hand, he again
descended his hovering path. The path, too, was decorated
on either side with fluttering pennants, through which he
marched in triumph. The flags in the glistening path
extended down to his hut, and the last of them stood by his
bed. When the rough winter's wind again blew right coldly
through the hut, he started and woke up, and lo! all had
suddenly disappeared.

But the glorious reminiscence remained to /SlC/ him, and the
lad firmly believed from that moment that he would once
become a great chieftain of his people. And the dream was
really fulfilled. He became the greatest "general" of his
race, and was known and celebrated everywhere among the
Ojibbeways on the entire lake of Mitchigaming (Michigan
Lake) and Kitchi-Gami.

After that dream he also changed his name of Shinguacongse
which, . . had the very trivial meaning of "The Little 6
Pine." He called himself from that time forth Sagadjive-Osse,
which means almost identically "When the sun rises." "It
was amusing,” my narrator added, "how highly he adored the
sun from that time forth; and when he dreamed of it, he ever
saw it before him, like a person walking before him and
conversing.

This story contains many of the symbolic elements which infused
relations between Indians and the colonial authorities by the late
eighteenth century, together with a stress on height and luminosity
which is intrinsically Ojibwa.7 Elders at Garden River volunteered
information regarding Shingwauk¥nse's relationship with the Sun. It
became evident during these discussions that a spirit's physical
appearance, because it was regérded as so mutable, constituted only a
minor facet of the identity of the guardian being, Waube.che.chaug, the

"White Soul", or as one elder stated with considerable reverence, "the
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g S 8 . . .
Great White Stirring Soul." It was also maintained that The Pine, whose

9could at times

power was considered to have increased as he grew older,
assume the character of Waube.che.chaug:

The priest said to him, "Do you believe in the soul?"

And shingwaukonse said, "I must believe, I am the

soul." 10

It would not have been a major step for Shingwauk®nse, following

his conversion to Anglicanism, to endow his essentially traditional visipn
of the Sun with traits of the Christian God. Schoolcraft, recalling‘ |
The Pine's statements to him about the Sun, wrote, "The sun is depicted,
in several places, to represent the Great Spirit" (Mason, ed., 1962: 86).
According to elders at Garden River, the luminiscent spirit gave power to
see deeply into things and embodied a source of spiritual renewal in
personalized form, with which one could communicate as one would with a
friend. Kohl's use of the word "longing" to describe the impetus which
drove The Pine to make his vision an actuality is probably not accidental.
Residing in the Great Soul's "blessing" lay an embryonic purpose which the
chief sought to develop into its holistic form and, in so doing, his own
competencies and sense of self-worth. Owing to these correspondences
between oral testimony and Kohl's description of Shingwauk®nse's vision
experience, it is suggested that the German scientist presented a
reasonably accurate rendition of what he had been told concerning The Pine's
concept of the permanent source of his "power" as a leader.

Historical Documentation Relating
to Shingwauk8nse's Parentage

Little additional oral data could be secured regarding
Shingwauk®nse's parental background. From documentary sources it was

found that John Askin, an influential trader and commissary officer
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stationed at Mackinac from 1764 to 1780, fitted well with Kohl's description
of The Pine's father as a Scotsman associated with the British military,
since Askin moved to Detroit at the turn of the nineteenth century.
Interesting, but far from conclusive evidence may also be found in the
journal of Charles Gaultier, storekeeper at Mackinac. During February 1791
Gaultier distributed provisions both to "Chinwak, Chief Saulteaur," and
"La Vieille Askin, pauvre infirme."ll It is a possibility that this
"Vieille Askin", residing in the neighbourhood of Sault Ste. Marie may have
been one of Askin's Indian consorts, as well as Shingwauk8nse's mother.12
Yet an equally strong, or perhaps even stronger argument may be made for
an alternative paternity.

On March 19, 1778, Jean Baptiste Barthe, a trader at Sault Ste.
Marie, noted in his account book, "Donnez a La Mere de l'enfant de Lavoine
Zs-ig_—/_. nl3 The phrase "de l'enfant de Lavoine" suggests that Barthe had
been providing supplies for the Indian mother of a child named "Lavoine".
It also infers that not only was the youth called "Lavoine", but that he
was also the son of a man bearing the name "Lavoine".14 This is
significant for two reasons. First, Shingwauk8nse and his son, Tegoosh,
both on occasion adopted "Lavoine" as a synonymous name (Mason, ed., 1958:
149; Schoolcraft, 1973: 80; Neill, 1970: 463).15 Second, it implies
that the trader exhibited a special paternalistic concern for the Métis
child, which leads the present investigator to believe that The Pine may
well have been the son of Lavoine Barthe, a trader at Sault Ste. Marie and
Mackinac.

In 1778 Jean Baptiste Barthe employed an individual by the name of
Lavoine Barthe at an annual wage of 1000 livres.16 Although the precise

relationship remains uncertain, it is possible that Lavoine was Jean
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Baptiste's brother,17 which would also make him brother-in-law to John
Askin Sr., who married Jean Baptiste's sister. John Askin Sr.'s marriage
to Archange Barthe cemented the close social, political and business
relationship which had developed between the Askin and Barthe families
after the Seven Year's War. Both families were militaristic in attitude,
oriented commercially towards Montreal, and loyal to Britain. It would
have been natural, given the willingness to aid one another displayed

by members of these families, that both Jean Baptiste Barthe and John
Askin Sr. should have felt a degree of concern for the welfare of a
"country-born" son, one of their close kin.

A third and more remote possibility was thet Shingwauk®nse was
the son of Jean Baptiste Chevalier and his wife, Francis Alavoine, "Lavoine"
or "Manon". Some support for this contention comes from Dan Pine Sr.'s
memory of Shingwauk®nse being descended from a "chevalier".18 Fred Pine
Sr.'s assertions that The Pine's father was called "Lavoine Pat", however,
makes Lavoine Barthe the more likely paternal candidate, since the name
"Barthe" would be rendered "Pat" or "Bart" in the Ojibwa dialect, which
lacks the phoneme © or "th". Shingwauk®nse was also known to have affixed
the name "Augustin Bart" to a treaty made between the Sault Ste. Marie
"home band" and the American government in 1820 (Schoolcraft, 1973: 6). In
this instance "Bart" could mean "Barthe", but it could just as
easilyreflect a desire on The Pine's part to associate his name with the
British aristocracy by employing the titular designation for "Baronet".
Yet the weight of evidence suggests that Shingwauknse may well have been

related to both the Barthes and Askins of Detroit.
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Shingwauk®nse and the War of 1812

If John Askin Jr.20 knew of any genealogical relationship between
Shingwauk&nse and his own family he never acknowledged it publicly,
although he regarded The Pine as an influential Ojibwa war leader. Each
spring, Lake Superior chiefs sent messengers with wampum to bands residing
on Lakes Huron and Michigan calling for assistance in their conflicts
with the Sioux. In response, parties of men joined contingents of
warriors as they passed the different Native villages en route west.2l
In May 1810, John Askin Jr. wrote William Claus, Deputy Superintendent
of Indian Affairs, that Shingwauk®nse was among those soliciting assistance
for a foray into Sioux country.22

Lacking close kin connections with members of the "forest
aristocracy"”, Shingwauk8nse was forced to attain the rank of leader through
his own achievements. In this process, by 1800, it had become regquisite
that a man secure recognition from the British authorities to complement
his rising status within the Native community. In this, Shingwauk®nse was
fortunate, since John Askin Jr. readily accepted him as a figure of
note. The Pine also evidently admired Askin in turn, and it may be that the
war chief knew of, and shared, Askin's viewpoint on Native rights to
territory west of the Ohio.23 Mutual respect and possibly more personal
ties between the Native leader and the Askin family strengthened The Pine's
resolve to join the British cause should war erupt between Britain and the
United States. Richard Pine Sr. and Fred Pine Sr. both argued that The
Pine received a number of medals and other honorifics at St. Joseph's
Island prior to 1812 to distribute to Native leaders throughout the Great
Lakes region in order to encourage loyalty to the Crown.24

According to Fred Pine Sr., Shingwauk8nse shared the views



97

of Brant and Tecumseh that the British would assist the Indians in
preventing the spread of American settlement and resource exploitation
west of the Ohio River.25 This accorded with a tradition recorded by

Dr. Oronhyatekha, a Mohawk leader, at Garden River about 1910 which stated
that the Ojibwa held a council at Mackinac Island in 1809 to decide whether
to join the British or the Americans in the event of war. The gathering
found itself divided in its allegiances, and a wampum belt was made to
commemorate this split. Shingwauk®nse became the belt's recognized keeper,
and it remained in his family until acquired by Dr. Oronhyatekha
(Cumberland, n.d.: 26).

Shingwauk8nse would nevertheless only have stood as primus inter

pares at Mackinac, since the influential "Cranes" Waubejejauk, Sassaba,
Muckadayoquot and Shingabaw'osin also decided to fight for the British.
Soon after the declaration of war in June 1812, Shingwauk®nse joined
approximately two hundred and thirty other Ojibwa and Ottawa warriors under
the command of John Askin Jr. in a decisive attack on the Americans at Mackinac%6
Following the surrender of the American garrison to the British, Askin
directed the Indians to Amhertsburg to join Genera; Isaac Brock in
the siege of Detroit in August.27

General Brock saw clearly the value of the Indians to the British
cause. In recognition of this fact he promised that "no effort of mine shall
be wanting to keep them attached to our cause -- if the condition of this
people could be considered in any future negotiation for peace it would
attach them to us for ever."28 ShingwaukBnse may or may not have been
present at the abortive attempt to capture Fort Miami in September, at
which the Saginaw and Mackinac Indians deserted due to the indecisiveness

. . i 3 % 14 2
of the British regarding the feasibility of the attack. 2 Yet, most
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certainly, he was with Brock at Queenston Heights in October. According
to his own account:

ZEE? the summer Z;f 18127 I was on my lands in the centre
of Lake Superior, now the Long Knives' land, whence I was
called to the Great Fall with my men, there I fought and
there much of Ojibway blood was shed, some of my young

men lay on the ground and some reddened the soil with

their blood. Yes it was red with Indian blood. All the
summer I was on this war party with my young men and it

was only when the winter snow whitened the ground that I
returned to my place. They are still with me, three of

my people, now old men who were with me there at the Great
Fall. Three different days I led the attack on the Long
Knives, and much Long Knife blood was shed on these occasions,
for I conquered on the two first occasions and on the third
was not worsened by the Nahtahwas /Amerlcans/ who were
opposed to us though I suffered much and was myself wounded
yet I beat them back. We rushed too far in pursuit and many
perished -- only two of us returned alive. This my Father
is the account of my conduct when I helped you when you
fought for your territory. All the Indians of different
tribes helped you and we helped you, we who are called
Indians, to retain possession of your lands, therefore you
retained it Father. 30

The following summer Shingwauk8nse and other Ojibwa from Grand
Island and settlements flanking the St. Mary's Channel fought in engagements
around Lake Erie.31 John Askin Jr. retained control over the dispatching
of Indian warriors to assist in these various campaigns (Wood, 1920: 452-3).
Acting under orders from Askin, Shingwauk®nse may well have participated
in the taking of Fort McKay, near Prairie du Chien, in July 1814 and in
the Battle of Lundy's Lane later the same summer. Schoolcraft (1973: 79)
maintained that The Pine himself "conducted the last war party from the
village in 1814." It may have been due to the close attachment
Shingwauk8nse felt for the Askin family that he persevered in fighting
with such fervor until the end of the war, particularly after the deaths
of Brock and Tecumseh. Over thirty years later Shingwauk¥nse would refer

to his association with John Askin Jr. as the source from which he first



99

derived official sanction to exercise territorial prerogatives on the
north shore of the St. Mary's straits:

When the war was over the /Brltlsh/ chiefs spoke to me through

my friend the late Mr. Askin and sa1d thank you Shinguaconce,

many thanks to you, you will never be badly off, even your

children will be looked after by the English. You have lost

your land in the bargain, made between us and the whites.

Choose for yourself land in the neighbourhood of the Sault on

the British side. Have nothing to do with the Long Knives,

you will soon find that you will be visited by good days which

will not end as long as the world exists. 32

It appears that after the war Shingwauk®nse tended to gauge
his movements relative to those of his "friend" Askin, who in 1816
was posted to Amhertsburg. The "Shingwalk" and "Shingwalk jun" whose
names appear on an American treaty concluded at Saginaw on September 24,
1819 (Washington, 1837: 276-7) probably refer to The Pine and his son
Ogista. ShingwaukOnse's presence at these negotiations would not have
been particularly remarkable. Indians from the Sault Ste. Marie area
regularly travelled back and forth to the Saginaw region,33 and the
Saginaw head chief, on the other hand, maintained territorial rights to
lands in the vicinity of the straits of Mackinac over which his band
hunted during the winter.34 The Pine only sojourned at Saginaw for four
years. When in January 1820 Askin suddenly died (Quaife, ed., 1928:
69ff)35 it appears that Shingwauk&nse no longer had reason to reside in
Lower Michigan and by July of the same year he was at the St. Mary's
rapids.36
The British resumed distributing presents to the Upper

Great Lakes bands in 1816, in response to Washington's garrisoning
of Mackinac and American plans to built a second fort at Sault Ste. Marie.

At the same time, the colonial authorities placed far more weight on

ensuring amicable neutrality among the western bands than on encouraging
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active demonstrations of loyalty. Following the signing of the Treaty
of Ghent, the British took care not to press issues which might prove
offensive to the United States. Brock's recommendation made at the
war's height that Indian interests should be considered in any
forthcoming peace agreement was no longer considered advisable. As
Lieutenant Colonel Robert McDouall, Commander at Drummond Island,
commented, peace favoured expediency and discretion:

Through me, the Western Indians were taught to cherish

brighter hopes, to look forward to happier days =-- to

repose with confidence in the sacred pledge of British

honors =-- to anticipate the time when they would be

restored to the abodes of their ancestors! How have

such prospects been realized? -- they are abandoned

at their utmost need, and /are/ about to be immolated

on the altar of American vengance. Can I be otherwise --

as the author of these gay delusive hopes =-- than the

object of their bitterest reproaches or can their

hapless fate fail to touch me nearly ard awaken every

sentiment of pity and compassion? Nevertheless in

this emergency, I have, with the utmost cautious

circumspection, abstained from any act which might

give just cause of offense to the American government. 37

Chiefs who had distinguished themselves in battle may even have
been deliberately passed over during the distribution of special honors
after 1816. 1In 1819 the British Indian Department vested the eight-
year-old son, Nebenagoching, of the Crane chief Waubejechauk with the
head chieftainship at the rapids. Oral traditions at Garden River
where Nebenagoching resided for most of his later life, claim that
the British appointment arose from a need to reconcile conflicting
2 . < el g . a

claims to the honor by rival head men. B Within the broader historical
context, however, one may also argue that British policy following the

war favoured selection of a "symbolic figurehead" who would ensure

diffuse attachment to the Crown rather than owvert loyalty.
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American Versus "Crane" Sovereignty at Sault Ste. Marie: An Analysis
of an Episode in the American Drama of "How the West Was Won"

British fears of Indian aggression against the United States
were not without foundation, for during 1815 and 1816 the Ojibwa
population at the Sault adopted a cohesive stance against the imposition
of American sovereignty over their lands at the rapids. This Native
enmity acquired form and focus under the direction of a Crane sub-
chief by the name of-Sassaba. The actual degree of Sassaba's participation
in two brief attacks on American military expeditions in the
St. Mary's Channel area isunknown, although Schoolcraft viewed this war
leader as the principal perpetrator (Schoolcraft, 1975: 632). On both
occasions, Indian hostility curtailed efforts by American military
personnel to penetrate the Lake Superior reéion by way of the straits.39

The third and final demonstration of Ojibwa animosity towards the
American exercise of authority over their territory occurred on July 16,
1820, during negotiations between the "Crane band" and the United States
concerning a surrender of acreage for the military post of Fort Brady.

No annuities were offered, since the American government maintained that
it already possessed title to the land under the terms of the French
seignorial grant made in 1750 and the Treaty of Greenville of 1795. These
were questionable arguments, especially since Washington in later years
disallowed land claims submitted by heirs of the early Freneh estate
(Bald, 1937; Bayliss & Bayliss, 1955: 42-4). Yet these events cannot be
divorced from their historic context. The securing of a site at the
rapids was an issue of grave national significanc; to the Americans.

For negotiations to have failed would have been publicly construed

as demonstration of the inability of the United States to withstand

the permeation of British influence along the international border.
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Success, on the other hand, would constitute a moral as well as territorial
victory for an emerging international power, and sides were drawn even
before the contest began.
Not surprisingly, therefore, contemporary American accounts of
the event pitted rationally-planned American expansionism against an
"archaic" fur trade and Britain's encouragement of Indian atrocities in
defence of the Northwest commerce -- a view in vogue in the United States
since the American Revolution (Wise, 1970: 187). The signing of the treaty
of 1820, it was proclaimed, would herald a new age of settlement and
resource development (WHC, 8: 181-2). Dualities allegedly present in
the event were heightened by contrasting what was seen as Cass'
straightforward and decisive conduct with a background of disorderly, but
numerically and strategically superior Native strength. It was stressed
that Cass' expedition "consisted of é;h;i? eleven soldiers, twelve Canadian
voyageurs, nine friendly Indians, asuite of eight, and a small escort. . .
of twenty-nine soldiers" (WHC, 5: 412). George Johnston, who portrayed
himself as a leading actor in this "drama", contended further that the
resident Native population had been swelled by the presence of visiting
bands and could easily have raised a formidable force:
The Indian village 4;557 situated on an elevated bank,
and at this season of the year was well populated by
the Indians who had arrived from the different regions
of the country from their winter hunting excursions; . . .
and this annual assemblage of Indians were now encamped
on either side of the river, dotting the shores with
their wigwams, the probable assemblage of Indians at this
this time could not have been less than fifteen hundred
men capable of bearing arms (MPC, 12: 609).

In actuality, the odds against the American party were much less.

Schoolcraft (1973: 76-7) restricted the number of Indians likely to

become involved, should trouble occur, to "forty or fifty lodges,
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or two hundred Chippewas, fifty or sixty of whom were warriors," whereas
the Americans had thirty-four manned muskets "in addition to which,
each of the savans, or Governor's mess, were armed with a short rifle."
Fifteen or twenty houses, standing "in the midst of picketed lots,"
belonged to Méfis families, who would remain neutral.

Accounts of what happened at the treaty negotiations on July
15 and 16 differ in details, but with regard to the general order of
events, they display much similarity. The Indians had initially
welcomed General Cass' military and scientific expedition,
Schoolcraft (1973: 76), a member of Cass' retinue, noted: "Long
before reaching the place, a large throng of Indians had collected on the
beach, who as we put in towards the shore, fired a salute, and stood
ready to greet us with their customary bosho." It was only when the
government interpreter was directed in council by General Cass to
remind the Indians "that their ancestors had formerly conceded the
occupancy of the place to the French, to whose national rights and
prerogatives the Americans had succeeded. . ." that the Native
audience registered alarm. Schoolcraft (Ibid.: 79) divided the
Indian response into two camps, the "moderates" and the "hostiles".
Other accounts ignored this distinction, preferring instead to portray
the event as a dynamic drama from which only villains and heroes could
emerge.

Sassaba became the leading villain in the scenario. On hearing
the interpreters' words, Sassaba refused to smoke the tobacco profferad
by the Americans and tried to persuade others of the band to follow

his lead. According to Schoolcraft (Ibid.: 79), the "tall, martial
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looking man, of the reigning chiefs of the Crane Totem. . . stuck his
war lance furiously in the ground before him" and began haranguing
the assembly. The malcontent then "wheeled around. . . and walked off
towards the 453ibw§7 village and hoisted the British colors. . . while
the chiefs and all were amazed at Sessaba's course..:.(ggg, 18:
609-10).40

General Cass emerged as the hero of this event. Unarmed, and
accompanied solely by his interpreter,‘the general went to the Indian
encampment, hauled down the British flag and declared to the Indians
that "as sure as the sun that wa§ then rising would set, so sure would
there be an American garrison sent to that place, whether they renewed
the grant or not"™ (Schoolcraft, 1973: 79-80). Cass declared that two
flags could not fly over the same territory, and thus stood his ground
as the intrepid'defender of American sovereignty. In response,
Mrs. Johnston, Waubojeeg's daughter, her husband being absent
in Europe, instructed her son George to call the chiefs together
and "with authority commanded the assembled chiefs to be quick, and
suppress the follies of Sessaba, the chief" (MPC, 12: 605-8).4l

Replying to Mrs. Johnston's appeal, the band selected
Shingwauk&nse -- perhaps because he was an outsider, divorced from the
social and emotional bonds of close kin ties and obligations to the
"Crane" group -- to lead a delegation to prevent Sassaba from inflicting
injury on the American camp. _George Johnston acted as the sole
chronicler of this secondary confrontation, in which The Pine persuaded

Sassaba to lay down his arms:

éfhe group meé? Sessaba, who, having divested himself of his
regimentals. . . /emerged/ painted and in war accoutrements,
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leading a party of warriors, prepared and determined for a

desparate encounter with Gen. Cass. Shingwaukonse, on

meeting Sessaba, and addressing the party with him, said

to them: "My friends and relatives, I am authorized by

our chiefs and elders to stop your proceedings." Sessaba,

instantly replying said to Shingwaukonse, "You was /sic/

a war leader when my brother fell in battle; he was killed

by the Americans, and how dare you come to put a stop to

my proceedings?" and raising his war-club, struck at

Shingwaukonse and grazed his left shoulder and Shingwaukonse,

undismayed, still kept up his oration and with his elogquence

and the power vested in him by the chiefs, he prevailed on

the party to return quietly to their respective lodges,

then situated at the head of the portage and along the shore

of the falls (MPC, 18: 611).
The treaty was signed soon afterwards in George Johnston's office.
Under its terms, the Native leaders surrendered an area sixteen miles
square, and received confirmation of perpetual rights to fish at the
rapids. Shingabaw'osin had his name placed first on the document,
Shingwauk8nse waited until all the others had made their mark, before
requesting his name be affixed as "Augustin Bart". Sassaba refused to
sign.

The attitudes adopted by the Indians during these proceedings
has never been thoroughly examined. Most accounts assume that the Native
population was simply acting in conformity with "insidious counsels"
given by British authorities and traders upon whose presents and
goods they had become dependent (WHC, 8: 181; Unger, 1967: 100). This
view depicts the Indians merely as extensions of British and military
commercial policy along the northern frontier. Yet Schoolcraft's
distinction between "moderates" and "hostiles" at the negotiations
suggests that there were different degrees of animosity expressed towards
the American presence, of which Sassaba's violent disapproval constituted

the extreme. The most interesting interplay was that between

Shingwauk8nse and Sassaba, since both men were war leaders and both had
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been attached to the British. Although one historical account cited
the fact that Sassaba had lost his brother, Waubejejauk, in the War of
1812 as the primary explanation for his deep resentment of the Americans
(WHC, 5: 411), other brothers of the deceased had been present

at the negotiations and had not acted similarily. For this reason

it seems that a more plausible clue to Sassaba's behaviour might be
found in his age and status relative to his brothers. The war

leader was portrayed as young, perhaps not much older than thirty
(Ibid.), and would not have reached an age when he would be

respected for possessing the experience and power-control to deal
competently with issues effecting the welfare of the entire band.

By contrast, Shingwaukdnse, even though he had a disposition to side
with the "hostiles" (Schoolcraft, 1973: 77), was expected to
subordinate personal self-interest to band considerations in accord
with the status he had attained.

Shingwauk8nse, moreover, was not, as was Sassaba, a leading
member of the "ruling Crane family." If a rank order existed within
this group, then Sassaba might have been trying to enhance his relative
status by gauging it against an external measure -- that of the degree to
which he could aspire to the likeness, as he perceived it, of a British
military commander. That Sassaba persisted in conforming to this
mould, even when other Indians recognized its inappropriateness in their
transactions with the Americans is supported by Schoolcraft's
description of Sassaba's dress and behaviour at a council held at the
American Indian agency in 1822:

As the throng of both resident and foreign bands approached,
headed by their chiefs, they were seated in the square. It
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was noticed that the chiefs were generally tall and
striking-looking persons, of dignified manners and well
and even richly dressed. One of the chiefs of the home
band, called Sassaba, who was generally known by the
sobriquet of the Count, appeared in a scarlet uniform,
with epaulets and a sword. The other chiefs observed
their native costume, which is, with this tribe, a

toga of blue broad-cloth, folded and held by one hand
on the breast, over a lightly-figured calico shirt, red
cloth leggings, and beaded moccasins, a belt or

baldric about the waist, sustaining a knife-sheath

and pouch, and a frontlet of skin or something of the
sort, around the forehead, environed generally with
eagles' feathers (Schoolcraft, 1975: 96).

After Sassaba's denunciations of the Americans won no response
from his band, he became an outsider. The former war leader adopted
a culturally-structured mode of behaviour by which he could retain
possession of power, but of a kind recognized by the Ojibwa as unpredictable
and potentially dangerous.42 His adopted status as a "British officer"
rejected by the group, Sassaba began to clothe himself with little else
than awolf skin, with the tail of the animal trailing behind him. Those
who were not immediate kin removed themselves from his presence as his
behaviour grew increasingly antisocial. He drank heavily, and just over
a month following the collective denial of his former identity, he drowned
in the rapids when his canoce overturned (Ibid.).

Two anthropological interpretations have been presented to account
for incidences of such behaviour among the Ojib&é. Applied to this case,
the first would view the fate of the central figure, Sassaba, as arising
from a form of "witch hunt" in which he played the victim (Marano, 1982:
185-97); the second would argue that Sassaba, alone, was responsible
for the consequences of his rash and precipitate action (Landes 1938a).

These interpretations were discussed with Richard Pine Sr. and Fred

Pine Sr., at Garden River, who both concluded that Sassaba's fate had been
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the result of his "unbalanced use" of power. Richard Pine Sr., when told
of the incident, denied Marano's explanation, arguing instead that
Sassaba's behaviour showed all the signs of an individual who was intent
on increasing his power.43 The fact that Sassaba had placed himself in

a vulnerable position while intoxicated meant he was trying to appeal

to the spirits of the rapids. It was noted by the two Ojibwa elders

that Sassaba had been overtly favouring the British over the American
government without first consulting the wishes of his group.44 This
behaviour -- unleaderlike, according to Ojibwa standards -- designated him
as "unpredictable" as far as group perceptions of his "power" were
concerned (Brown, 1982).

Marano's interpretation of a certain type of group behaviour
might have helped in explaining events surrounding Sassaba's activities
had the "Cranes" in 1820 perceived the young chief's actions as
entirely uncontrollable and potentially injurious to their welfare. The
fact is that the Sault band so successfully exercised its decision-
making powers to effect a compromise between the contending parties
that no group compunction to seek Sassaba's destruction ever arose.
Shingabaw'osin ana his sub-chiefs made it clear to all concerned that their
band would no longer resist the American presence at the rapids. That
Shingwaukonse, moreover, had been able to thwart Sassaba's conspiracy
against Cass' party had lasting consequences for his career. From
1820 onward The Pine could assert that, with the backing of his group, he
had been instrumental in offsetting a potentially volatile situation
on the western frontier: a fact that would carry considerable weight
with Schoolcraft for years to come (Schoolcraft, 1975: 248).

Schoolcraft (Ibid.: 97) began his career at Sault Ste. Marie as
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an Indian agent with the view that the outcome of Cass's expedition to

the rapids in 1820 had led to a permanent and stable accommodation between
the Ojibwé and the American government. The agent also initially hoped
that his investigations might bring much to light concerning the Indians'
beliefs,and set out to cultivate a "good understanding with this

powerful and hitherto hostile tribe." Although the agent found the
Indians generally reluctant to discuss such matters with him, he was

able "by suitable attention and presents" (Schoolcraft, 1848: 299) to
persuade Shingwauk8nse to teach him two sets of songs =-- with their
corresponding mnemonic devices cut in wood tablets -- relating to the
midéwiwin and the wabano (Schoolcra¥t, 1851, 1: 361—81).45

Shingwaukdnse, even though Schoolcraft treated him with respect,

still remained par inter pares among his own people. In 1822 he did

not yet have his own following separate from that of the "home band".

Almost nothing is recorded of Shingwauk®nse's activities in the historical
documents from 1822 to 1827, although oral traditions at Garden River
indicate that the chief travelled extensively during these years. That
Shingwauk8nse acted as a middleman in the fur trade, either for'the Johnston
family or another establishment46, would do much to explain the fact

that he had contacts ranging as far west as Red River by 1827.

The Pine Emerges as a Major Power-Holder

While The Pine, in conformity-with the "policy" adopted by the
Sault Ste. Marie band after 1820, did not openly express his attachment
to the Brit}sh government, it is nevertheless evident that he was still
very much engaged in strengthening alignments with representatives of‘

the British Crown. Schoolcraft (1975: 298) attributed the rise inf
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anti-American feeling at Lapointe after 1826 to the agitations of an
Indian by the name of Mezai, or "The Catfish", whose activities the agent
felt could be traced to the influence of British traders at Sault Ste.
Marie and Drummond Island. Yet George Johnston, sub-agent at Lapointe
between 1826 and 1829, saw Shingwauk®nse and another chief by the name of
Kawgodaheway -- likely a close relative of Peter Marksman, who became
a Methodist missionary in the Lake Superior region during the 1830's47 —-—
as the principal impetus behind the contest. In May 1827 Johnston
notified Schoolcraft of the following information he had received from
Tugwaugaunay:

Kaw go dah e way and Shing wah konce. . . told Missi if

you do not listen and come to your English father. . .

he is determined to fire four shots, and there will not

be left, one single man, woman or child living on the

south shore of Lake Superior and throughout the interior

country, within the limits of the United States, the

power of his shots will be great inasmuch that he will

not leave a tree standing. 48

Johnston's words imply that Shingwauk®nse may have been involved

in a minor stress-induced revitalization cult. The affair had undoubtedly
been prompted by Britain's decision to vacate Drummond Island, resulting
in a sudden geographical shift in a major power center in the Upper Great
Lakes. That political rather than economic factors underlay the
disturbances is indicated by the fact that Kawgodaheway, Shingwauk8nse
and Mezai49 were political spokesmen, respectively, for the head chiefs
at Mackinac, Sault Ste. Marie and Lapointe (Mezai being Besheke's
brotherso). Once these three principal power-holders had readjusted
their alignments to compensate for the radical political change, tensions
subsided. Following Britain's establishment of a new center for

distributing Indian presents at Penetanguishene, The Pine set out to

make amends with the American agent. The complex fabric of Native
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political interactions on the frontier would thus be imbued with a
more balanced, holistic character, wedged as the system was between two
state powers. In this, The Pine was almost immediately successful. By
1828 the chief's relationship with Schoolcraft was such that the Native
leader could anticipate as warm a reception from the American official
at Sault Ste. Marie as he could expect from the British at Penetanguishene.
In delivering a speech to Schoolcraft in the fall of 1826, The
Pine formally "recapitulated his good offices and exertions towards the
Americans" by stressing that "a plot had. . . been formed to cut off the
Gov.'s party, and that he and Mr. G. Johnston had been instrumental in
thwarting the design." (Schoolcraft, 1975: 248-9) Shingwaukdnse then
expressed the hope that the Ojibwa might continue to enjoy the protection
of the American government. Thus The Pine demonstrated that he had made a
firm choice to remain in the Sault area, a stance to which he held firm
even in the face of British pressure for his band's removal to
Penetanguishene after 1827. As later events proved, however, Shingwaukbnse's
statement to Schoolcraft, contrary to the agent's assumptions, did not
necessarily reflect an allegiance to American sovereignty. It constituted
mainly a personal demand for aid and protection for his band.
Shingwaukgnse's bid for protection suggests that the chief could
no longer be considered a "lone ranger" merely acting as orator to the
different bands as the occasion arose, but had become a leader in his own
right, exhibiting responsibility for his followers. He demonstrated his
power-control in forming advantageous linkages, but without surrendering
a high degree of political or economic autonomy. It was a position he
strove to maintain, regardless of changing political and economic

conditions, far the next twenty-five years.



CHAPTER FOUR

FOR THE KING AND THE KING'S CHURCH

The Ojibwa Peace Advocate

While George Johnston's pronouncements in 1827 regarding Shing-
wauk8nse had represented the chief as hostile to American Indian policy,
these assertions lost credence for lack of further evidence.

The Pine's subsequent activities brought him into increasing favour
with Schoolcraft. The Indians' seeming vacillation regarding their
national loyalties also attracted sufficient attention at Penetanguishene
to warrant Superintendent Anderson sending Shingwauk®nse a wampum belt
upbraiding him and his followers for having "two hearts" and encouraging
them to reaffirm their ties to the Crown.l During a council held on

St. Joseph's Island in 1829, The Pine admitted that he had formerly
believed that the British, in choosing to close their western post in
response to American demands, had abandoned his people, but added that
if the British proved faithful to their Native allies and continued tg

|
supply presents, he and his band would consider moving permanently to/)

/
14

the Canadian shore.2 At this time the government also promised to
build houses for The Pine's band in the vicinity of the rapids.3

The Pine may well have used strong words against the United States
in response to speeches delivered by authorities such as Thomas G. Anderson
at annual distributions of presents, or when faced with the anti-American

sentiments expressed by independent British traders. The commercial
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ventures of men such as Charles Oakes Ermatinger at the Sault depended
on keeping the Indians loyal to the Crown in order to draw the western
fur trade north of the border. Schoolcraft (1975: 251) observed the
influence that Ermatinger's invectives could have on Native
individuals. Bisconaosh, he stated, "has been taken advantage of by

Mr. E., a trader on the opposite shore who told him the Americans would
cause him to be whipped, with other idle stuff of that sort, if he came
over". For this reason Bisconaosh had been hesitant to approach

the American agent, or even reside én the American side, although "he
was anxious to return to the seat of his forefathers."

The social sphere was charged with ambiguities. The divisive
bellicose rhetoric which so often characterized formal speech-making
and commercial transactions usually failed to permeate everyday
relations among residents of both Saults. While their political
and economic affiliations differed, Schoolcraft and Ermatinger
exchanged visits, with the agent more than once a guest in the trader's
home, well-known for its generous hospitality and lively, convivial
atmosphere (Capp, 1904: 152). On the other hand, Shingwaukdnse could
declare that if an Indian child were to break a mere pane of glass on the
American side, he would be "flogged for it“.4 Yet, until his death,
the Native leader remained on cordial terms with Schoolcraft. Within
this social milieu it remains unlikely -- despite rumours in 1827 --
that The Pine would have attempted to foster Native cohesion through
advocating Ojibwa opposition to the United States.

When Shingwauk®nse refused in the spring of 1832 to encourage

his band to participate in the Black Hawk War, Schoolcraft began
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to place confidence in the chief as an advocate of peace. All former
suspicions of The Pine seem to have been forgotten. Since Schoolcraft
knew that his informant's stance carried considerable weight among the

Lake Superior bands, this disclosure eased the agent's anxieties

regarding the disposition of the Indians west of the Sault to join

in hostilities (Mason, ed., 1958: 147-9). The Winnebago "uprising" of
1827 over the American usurpation of Native lead mines in southern
Wisconsin had involved the Sioux, the Ojibwa's enemies (Zanger, 1980:
64-7), and had not threatened a widespread outbreak of violence. But in
1832 the situation looked more serious. The Pine, the agent realized, had
once supported Tecumseh's stand against the alienation of Indian land west
of the Ohio. Given Shingwauk8nse's hesitancy to espouse war, it appeared
that the western confederacy had finally succumbed to internal political
rifts, with the Ojibwa both in Canada and the United States generally
reluctant to take up arms.

In September 1833, Shingwauk®nse explained to Francis Audrain,
the sub-agent at Sault Ste. Marie following Schoolcraft's removal to the
agency at Mackinac, how critical the Ojibwa's decision whether or not
to fight had been to subsequent Potawatomi activities. The Pine stated
that "his son" Shawanapenasse, head chief of the Grand Island band, kept
himabreast of events occurring in the Bay de Noc region of Upper
Michigan. While the chief referred to Shawanapenasse as his "son",
this terminology likely denoted neither close consanguinity
nor even a major differentiation in ages between the two men.
Shingwauk8nse considered those for whom he boreée a special responsibility

as his "sons" and "daughters", especially when referring
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to Ojibwa leaders whose interests he had promised to represent to
government authorities at the Sault:

He [Shingwauk8nsel said that wampum was sent from Penetanguishene
in the spring of 1832 by some person in his name to the
Potawatomi, he disclaimed having any knowledge of it, and said

it was unauthorized by him, that he was much surprised this last
spring when his son Oshawwunnebenace visited him at Nibish

[sic, Nebish] rapids [in the vicinity of the Saultl to find he
had in his possession the wampum which I now hand you, pur-
porting to be a reply to the one above mentioned, that this

was the first intimation he had of the wampum being sent to them
in his name from Penetanguishene, he said he would like to find
out who sent it, he thought it was some of the Ottawa and
requested Mr. Johnston to try to find out at Mackinac who had
used his name.

The purport of the message he received was that the Potawatomi
were dissatisfied, that they had drawn their war clubs from behind
their backs and now held them in their hands ready to strike at any
time, that they had one year to listen and observe the movements
of their brothers the Chippewas.

He said that two years ago he visited his son at Bay de Nock
[sic] and mentioned to the Indians there his intention of
remaining quiet and adopting the religion of the white man.

He said he had always listened to his Father Mr. Schoolcraft's
counsels and would do so still and would remain quiet. _  _

He said that the wampum, pipe and war hatchet that /were/ given
to him in the spring of 1832 was intended by the Sauks to be an
invitation to go to war against the Americans, that it was sent
through a Potawatomi living near Chicago who had altered
the words of the speech and informed him it was to go against
the Sioux.

Following the spring of 1832 Schoolcraft became increasingly
familiar with several members of the chief's family, especially Buhkwujjenene,
whom he invited to join him on a journey to the sources of the Mississippi
River. The agent's aims in conducting the expedition, in addition to
ascertaining the degree of support for the Black Hawk War among the
western bands, included geographical and mineralogical exploration and
the vaccination of the Indians against smallpox. Buhkwujjenene left in June
1832, in company with Schoolcraft, Dr. Douglas Houghton acting as surgeon

and naturalist, George Johnston as interpreter, Lieutenant James Allen
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of the Unifed States Fifth Infantry as head of a ten-man military escort,
and about twenty engagés. Buhkwujjenene may not have

travelled with the others beyond Lapointe, for Boutwell noted in his
journal for June 21lst (Méson, ed., 1958: 315) that "Poguochenini remains
with Mr. Hall, who is alone, Mr. Wlarren] being on his journey to
Mackinac". Buhkwujjenene's association with the Rewverend William Boutwell,
sent by the American Mission Board to the Indians at Leech Lake, and the
Reverend Sherman Hall, an Episcopal missionary stationed at Lapointe

since 1831, suggests that The Pine's son, a youth of about twenty years

at the time, became fairly well acquainted with the teachings of
Christianity before he returned from his travels in August. His growing
knowledge of this subject, however, probably paralleled rather than fostered
his father's interest in the Christian faith,. since by the summer of

1832, Shingwauk®nse had already begun his own investigations into the
nature of the Christian god.

By his own adﬁission, Shingwauk®nse gained his first insights
into Christianity through the exertions of the Roman Catholic Church.7§
Contact could have occurred setween 1815 and 1827 when priests from
Quebec sporadically held summer services at Drummond Island while en route
to and from their main mission field at Red River (Nute, 1942). Since the
question of The Pine's conversion seemed an intriguing one,
several interview sessions with elders were spent in learning what
might have led The Pine to seek an understanding of Christianity. The
following section draws.on the explanations provided in response to this

line of guestioning.

The Preservation of Potentiality in the Ojibwa Universe

Traditional Ojibwa belief required a leader to form an
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intimate, long-term relationship with spirit persons to whom he appealed for
material help, as well as for a workable balance to be maintained among
powers in the Ojiﬁwa universe. The preservation of this state was viewed
as requisite for man's security and survival. Invocations to these
bgings included the plea that the reciprocity implicit in the relationship
might never fail (Richard Pine Sr. and Fred Pine Sr., personal communication).

"Blessings" of white technology and skills would similarly issue
from assuming respectful behaviour towards the white man's god. The
problem would be to choose the religious affiliation and mode of conduct
which would best establish this relationship. For this reason The Pine
evidenced a willingness to listen to the often conflicting religious arguments
offered by missionaries of the several denominations which he encountered
in the years following 1828. By subtle forms of questioning he rapidly
distinguished main ideological differences among them. Discussions
between Shingwauk®nse and representatives of the Methodist, Anglican,
Baptist, and Roman Catholic religions have been preserved, and offer
valuable insights into the attitude which the Native leader held toward
these denominations as potential sources of blessings. Although The Pine
evinced religious "exclusiveness" between 1833 and 1838 by favouring the
Church of England over others, he did not remain strictly wedded to this
behaviour once it failed to bring expected reciprocal results. In later
years, Shingwauk®nse remarked that his initial problem in trying to learn
about Christianity stemmed not from lack of available sources of
i#struction, but from the danger of confusion bred through encountering

such a variety of religious views and opinions.

The Pine evidently retained a sense of balance and perspective
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within this sea of ideological diversity by retaining much of his faith

in his traditional béliefs, while gradually adding to the range of his
religious knowledge by adoptions from Christianity. This constituted a
syncretistic process, involving little polarization of meaning in symbolic
terms. The locus of this integration lay with the individual, although

such was the nature of Shingwauk&nsg's influence within his band that elements
of his modified belief system have become a cultural legacy, to be spoken of

by his descendants. Otherwise, NatiQe thought and its expression remained
little changed in structure and ééntent. The traditional world view
continued to inform most activities. The Pine apparently continued

participating in the midewiwin, wabano .and conjuring ceremonies. The

Pine also retained his religious paraphernalia. According to Ogista
(Kohl, 1956: 384), "his father destroyed all his papers and birch-barks,
and painted dreams, dances, and songs, shortly before his death."

Elders argued that Shingwauk®nse accorded high priority to the
need for maintaining balance in the affairs of men, although such matters
remained subordinate to relatioAships maintained with the spiritual
realm, the source of all power. The Whites were there to stay. Aggression
no longer posed a viable alternative for Native peoples residing in the
Upper Great Lakes region, and The Pine counselled others to preserve
peace. At the same time, he aimed to have his territorial rights as a
Native leader recognized by the British and Americans: not only for the
sake of his own band but alsc on behalf of Ojibwa who wished to
escape the pressures of white settlement and resource exploitation
south of Lake Superior. This extension of a refuge was not necessarily
an appeal for the permanent settlement of all who might respond to his

call, but an offer which would hold until a measure of stability



119

returned to the sphere of Indian-White relations. For an enlarged
population to reside even temporarily on these lands would require
instruction in the white man's skills. Since, in keeping with the Native
perspective, such blessings would come only after a period of adequate
preparation, one had to choose a course of action commensurate with the
nature of the gift desired. In consequence, Shingwauk8nse set out to

learn as much as he could regarding the White man's god.

Opportunities, But With a Price

Opportunities for religious instruction and training in practica}
/

skills arose in conjunction with a covernment-sponsored program for /
Native agricultural settlements on a plan devised by the Methodists.
British Indian policy had been undergoing .revision for over a decade.
In 1828, Major General H.C. Darling, soon to assume the office
of Chief Superintendent of Indian Affairs, submitted a number of
proposals to the Colonial Secretary, Sir George Murray. These would
form the basis for a new perspective on the administration of the
Native population in the two Canadas, in keeping with the dominant
philosophy of the era, philanthropic liberalism. This ideology
engendered humahitarian and evangelical missionary movements which
pérceived political, social and moral reform as the leading causes
to be upheld in the colonies, as well as in Britain. Darling's proposals
developed into policy measures under the direction of Sir James Kempt,
Administrator of Lower Canada, and Sir John Colborne, Lieutenant Governor

of Upper Canada. The idea was to concentrate Indians in villages

with only enough land to encourage the cultivation of family farms,



and to assist in the development of these communities by providing tools
and training in agriculture and animal husbandry.9 Education and
religious instruction, suggested Colborne, might be supported by a fund
financed by the sale or lease of Indian lands. The "civilization scheme"
was expected to attain two important goals: it would render the
Indian population self-sufficient, anc make the system, once in
place, economical for the government. The Indian Department's transfer
in 1830 from military to civil control brought its budget under the
annual scrutiny of the Imperial Parliament, which ensured emphasis on
retrenchment during the experimental phases of the policy's implementation
(Surtees, 1969).

One of the first actions of the British government under the new
policy was to collect three groups of southeastern Ojibwa, as well as
a band from Drummond Island, into two settlements at Coldwater and the
Narrows just north of Lake Simcoe, and to furnish them with agents,
missionaries, teachers, farmers, blacksmiths and mechanics. Although
the Sault Ste. Marie Indians were invited to join, they refused to
leave the St. Mary's straits area. Their reason for declining seems
to have arisen from their wish to distance themselves from centers
of British and American control, which, although dispensing benefits,
also threatened to interfere directly in band affairs. By remaining
at the Sault, Shingwauk8nse and his band could enjoy advantages,
such as the services of a blacksmith, extended by the American government,
while preserving the autonomy necessary for observing and weighing
the outcomes of following either British or United States policy.

. . . . . . \ .
The Pine's band was well aware of its strategic position vis-a-vis
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the British and American Indian agencies on the northwestern frontier
in the early decades of the nineteenth century. And the group was careful
to preserve a range of options.

To attain Western technical knowledge remained a foremost aim,
since such could be adapted to expand the range of economic possibilities
open to Native people. But the process would be gradual, not imposed.
Shingwauk8nse concentrated on adding to traditional skills, rather
than replacing major aspects of a valued way of life. The Pine focused
on further developing a technical and social organizational base
already in existence. Migration to Penetanguishene and an exclusive
reliance on farming, on the other hand, would mean relinquishing a large
body of proven traditional practices relating to a familiar geographic

environment.

In the early 1830's Shingwauk¥nse was progressing towards
attaining three primary goals for his people. The first two were
economic: obtaining external aid for developing the range of Native
technical skills, and devising new ways of protecting his people's
resource base. The third, and perhaps most important task, involved
the establishment of new linkages with what he perceived to be both
the spiritual and political sources of the White man's strength. Thig/
would ensure long-term continuance of much needed "blessings". The
Pine and his band therefore set out to develop an approach which,
they anticipated, might rapidly secure their goals. If missionary
endeavours at the rapids tended in following years to be strongly

influenced by Native interests, it was because Shingwauk®8nse and
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his people were acting according to a certain strategy to attain
their desires in which the resident missionary, even prior to his
arrival, had already been cast in an integral role.

The Influence of Protestant Missions
on Leadership at the Rapids after 1826

The Pine had little reason to leave the rapids area to seek
religious instruction, since missionaries could be contacted close
at hand. While the Church of England did not send a denominational
representative to the Canadian side until 1830, American
Episcopal missionaries had been sporadic visitors to the area since
the 1820's. The Society of Jesus resumed active work after 1834,
and in 1846 the Roman Catholic mission at the American Sault became
a Jesuit charge under the Revered Jean Baptiste Menet, S.J. (Rezek,
1906, 2: 45). Father Frederick Baraga, after his labors at
L'Anse and prior to his consecration as bishop in 1853, erected
a church on Sugar Island where he held services for approximately
three years (Verwyst, 1900; Lambert, 1967). The Native population
on the Canadian shore, residing between Thessalon and Batchewana
Bay, meanwhile drew the attention of itinerant laborers belonging to
both of these religious persuasions.

After 1826, the American Sault became the focus for
missionary exertions. A fund, reserved under the terms of the Fond
du Lac treaty of 1826, provided for the erection and maintenance
of Indian mission schools in the rapids vicinity and at Mackinac.
The Baptists, under the Reverend Abel Bingham, established the

first of these institutions to the rear of Fort Brady in 1828.
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Three years later, Methodists entered the field, petitioning
Schoolcraft's agency for a grant of land and funds to begin their
own school on Sugar Island.

This venture, part of a larger scheme developed by the exhorter
John Sunday, to induce Ojibwa from Grape Island, Bay of Quinte, to
form an agricultural settlement on Sugar Island, attracted cogsiderable
notice at the rapids. In September 1831, several head men signed a
document surrendering a tract of land on Sugar Island, extending along
the shore "from a point opposite Garden River", three miles in length
by one mile deep.10 Although The Pine was not party to this treaty,
Shingwauk8nse was known to the Methodists. George Copway (1850: 197), who
who was at the Sault in 1831, described him as a "chief of much
celebrity -- noted for his bravery, activity, and perseverance. . .
His general appearance is highly commanding."

According to another Methodist adherent, David Sawyer (Van Dusen,
1974: 28), the Sugar Island settlement floundered owing to opposition
from "pagans and Roman Catholics", with cholera forcing the mission
congregation to disperse by the spring of 1832. It had also been too far
removed from the rapids fishery.ll Yet these setbacks failed to discourage
Methodist mission activity at the Sault. In June 1833, the Sault band
substituted land at Little Rapids, approximately three kilometres below
Fort Brady and closer to the main fishing grounds, for their former
grant to John Sunday on Sugar Island. Reactivated, Methodist work
spread rapidly along the south shore of Lake Superior, John Sunday and
the Reverend John Clarke began a mission on Keweenaw Bay in 1832, which

developed into the Native community of Pequaming near L'Anse, Michigan.12
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Methodist missionaries often found "established" head chiefs
reluctant to embrace the newly-introduced beliefs. Leaders preferred to
retain their traditional regulatory powers over their groups' social,
economic and political activities, rather than surrender these to outside /
agencies. That a desire to "improve" or "to elevate" could translate |
itself into actual control on the part of Christian missionaries could
be perceived by some chiefs as a very real threat to their leadership
bowers (Grant, 1983: 280ff.). By contrast, bands whose political and
economic autonomy had been severely undermined by the decline of the
fur trade and white usurpation of their lands saw in adherence to the
missions hope for the alleviation of their difficulties.

Many of the most notable Methodist preachers of Ojibwa
extraction laboring in the Upper Great Lakes region during the 1830's --
Peter Jones, John Sunday; George Copway, and Peter Marksman — gained
widespread attention by promoting the idea of Native "homelands",
set apart from the pressures of frontier society, where Indians could seek
spiritual solace, Christian fellowship, and material assistance in the
development of their communities.13 This vision of refuge areas,
promoted and protected by Christian missionary endeavours, greatly

influenced The Pine's own scheme for a settlement northeast of the

rapids.

Seeking the Great Spirit of Peace

Following the distribution of presents at Penetanguishene in
1832, The Pine continued his search for knowledge by attending
a Methodist council at the Narrows, near Lake Simcoe. He

evidently had been invited by John Sunday and represented one



125

of six "pagan" chiefs from localities "scattered abroad between that place
[The Narrows] and the Rocky Mountains. . ." (Elliot, 1837: 157). No

White men attended, although according to Charles Elliot, a Wesleyan

Methodist visiting from England -- who received the account indirectly from
Peter Jacobs, an Ojibwa missionary -- Shingwauk¥nse's appeal for

instruction in Christianity and the benefits of civilization stemmed from

a wish to espouse peace. The Pine's speech, in which the chief told of his
failing faith in "traditional" spiritual agencies, and his desire to
learn of Christianity,14 was one of the highlights of the occasion:

I . . . began to think, "What shall I do without a God?

I remembered John Sunday speaking about a great God;

and I thought that I would come to this country, to see
who knew about John Sunday's God. I have heard of many
stars shining over my head" (meaning the different
denominations of Christians). "I wish very much that some
of you would give me information which is the true star.
Just before I left home, I received a string of black and
white wampum, and a tomahawk, the blade of which was
painted red. When I considered that although my arms

were very long, and my body very large,15 should I enter
into this war, I should be the means of spilling much
blood, I determined to decline it, and therefore made

this answer: -- 'I am now unable to render you any assistance
in this warfare, having just commenced to seek after a
Great Spirit (Keche Munnetoo), and feeling very poor in my
heart'" (Ibid., 157-8).

In reply, the Christian chiefs acknowledged that many material
as well as spiritual benefits ensued from adopting Methodism. Joseph
Sawyer stated that could The Pine "visit our village at the Credit River. . .
£§§7wouhisee a great many good houses, a chapel, a school house, a work
shop, a saw mill, and many other improvements" (Ibid., 159).
Shingwauk8®nse thus came to form an opinion of what sort of material
advantages one might expect from adhering to Christianity. But he also

had a deep faith in the ability of Christianity to help the Ojibwa
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gain a secure place within the changing society of the Upper Great
Lakes region. To this end he proved willing between 1832 and 1838 to
forward letters and wampum belts, carrying promises of peace and
brotherhood, from the Lake Simcoe Methodist head chief, Mesquahkeence,
or "Yellowhead", to the leaders Quezezhanshish and Nezhepenasse16 on
the Keewenaw Peninsula, with whom The Pine maintained regular
communication (Slight, 1844: 78-83).

Little intensive study has been made of the manner in which
specific Native leaders expressed their receptivity to Christian
instruction and its concomitant rewards. It has generally been supposed
that missionaries themselves provided the initiative for change, with
the Indians either accepting or rejecting the teaching set before them.
Missionaries have been viewed as major catalytic agents in easipg the
transition of Indian society from its traditional state of relative
political and economic autonomy, to a new phase of dependence on
government policy (Graham, 1973: 91). They have also been regarded as
heady idealists, determined to establish a form of "heaven on earth" among
the benighted heathen -- a role which did not make them sympathetic to
government interference in affairs pertaining to their special missionary
preserves (Usher, 1974). The role of the missionary has been seen as
an extensive one (Graham, 1975: 5), "which contains many differing
roles in itself... -- particular facets being defined by the
context or situation in which the role is played..." The
principal limitationson the scope of missionary endeavours, it has been
argued, stemmed from government interference, particularly with respect
to competition from government agents for power and prestige. At the

Sault, however, the missionary would be met with plans already set forth
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by the Native community, independent of his own goals. Native

expectations would cast him in a role he had far from anticipated.

Choosing a Denomination

Shingwauk¥nse remained aloof from all Christian denominations
throughout 1832. He instead engaged in numerous private conversations
with missionaries, trying to find one man on whom he could rely to
help achieve his goals. In December, for instance, The Pine informed
the Baptist, Bingham, not only of his intention of becoming
Christian, but also of his encouraging Indians living far to the west
to come to the Sault and embrace the White man's religion. Bingham,
who concentrated almost entirely on eliciting signs of "grace" as a
prelude to personal salvation, was taken aback. Faced with such a
grand scheme, forwarded by an individual he knew to be a medicine man,
he treated the suggestions lightly:

In a conference I had with hlm/Shlngwaukbnse/ about a year
ago, in Wthh I compared the two religions /Chrlstlanlty and
the m1dew1w1n/, he acknowledged that the meta religion
looked like the religion of the Devil. Today he acknowledges
his belief in the truth of the Xtian religion and expresses
his desire that all the Inds. should embrace it. He says he
has the past summer taken it upon him to visit several
distant clans of Inds. in the Chippewa country to recommend
to them unitedly to embrace the Christian religion, yet he
acknowledges his neglect of the concerns of his own soul,
and pleads his misfortune which has disabled him from
meeting the demands of his Trader. 17
Bingham's response was to direct The Pine to meditate on the
condition of his soul and to refrain from drinking. The Pine's
desultory reply to the last admonition particularly concerned
the missionary. "He acknowledges the advice was good," Bingham reflected,

"but whether he will adopt it is another question."18



The Reverend Abel Bingham Courtesy Clarke Library
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Shingwauk®nse, it was to prove, had little patience with
emotional evangelism. About a month later, two of the chief's sons-in-
law -- one the son of Nawgichigomee and the other, Magissanequa --
arrived at the Baptist mission with their wives, and Bingham organized
a conference. All had been members of the Baptist congregation. The
Pine's daughters stated that they had been "backsliders" and one of them
admitted she had twice joined in the midéwiwin. As he had with their
father, Bingham spared no pains in pointing out the evils of following
the traditional religion. Not surprisingly, both became very
frightened, especially as they had recently experienced a death in the
family.19

Two days afterwards, Bingham and his interpreter, John Tanner,20
went to visit Shingwauk®nse and other members of the Garden River band
to arrange a similar testimony meeting. This time The Pine controlled
the conversation, directing it away from the missionary's penchant
for expounding on individual "failings". The chief impressed on the
missionary the seriousness of the situation among the western Indians,
and their need for a peaceful reconciliation with the Whites. "Was
informed by him that most of the Ojibwa country was about upon the point
of rising against the Americans," Bingham recorded. "If one man was
foolish enough to strike, the whole would follow."21 Shingwauk®nse's
answer to the crisis involved settling the western Indians on the
British side and instructing them in the Gospel.22 Yet it was quite
obvious that The Pine could expect little help from the Baptist
missionary in developing his own plan. Bingham evinced little or no

interest. Assistance would have to come from elsewhere.
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The King's Church at the Canadian Rapids

The British Sault presented a virgin field as far as the Anglican

Church was concerned, untrammeled by interference from government
agencies and rival denominations other than those on the American
side.23 Interest shown in such ventures by Lieutenant Governor Sir John
Colborne, and James Stewart, Bishop of Quebec, led to the founding
of the Society for Converting and Civilizing the Indians of Upper Canada
at York on October 30, 1830, with the Bishop as president and Colborne
as patron. The Society described its purpose in grand terms by
associating the success of Britain's imperial designs with the special
religious trust committed to the care of her established church:

The sacred use to which Great Britain, at this day, puts

the enlargement of her empire in remote parts, is to

impart to them the religious faith to which she owes her

superiority: =-- and it is before her influence, thus

exercised, more than any other nation, that superstition

and ignorance are fast disappearing from the globe

(Waddilove, 1839: 24).
Financial backing for the endeavour failed to keep pace with these
grand expectations. Owing to the Society's insufficient funds, it
would only be with the promised aid of the Indian Department that
the Society could consider making plans for the development of a model
agricultural community at the Sault.

During the summer of 1830 the Reverend George Archbold

the Lake Huron district to examine possible sites for an Indian mission.
Archbold recommended several locations, and in the fall of 1830
James D. Cameron, son of the Hudson's Bay Company factor by the same name,
set out with a schoolteacher24 to begin his labours at LaCloche and Sault

Ste. Marie. The reception he received from the Indians at the first place

differed radically from the response he encountered at the second. On
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October 14, the factor, John McBean,at LaCloche noted in his post journal:

Frisee had an interview with Mr. Cameron, told him they

did not expect him this year and advised him to go back.

To this Mr. Cameron replied that he had not come to

comply with the whims of Indians, and consequently was

determined not to return, but to pass the winter here. 25
Despite his zealousness, Cameron failed to win any adherents at LaCloche
during his first stay. On June 4, 1831 McBean reported that Cameron,
after "passing the winter here /at Laclochg7 with the hope of conwverting
the Indians to Christianity, leaves them in the state he found them" .26

Cameron's experiences with The Pine's band, by contrast, led him
to entertain grand hopes for the Sault (Waddilove, 1839: 27). 1In
January 1832, he placed the number of converts at fifty-two souls (Ibid.,
28) and the attendance of children at the school between eighteen and
twenty. The interest taken in learning the ten commandments, which he had
translated into the Ojibwa language, was very encouraging, and prayer
meetings, he reported, "are generally numerously and punctually attended."
Little else is known of Cameron's fledgling Anglican mission. In the
spring of 1831 the Society removed him from his position, since he had
joined the Reverend Abel Bingham and become an itinerant Baptist
preacher. 1In 1835 he married Shingabaw'osin's daughter and resided
with her in the locality of the Tahguamenon River, west of the American
Sault. Yet he did not immediately break his ties with Shingwauk®nse's
people, for after 1832 he acted as interpreter for his successor at
the Anglican mission, William McMurray. &
McMurray, who arrived on the north shore in the fall of 1832,

found the same degree of responsiveness among Shingwauk®nse's band as

had Cameron. The idea of establishing settlement elsewhere, such as at
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LaCloche, was abandoned and all energies were focused on the development
of the Sault Ste. Marie mission. McMurray embarked on his labours
with little knowledge of the Indian people, and even less of the locality
to which he had been appointed by Lieutenant Governor Colborne
(Scadding and Hodgins, 1890: 41-2). He carried with him an introductory
address from the Society for Converting and Civilizing the Indians which,
in a paternalistic tone, stated, "If you listen to the teacher. . . and
hear all that he will tell you out of the Great Spirit's book. . . the
Great Spirit will forgive your former bad deeds, and will make you his
Friends." <8
Shingwauk8nse completely ignored the tone of the address and

demanded to know if the missionary had been sent by the Lieutenant Governor.
McMurray handed him his credentials, with the seal of the Province
attached, "and after comparing this with the medal which had been given
him for his services to the King, the Chief was satisfied that he was
duly accredited" (MacLean, 1973: 51). 1n a set speech, The Pine then
demanded to know why the houses had not been built according to promise:

We have heard for the last four years that houses

were to be built for us, but we do not even see them

begun; but we have ears to hear with, and hearts to

understand. If we should see the buildings up, it

would satisfy us, together with our young men, and

then we would attend to fge pursuits of agriculture

settle upon our lands.
The houses would be tokens of the government's desire to help the Indians
develop their economic base; they would not be ends in themselves. The
Anglicans, Shingwauk8nse asserted, should be made aware of the nature of the

grave relationship they were about to assume, for the lands were poor.

Without long-term aid, even if "we were to settle upon them and endeavour
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to follow the pursuits of agriculture, they would not yield a sufficiency
to support us". The Pine implied preference for the hunting way of
life, but game had grown scarce (Waddilove, 1839: 103).
Shingwauk8nse admonished the missionary not to blame or belittle

the Indians because they sometimes drank

I suppose our Father thinks we are like children; always

sitting and warming ourselves at the fire, and also thinks

we are such, as regards rum; but it is not so with us,

for during the winter we live upon meat and fish, and any

other game we may chance to get in the woods: but when we

see the white people in the spring, they offer us a glass

and we take it.
Finally, the Native leader concluded with the charge that the missionary
should care for several widows who could no longer help themselves,
and that the Indians would prefer to have the distribution of their
presents take place at Sault Ste. Marie rather than at Penetanguishene.

Shingwauk®bnse's speech evidenced power-control by merging the

power-of-the-powerless approach, with regard to declining traditional
subsistence resources, with a strategy gauged to warn the missionary not
to take the chief's words and actions lightly, especially with regard
to the attack on the White stereotype of the "drunken savage". In this
manner the chief forced the new missionary ultimately to define the
situation, but using terms outlined by Shingwauk®nse himself. The Pine
continued, on behalf of his band, to wield the same degree of control
over McMurray's endeavours for the next six years. But it would not be

all one way. The Indians would also be willing to accede to many changes

which, their chief persuaded them, would be for their eventual good.

Reciprocity and Compromise - A Two-sided Venture

The range of meanings brought to a transaction by each party taking
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part in it need not necessarily be congruent in order for a relationship
to function well (Salisbury, 1976). Neither is the expressed intention
of the most dynamic party always the one which most influences the
eventual nature and outcome of the transaction. The relationship which
gradually came to be established between McMurray and Shingwauk8nse
evolved out of a series of minor compromises and adjustments made on
both sides. When it was finally terminated in 1838, it left precedents
which served to shape the expectations of Indians regarding the role

of future Anglican missionaries. McMurray, on a salary of only &120 per
annum (Waddilove, 1839: 86), lacked the means to effect any radical
changes in the Indians' way of life. Instead, his primary goal was to
spread the gospel and induce behaviour from his flock commensurate with
that of a Christian congregation. He wished to wean the Indians away
from drinking and towards raising enough agricultural produce to make
them self-sufficient. He did not expect great advances in the way of
schooling during these early years, and made no secret of the fact that
he thought the need for and benefits of education to be highly overrated
among missionaries generally.31 Primary attention, he argued, should be
given to helping the parents of the children assume settled habits,

and then better attendance at a school would in all probability

follow.

In this respect, McMurray differed greatly from the low church
evangelicals who would succeed him. Prior to his appointment to the Sault,
he had been enrolled as a divinity student in a school run at York by the
high churchman, Archdeacon John Strachan, and had served as catechist at

St. James Church, York, of which Strachan was rector. McMurray did not
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view himself as God's special appointee to radically reform and

enlighten the Indians. If anything, his religious credentials were

rather humble. He did not receive his deacon's orders until August 1833.
Before this time he could preach, but not conduct full-scale services.

As a deacon, he was not permitted to administer the Eucharist --

the prerogative of a priest (MacLean, 1973: 52). His main authority
resided in a special commission bestowed on him by the Lieutenant
Governor, which enabled him to swear in the Hudson's Bay factors,

William Nourse, Angus Bethune and John Swanston, as the first

magistrates on the north shore of the straits, and vested him with

the responsibilities of an Indian agent. Young, inexperienced, and
occupying the lower echelons of the Established Church, McMurray adapted
to the Sault milieu more rapidly than it responded, in turn, to his
teachings. During the first winter the missionary resided at the Hudson's
Bay establishment and at the Johnston home. He won a ready acceptance into
the Johnston family, who -- familiar with Shingwauk®nse's reputation as a
medicine man and leader -- doubtless enabled McMurray to form a far more
intimate and favourable impression of the chief than he would otherwise
have gained on his own. In the fall of 1833 he cemented his relationship
with the Johnstons by marrying Charlotte Johnston, or Ogenebugoquay --
"The Woman of the Wild Rose." By this time McMurray had ceased to live up
to his name, Nazhekawahwahsung -- “The Lone Lightning" -- bestowed on

him by The Pine's band. Charlotte, who had formerly aided Bingham in his
work, now joined Cameron in acting as an interpreter at the Anglican

_ 32
mlssion.
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Soliciting McMurray's Aid in
Defending Band Resources

Shingwauk8nse immediately endeavoured to gain McMurray's
assistance in protecting the "home band's" prerogatives to
land and resources on both sides of the St. Mary's River. The
American Fur Company's entry into commercial fishing in 1832
provided employment for the resident Métis (Nute, 1926), but for
The Pine, who had the interests of a group as well as individuals at
heart, the need for a degree of economic independence from major
monopolistic enterprises remained paramount. The American Fur
Company's endeavours to secure exclusive privileges to several
fishery locations on northern Lake Michigan led to confrontations
with Native users of these grounds. By June, 1833, The Pine was
representing Ojibwa leaders in a similar dispute with the American
government regarding usurpation by non-Natives of the rapids fishery
secured by treaty in 1820.33 The Anglican missionary agreed to help
when Shingwauk8nse informed him that the Indians might have to
quit the south shore of the rapids altogether, since the American
government proved unwilling to interfere.34

The Pine approachad the subject of resource use from the
Ojibwa standpoint: individual initiative had to be reconciled with
a moral premise that one should not harm the chances of another
within one's group to make a living. Basically protectionist in his
outlook, Shingwauk®¥nse extended Ojibwa regulatory powers to new

commercial resources such as timber, now becoming important to
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the Ojibwa economy. Fishing and logging would provide monetary revenue

35
for the band under a primarily Native-controlled extractive system.

The Pine mustered a local "lobby", including a local medical doctor and
a merchant, as well as the Anglican missionary, in support of his

plan. Should the group fail to receive a sympathetic response from
Francis Audrain, then the band would move to the Canadian side. When
approached, the sub-agent was completely taken aback by the definiteness

of The Pine's stance, and suggested to Schoolcraft that it might be

McMurray's doing:

Shingwauk & Kawguash Z;ic, Kaygayos§7 with about twenty-five
or thirty followers, principally of the Home band visited
the office, accompanied by the Revd. McMurray, Dr. Hoyt
and Levake =-- The visit was an unexpected one to me.
Kawguash and Shingwauk made speeches, the tenor of which
were complaints against the white people for building
Houses and fishing on the reservation above the garrison,

& destroying their timber on Sugar Island -- The foregoing
appeared to me as a mere pretext for their visit -- & to my
astonishment they concluded by saying, that the Indians
were all going to the Canada side to encamp. . . I told
them I thought if they went over & made a permanent abode
on the Canada shore that you would shut the door of this
office. Several of them said they would not go over, & I
believe few if any will cross.

It appears that Mr. McMurray had been counselling with
them, on the Point and elsewhere on our side, on this subject
of removal for some time past, & is using very active means
to get them to remove to Canada. John Johnston informed
me this morning that Mr. McMurray says he has a right so to do
SO. . . Mr. McMurray I think very impudently threatened
to burn Shingwauk's American flag. 36

The timing of events suggests that the primary impetus behind
this migration to the Canadian side arose from The Pine and his band,
not the missionary. Shingwauk®nse had been encouraging Indians to
settle at Garden River and on Sugar Island for years prior to ‘
McMurray's arrival at the Sault. In addition to securing protection i

|
for the timber and fishery, the chief also directed the missionary to 1
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ensure that, in terms of government assistance and protection, the
Indians of Sault Ste. Marie would be placed "upon the same footing as
those of the River Credit.“37 There was no doubt that by 1832
the chief had an array of tasks ready and waiting for McMurray to
perform.
The chief had been priming Native leaders throughout the
Upper Great Lakes area for years to expect a missionary-sponsored
community on the north shore of the St. Mary's channel, and now he
proclaimed that the time had arrivea. In consequence, McMurray
received numerous applications from head chiefs, residing between L'Anse
and Fond du Lac, who wanted to join the mission community. Keche.Besheke,
"Great Buffalo", or "Waishkey",38 leader of the Loon family at Lapointe,
personally visited the missionary in March. "“Waishkey," McMurray
informed his brother-in-law, George Johnston, "seemed to be desirous
of settling on our side, provided he had a house to settle in."39
Shingwauk8nse considered that, at last, his powers were equal
to the task of revitalizing the Native community. He had expended a
small fortune in skins in attaining his knowledge of "power-control" fram
medicine men, willing to impart their knowledge at a high price, and
evidently felt confident that his power alignments would work.40 Yet
throughout the summer of 1833 the chief still refused to commit himself
to one particular Christian denomination, although he stated that
his band regarded McMurray as their main Christian guide. This may
have stemmed from Shingwauk®nse's close attachment to Kaygayosh, the
third eldest son of Maidosagee,41 who had assumed the head chieftainship

of the Crane band following Shingabaw'osin's death in December 1828.
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A well-known medicine man, Kaygayosh had been The Pine's mentor
in the midéwiwin (Kohl, 1956: 380-2), and doubtless remained a confidant
in other matters as well. Kaygayosh, meanwhile, viewed his own political
power as issuing from his prominent position within the "Crane" family,

S ; 42
rather than from any attachment to a mission establishment.

Shingwauk¥nse and His Nodal Core Group
Accept the Anglican Faith

While he continued to work with traditional leaders like Kaygayosh
with regard to the protection of band resources, Shingwauk®nse finally
saw his way clear to requesting baptism from McMurray following the
missionary's expedition to the Eastern Townships during the late summer
of 1833 to receive Deacon's orders.43 Buhkwujjenene had fallen ill of
a hemorrhage from the nose, and during a prayer session held by McMurray
for the youth's recovery, the father suddenly "threw down his pipe,
arose and proclaimed: "Why should not I also offer up a prayer to the
Great Spirit on behalf of my son?"44 When Buhkwujjenene recovered soon
afterward, it reinforced The Pine's confidence that he was following the
correct course. On October 6 The Pine requested baptism for himself. He
assumed the appearance of monogamy in November by marrying his youngest
wife, Ogahbageyhequa, by Anglican ceremony, although at least two of his
former wives remained with the band after this date.  Buhkwujjenene, Ogista
and his wife Pewaundahgahsenegua, Kabaosa and his wife, Ogimaqua, and
Megissanequa and his wife Owiaquahgeyhequa formed the initial'converts.4
In March 1834 McMurray baptised Mezai, who had come from Lapointe
to join the settlement, Mezai's brother Ahnahgeah, and Mezai's wife.

A week later, a woman by the name of Ojanganuse, either one of The Pine's
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daughters or one of his former wives, and a youth of fifteen, who
was likely her son, named Apequash, accepted baptism. James Robertson
known as Odahbit, the sole survivor of the tragedy which had claimed
Sassaba's life over a decade before (Schoolcraft, 1975: 119), was also
among the converts. Robertson had been interpreter at the Hudson's Bay
Company post at Michipicoten, but had resigned his position on being
employed as a catechist by McMurray at the Sault.

By June, Piabetassung and his wife Obahbahmejewenoqua were
among the converted, along with Omenahkumigoqua or "Susan Askin",
who, being fifty-five years of age, may have been Shingwauk®nse's
sister. Another participant, Isabella Sayers, of sixty-five years of
age, had been the "country wife" of John Sayers, the fur trader, and
afterwards probably a consort of ThePine.46 Piabetassung's
entire family took the surname "Askin", likely at the head chief's
insistence.47 Shingwauk®nse himself assumed the English name "William
McMurray", but rarely used it except in correspondence with
McMurray himself. Ogista hecame "Thomas McMurray" and Buhkwujjenene,
"Henry McMurray". Nahwahquashkum, Shingwauk®nse's eldest son, finally
baptized in June in spite of opposition from his in-laws, accepted
the name, "George McMurray".48

The missionary kept his promise regarding arranging an interview

for Shingwauk®nse with the Lieutenant Governor. During the winter of
1833 he accompanied the chief, two of The Pine sons, and two of The Pine's
sons-in-law to York.49 At Shingwauk8nse's express request, Colborne granted

The Pine authority to protect timber and fisheries which the chief
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considered to be under his jurisdiction. Houses would also be built in
accordance with earlier government promises. In one report to the Society,
McMurray claimed that "His Excellency gave agracious reception and ultimately
answered by ordering one hundred and fifty pounds to be appropriated
for the foundation of a village, which will be commenced in the ensuing

] "50
spring.

With the expectation that a farming community would be established,
the years 1833 and 1834 proved to be rewarding ones for McMurray. At the
same time, the missionary was pleased, even astonished, at the eagerness
of his Indian congregation to come hear his services, and adopt Western
standards of behaviour. According to his accounts, the Ojibwa dressed
neatly, in a "tasteful" blend of Native and European clothing, attended
worship regularly, were orderly in conduct, and polite and helpful in

. L 51, . . - . .
disposition. During the winter, families travelled from their hunting
grounds, not more than twenty kilometres distant in most instances, to
hear McMurray preach, and deposit their children at the mission school,
opened in November 1833.52 The numbers escalated week by week.

On the 1l4th November, sixteen days after his arrival,

Mr. McMurray. . . preached to an assembly of thirty

persons, chiefly Indians. On the 25th, a considerable

increase was visible in the attendance; and on Sunday,

10th January, fifty persons assembled for divine

worship. . . on the next Sabbath, eighty persons

united in the service of the church. 53
Many had completely abandoned drinking. The chief, on being approached
by whiskey sellers, was quoted as replying, "When I wanted it, you

would not give it to me. Now I do not want it, you try to force it upon me.

Drink it yourselves!" (Maclean, 1973: 51). Such statements, quoted
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over and over in missionary reports, created a lasting, but erroneous
impression of The Pine as having remained a teetotaller for the rest of
his life (Armstrong, 1892: 1l64).

While McMurray was diligent in according credit for such
changes to the intervention of God and the Church, he at times had to
admit he felt carried along by a momentum he did not fully understand.
The Pine and his sons expected the clergyman to expand the scope of his
missionary endeavours along Lake Superior's northern coast, long before
McMurray was ready to take such a step. As early as December 1833, Ogista
stated that he and a companion intended to travel to Michipicoten and
the Pic on their own to preach the Gospel, and asked the missionary
to furnish them with supplies. McMurray hesitated =-- the Society
disapproved of persons not properly qualified acting on behalf of the b
Church -- but, still, when Ogista repeated the offer, the deacon
thought he could justify the undertaking:

As I considered the objections of the Committee [regarding

unauthorized preachingl] to apply only to the permanent

engagement of such services, I acquiesced in their

proposal, and furnished them with provisions to and from

Michipicoten, at the expense of 6 dollars. I trust the

sanction of the Committee will not be witheld /with 54

regard/ to this step, which I considered it my duty to take.
The missionary expressed delight that "all things worked together for
good" when the chief factor at Michipicoten, George Keith, who provided

5 .

transportation for Ogista's party free of charge, 2 spoke highly of
McMurray's work as evidenced "per Augustus [Ogistal and his
companions."

I am really amazed at the knowledge they have acquired of

Christianity. They have behaved in every respect with

the greatest propriety, and I am persuaded the seeds they

have sown will bring forth fruit to repentance and
reformation.>6
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By this time McMurray felt that no dynamic other than the Divine will,
could be operating to sponsor such willing attention to the Gospel on
the part of Native peoples in the Upper Great Lakes area. Invitations
issued from chiefs at Michipicoten and the Pic for missionaries to reside
permanently with their bands. In the spring of 1834 Ojibwa from west of
Lake Superior began congregating far in advance of the time they usually
assembled at the Sault en route to the distribution of presents. "The
number of Indians . . . during the summer has been very unusual, chiefly
from the head waters of Lake Superior, Leech and Sandy Lakes," the
o 57
missionary noted. All seemed to want to learn as much about the goals
of the mission as possible. McMurray's labours increased dramatically
because of these incomers. In order to cope with the multitude of
interested persons, McMurray increased "his services on Sunday to three,
and the weekly services to two: the numbers usually attending them varied
y 58 . <

from 150 to 200 persons, all Indians." And still the crowds continued
to grow:

Many more are thinking seriously and incline to follow

the example of their brethern, all of whom remain steadfast

in the Faith, in no instance, whatever, reverting to their

former practices. They hold religious meetings among

themselves, on such days as they do not attend to me. As

might be expected from the nature of our holy religion,

the new convert soon becomes warmly interested for his

benighted brethern; and his anxiety on this account will

be no matter of surprise to those whose birth and educa-

tion have been Christian.>9

By the fall of 1834 McMurray had assisted the chief in two

important ways. First, he enabled The Pine and his group to vest their
plans for a Native "homeland" with special appeal. Second, the missionary

had enhanced the chief's territorial prerogatives by enabling them to be

given special status by Colborne's commission of 1833. McMurray may
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have appreciated Shingwauk8nse's determination to protect resources on
behalf of the Sault Band, since the chief also forbade work on Sundays, in
keeping with his newly-acquired Christian beliefs. According to the
Hudson's Bay Company journal for September 30, 1834, The Pine publicly
notified the Métis of this new regulation:

The Indian Chief [Ehingwaukbns§7'held a Council with

the Canadian & halfbreed inhabitants to put a stop

to the cutting of wood on the British side for sale

to the Americans, and to prevent anyone from scooping

at the rapids on the Sabbath day. 60

The Hudsons' Bay Company raised no objections either, since the

chief, by demanding that his permission be obtained before any commercial
outfit could set seines along the coast between Thessalon and Batchewana
Bay, helped reduce competition. George Johnston, who in 1834 entered
the Mackinac fish trade with Ogista as his assistant, secured The Pine's
sanction to establish an outpost at Batchewana Bay. While another
merchant, by the name of Chapman, respected Shingwauk®nse's prerogatives
as well, others did not and were penalized. In the fall of 1834, Samuel
Ashman, son-in-law of the Sandy Lake head chief Katawebedai, not only
established a commercial fishery at Goulais Bay, but also sent
William Cameron, James D. Cameron Jr.'s relative, to compete with the
Hudson's Bay Company for the Indians' spring hunt. According to William
Nourse, the Hudson's Bay factor at Sault Ste. Marie, Ashman evaded
customs but not The Pine's scrutiny:

During the winter a party of Americans have been carrying

on an extensive traffic with smuggled property at Goulais

Bay. The Indian Chief /Shingwauk®nse/ under an authority

from the Lieutenant Governor, gave them warning to quit

the 6th January, but they paid no attention to it. I

apprised Captain Zgamgg/_pnderson, the Collector of

Customs /at Michipicoten/. The abuse had become too
great -- I therefore procured an authority to act. 61
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In response, Nourse in March 1835 arranged to put a stop to the illegal
venture:

Zﬁé were met by Mr. Laronde, the Hudson's Bay Company

agent/ at the place where the smugglers were encamped

and there made the seizure -- distributing the Fish,

etc. to the Indians to whom they of right belonged. . .

& destroying the remainder. 62

The Pine, with the assistance of the local magistracy, continued

to oppose commercial interests operating without his permission on
the northern side of the "home band's" traditional hunting and fishing
range. The missionary's cherished goal, by contrast, was the establishment
of a model farming community. Two years before, owing to scarcity of
funds, it had seemed like an impossible dream. The Hudson's Bay Company
had even ridiculed the idea. To Sir George Simpson, embarking on such
a project would prove to be a fruitless proposition unless at least
5300 could be procured -- which the Company's governor felt to be an
unlikely prospect (Waddilove, 1839: 86). Yet by the spring of 1833
everything had changed. Colborne promised funds to build twenty Indian
houses and provide a farming instructor, schoolteacher and a carpenter.
Shingwauk®nse's band seemed enthusiastic, to the degree that McMurray
felt the Ojibwa shared his hopes for the future. His goal now seemingly
within range, the missionary wrote the Society concerning his charge:

For myself I felt lastingly attached to them and have

reason to believe that the attachment is reciprocal.

Our prospects brighten daily, and justify my belief,

that with the continuance of the Divine blessing,

the success of the mission is now placed beyond all
doubt. 63

Foxes in the Vineyard - Power Struggles at the Rapids

McMurray had fulfilled the Indians' desires by acting as a channel
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for requests and grievances to the Lieutenant Governor. This intermedi;fy
role had not been an onerous burden and there is reason to believe \
that the missionary enjoyed the unrivalled status it conferred upon him
in the eyes of his Native congregation. When Thomas G. Anderson
suggested that he let his "temporal duties" as an Indian agent fall

to his catechist and interpreter, James Robertson, McMurray rejected

the id.ea.64 The missionary also hedged when the Society suggested that
Robertson run the school. The Indians, he contended, would never listen
to a schoolmaster who was "an Indian like themselves".65 The missionary
saw no future in altering his role as the sole dispenser of government
benefits and relief. To permit Robertson a degree of authority would
undermine the one-to—-one understanding he felt existed between Shing-
waukbnse and himself. He and The Pine were the head people responsible
for the success of the mission; all others of the congregation would be the
mere recipients of the fruits of their labour.

As long as The Pine and the missionary shared understandings about
the projected settlement, McMurray held, everything went smoothly. Yet it
was Shingwauk8nse, acting in consort with Kaygayosh, the Crane head chief,
and not McMurray who wielded the greatest influence within the "home band".
Under the leadership of The Pine and Kaygayosh, the rapids community
remained cohesive. Since the Anglican mission in the long run
came to prove to be more a divisive than a unifying influence, The Pine
eventually had to overrule the missionary and direct the course of the
settlement single-handedly towards new goals.

Seeds of contention within the community burgeoned into life in

the spring of 1835, beginning with a clash between McMurray and The Pine
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over the location of the mission establishment. Shingwauk®nse and his

band wanted to plant their gardens at Ketegaun Sebee, or Garden River.

With the sanction of Kaygayosh at the rapids, and Keokonse the Thessalon
head chief, The Pine had arisen as leader of one of the most prominent

Ojibwa villages along the north shore of the St. Mary's straits.

The east bank of the Garden River had been seasonally occupied

by Indians since the eighteenth century as a "supply station" for

fur brigades passing up the north channel en route to Lake Superior

(Frost, 1904: 59-60; James, 1830: xxx; Kelton, 1888: 25). 1Its

geographic proximity to the British post on St. Joseph's Island,

readily accessible from the eastern extremity of Sugar Island, enhanced

its position during the years immediately prior to the War of 1812 (see

Map 1l). Following the relocation of the British station, and the

termination of the east-west brigades following the merger in 1821

of the Northwest and Hudson's Bay Companies, the locus of trade

activity shifted to Sugar Island. A number of merchants resided

on the island, foremost among in the 1830's being Michael G. Payment

and Malcolm McKerchie,66 who maintained market connections in Michigan,

Ohio and Upfer Canada. These men traded with the local Ojibwa

population for fish, preserves, timber, handcrafts, vegetables,

firewood for steamer fuel, and possibly copper ore as well.
Shingwauk®nse, as head chiefs before him had done,

intended to protect and regulate resources on Indian land by

maintaining control over access to interior water routes.6

Garden River was the focal base for The Pine's operations since it was

strategically placed relative to a broad inland water transportation
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system connecting every sector of the band's hunting and fishing
range that The Pine considered to be under his charge -- from west of
Thessalon to Batchewana Bay.68

Regardless of The Pine's repeated appeals, McMurray rejected
proposals that the mission settlement be established at the mouth of
the Garden River, near the trading establishments on Sugar Island.69 /
In the spring of 1834 the missionary had been able to rent the stone
mansion, and estate grounds at Sault Ste. Marie, belonging to Charles
Oakes Ermatinger. This arrangement not only provided the missionary's
family with comfortable lodgings, but also offered an expanse of cleared,.
surveyed land for farming purposes. Four acres of the Ermatinger property
bordered on the St. Mary's River, while the remainder, comprising
thirty acres, extended to the crest of a hill behind. Fields were
already enclosed by fences; sufficient hardwood for construction and
firewood for fuel could be secured north of the property; and McMurray
contended that the Indians could raise hay, potatoes and other
vegetables on the slope behind the mansion.70

Indian Superintendent Thomas G. Anderson arrived at the Sault
in June in company with the Reverend Adam Elliot, former Anglican
missionary to the Home District. Anderson and Elliot had been interviewing
band leaders north of Lake Huron to determine the feasibility of
establishing a government-funded Anglican mission establishment at
Manitowaning on Manitoulin Island. As an extension of Anderson's duties,
Lieutenant Governor Colborne had requested the agent to look into affairs

between McMurray and the Indians, since news had reached Colborne that the
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mission's proximity to approximately forty Roman Catholic French
'
and Metis families had become a contentious issue. Colborne
proposed that the rapids area be reserved exclusively for the Anglican
<
Church and that the French and Metis be removed from Sault Ste. Marie.7
Shingwauk8nse arranged a viewing of the Garden River area on
7 ;
July 2nd, and attempted to persuade Anderson to agree to the site. - In this
the chief was unsuccessful. The Superintendent considered the soil to be
"pure sand" and supported McMurray's preference for Sault Ste. Marie.
While concerned about the nearness of the mission to Fort Brady on the
opposite shore, Anderson felt that economy. justified the renting of
the Ermatinger estate. The "state of the funds and the very low price for
which Mr. Ermatinger's property is offered" overruled Ojibwa opposition
74 .. e . .
as well. Government and missionary priorities prevailed regardless
of Shingwauk®nse's scheme. Anderson simply expected the Native
population to comply obediently with his decision. The Indians were
dismayed by this state of affairs. Years later they would recount
to Anderson's son, Gustavus:
When the first Blackcoat (Mr. McMurray) came here,
he found us encamped at the Sault, and asked us where we
proposed settling. We told him that as our fields were
at Garden River, and our fathers before us planted their
potatoes there, we hoped, if a mission was to be
established, that our Father in Toronto (Sir John Colborne)
would allow us to have it where the land was good.
In about two years after this, our Blackcoat said that
he had received a letter from our Father, who said that he
thought the Sault the best place for a mission. Accordingly
a commencement was made by building the church [actually the
schoolhousel. We did not like this, but we said our Father
at Toronto knows what will be for us his children's good; let
us then obey him and willingly agree to settle where the
church is.”75

Besides choosing a site, Anderson's responsibilities included settling

the dispute between McMurray and the Métis. McMurray had complained to
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Colborne that most of the Métis engaged in smuggling, and in response,
Colborne instructed the Indian Department to investigate. This task
eventually fell to the Hudson's Bay Company. Bethune, the chief factor
at Michipicoten argued, in his company's interest, that the "grog
shops" of the free traders constituted a nuisance to the peace and
order of the community.76 Nourse, factor at the Sault, also supported
Colborne's proposal that the Métis be removed. He had long opposed
the Company's employment of this "class", and forwarded a plan which,
he maintained, would improve financial prospects:

._. « we are under a state of thraldom as things are now;

/the factor complained/ the Freemen here knowing we cannot

do without them are often very saucy, to keep them in humour

credits are often given to them -- and money often lost:

were we able to do without them no such risks would be

incurred, and some saving might be effected. 77
Nourse's solution to the labor problem was simple: dispense with the
"habitants" and employ Indians on a wage system. Ojibwa, the factor argued,
could be readily hired and as easily dismissed, having traditional
hunting occupatioéns to which they could readily return. Those
who had already been employed proved reliable workers. Men like
Buhkwujjenene and Mezai knew the routes well, and so could act as mail
carriers and canoemen.78 The mission's goals thus offered the Hudson's Bay
Company a unique opportunity for finding moral justifications for
opposing its main source of competition. Whether or not the Métis actually
posed a threat to the public peace, however, was another guestion.

Confronted by the combined forces of government, the Established

Church and commercial monopoly, the Roman Catholic Indians and Métis,

not surprisingly, felt both threatened and angered, and accused The Pine
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and his band of siding with an agent of discord. Although Anderson
depicted the affair as a contest between "Indians" and "Half Breeds",
the primary cause of the unrest stemmed from McMurray's assumption of
control over resources and land in the interests of the Anglican Church.
The Pine had tried to allay the growth of divisiveness by proposing to
have the mission based at Garden River and so allow the Métis and Indians
under Nebenagoching, who depended principally on the rapids fishery, to
reside in the vicinity of the rapids unmolested from external inter-
ference. In response, the population at the Sault respected the terri-
torial prerogatives vested in The Pine. There is no evidence that,
prior to Anderson's arrival, bad feeling existed towards the chief. Until
1835 the community had remained socially cohesive, in spite of
outside intervention, gauged to drive a wedge between Roman Catholics
and Protestants. For instance, in a petition to Colborne, numerous
signees, among them "Pierre L'avoine. . . Chief's son" (Tegoosh) and
"Joseph Ne.pa.nin.toting" (Nebenagoching), argued that they had been
prohibited by McMurray from cutting wood to construct a Roman Catholic
chapel even though they had "previously obtained the consent of the
principal chief, for so doing".79

With Anderson's and Elliot's appearance, the situation radically
changed. Anderson made no secret of the fact that Protestants
would be favoured over Roman Catholics, and that "Indians" would be
recognized, while "Métis" were to be ignored. The 216 "Protestants" j
received presents at the Sault mission, while the remainder
were forced to travel to Penetanguishene. The same policy pertained
to the distribution of agricultural assistance and relief.80 Anderson

also stressed that the only valid channel to the Indian Department
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henceforth lay through the Anglican missionary.%ﬂ It may have made good
financial sense to streamline expenditures and administration by
centralizing power in the hands of the missionary at the rapids, but
it split the band "owning" the land, and by late June The Pine's
followers found themselves embroiled in a series of local disputes,
which apparently included the use of witchcraft.82

Anderson's desire to integrate all controlling agencies
on the frontier also led to his manipulating prevailing power
alignments within the "home band" to suit government interests.
On the grounds that the Roman Catholic Crane chief had participated in
smuggling operations, the agent.exercised the considerable powers
conferred upon him by the Indian Department (Smith, 1975: 6-13) by
divesting Nebenagoching of the chieftainship he had held by British
consent since 1819.83 In Nebenagoching's stead, Anderson announced,
"Shing-gua-conce. . . é;buld b§7 Grand Chief and all the tribes coming
to this place must be obedient to him."84

Shingwauk¥nse was not long in making use of his favoured position.
He presented Anderson with a map of the coast .from Thessalon to Goulais
Bay, with his "jurisdiction" clearly marked. When pressed, Anderson
promised to uphold the territorial prerogatives of this "Protestant"
leader."85 By obtaining the superintendent's agreement to recognize
Native territorial rights, The Pine had thrown into question the
nature of the mission's land tenure at the rapids. McMurray
paid a fixed annual rent to Ermatinger who, since no formal surrender

of the property to the Crown had ever been made, was just as much a

"squatter" as the French and Métis. Anderson also failed in his endeavours
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to persuade the French and Métis tc move to St. Joseph's Island.
The French had requested upwards of 51800 for their strip lots fronting
on the channel, a sum which dealt a severe set-back to Anderson's

: 86
plans and, ultimately, left the settlement at the rapids unaltered.

Influence of Indian Department Policy on
Alliances among Head Chiefs

Between 1832 and 1835 McMurray had won the approbation and
respect of his Native congregation. Yet there is little doubt that this
state of affairs derived not so much from forceful, authoritative directives
on the part of the missionary as from the willingness of the Indians to
enter into a kind of relationship structured as much, or more, by Native
expectations as by doctrinaire Christian beliefs. It was a reciprocal
relationship which worked. Anderson's determination to control the
frontier bands through a programme of systematic settlement, nevertheless
tended to undermine the status of the missionary, who became little
more than a puppet of the Indian Department. Without notifying McMurray,
Anderson placed James Robertson in charge of certain administrative
responsibilities and dismissed James D. Cameron Jr. as interpreter. The
superintendent felt it his duty to impress on the Indians the idea that
government priorities overruled those of the missionary, and that both
official and mission goals were opposed to those of free trade.

Indian policy had become, first and foremost, a tool of
international diplomacy. Well aware of American fears concerning the
influence British independent traders might exert over the Indian
population of the northwestern frontier, Anderson had been instructing

the western bands for over a decade to leave their often lucrative
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commercial pursuits and settle permanently near the British military
posts.87 The idea of encouraging missions to run farming communities
emerged as an afterthought -- engendered by Methodist endeavours at
New Credit -- and was promoted because it promised to be the most
inexpensive way of dealing with Britain's former Native allies.

What this policy failed to consider, however, was that broad
lateral political networks already existed among head chiefs. When
exacerbated by the Indian Department's policy of favouring members of
the Established Church over adherents of other denominations, rivalries
between Native leaders eroded old power structures, while alliances, .
partly based on religious commonality, bred new political alignments.
This process had divided the three principal head chiefs at Coldwater
and led to the dispersal of the settlement's inhabitants.88 Government
attempts to exercise control over the movement of peoples by encouraging
attachment to government goals had bred results diémetrically opposite
to official expectations.

In order to protect the integrity of their leadership, head chiefs
began to strengthen their lateral ties, seeking to entrench their groups
more securely both within the Upper Great Lakes Native community, as
well as in the eyes of the British government. Jean Baptiste Assiginack
an Ottawa chief from IArbre Croche, Michigan, who frequently acted as
agent to the western bands on behalf of the Indian Department, saw his

\
valued status falling into jeopardy due to his preference for Roman \

Catholicism. To counter this possibility, Assiginack built up a strong

\
|

power base at Pentanguishene, including within his retinue the prominenﬂ
Ojibwa chief, John Aisance, whom he persuaded to convert from Methodism/

to Roman Catholicism (Leighton, 1983: 9), and Jean Baptiste Tagwaninini,
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an Ojibwa originally from Saginaw, Michigan, who had temporarily joined
Aisance's band, but later moved to Wikwemikong on Manitoulin Island.89
The fourth member of this group, John MacFarlane, also known as "John
Bell", was a Métis from Nipigon whose father had ensured that he had
received enough education to be able to read and write English, and
speak French. This background led Bell to become an interpreter both
for Anderson and the trader Andrew Mitchell at Penetanguishene.90

It did not take Anderson long to discover that Assiginack,
Aisance, Tagwaninini and Bell had been in frequent contact with the Roman
Catholics at the Sault who opposed the Anglican mission.91 The
superintendent's elevation of Shingwauk8nse to the status of head chief
and his demotion of Nebenagoching had partly been a ploy to break up
this seemingly religious-based alliance. Both Anderson and Elliot,
meanwhile, proclaimed Shingwauk8nse to be a "model Anglican convert,"
while attempting to sever the chief's allegiances to the broader Upper
Great Lakes Native community by encouraging his dependency on government
patronage. In this last aim, they were totally unsuccessful.
Shingwauk¥nse had sought government favor in the first place on behalf
of his Ojibwa and Ottawa allies, and his own followers. For the chief
to have renounced his alliances would have deprived his actions with

respect to the government authorities of their essential meaning.

An Appeal For New Allies

The Ojibwa had been distrustful of American policy ever since 1833,
when Washington refused to protect their fishery locations. Successive events

increased their concern. Blacksmith services to Indians at the Mackinac agency
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were suddenly withdrawn in 1834.92 The following year the American
garrison disregarded the existence of a Native burial ground, reserved
under the terms of the 1820 treaty, in adding an extension to
Fort Brady (Armstrong, 1892: 165). In answer to these grievances,
Shingwauk8nse offered a simple solution: move to the Canadian side.
Regardless of Anderson's and McMurray's choice of the Ermatinger estate
as the main mission site, The Pine continued to exercise authority over
the much wider territory extending from east of Garden River to
Batchewana Bay.

The Pine still retained associations with the "Cranes" through
his relationship with Kaygayosh, and encouraged the elder Crane
leader to become a "British chief." Shingwauk8nse had already publicly
stated his own stand on the matter of national loyalties. During
negotiations at Mackinac, in March 1836, concerning a major land cession
in northern Michigan, he had declared his independence from the American
government. The decisive tone of his speech, regardless of its content,
had won Schoolcraft's admiration. "Attention was perfectly arrested by
the force, comprehensiveness and striking oratorical turns" of the
speech, the agent noted approvingly (Schoolcraft, 1851, 1l: 112).

Owing to his privileged position with regard to the British
government, Shingwauk8nse could afford to exercise autonomy apart
from the "old Crane band." Kaygayosh, his loyalties in 1836 divided
between his responsibilities to his group and his dislike of American
Indian policy, faced a far more difficult decision. Schoolcraft had
selected Native delegates whom he knew to be amenable to the government's
terms, to proceed to Washington to take part in preliminary negotiations

regarding the forthcoming treaty. Those whom the agent felt leaned towards
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the British interest, he did not inform of the affair until the delegates
had already departed. Schoolcraft justified his deliberate exclusion of
the Crane head chief from the proceedings on the grounds that the views

of dissenting leaders should automatically be overruled in the interest

of the state. For Kaygayosh, however, striving to retain his band's
unity, things appeared in a different light. Why, for instance, Kaygayosh
complained, should Waubojeeg, who was Schoolcraft's uncle by marriage

and a head of the Caribou dodem from Lapointe, be made "at his own will. . .
the representative of the ancient red men whose totem is the lofty

Crane?" (Schoolcraft, 1975: 524).

Although Schoolcraft eventually permitted Kaygayosh to participate
as a "first-class" chief in the treaty, this was more a concession to
Kaygayosh personally, than a recognition that the "Crane band" still
existed as a functioning political entity. Not long after, Kaygayosh, and
his younger brother Muckedayoquot or "Black Cloud”, and Muckedayoquot's
two sons, John Kabaosa and Waubmama, joined Shingwauk®nse's group on
the Canadian side.93 Nebenagoching, who had remained firm in his
attachment to the British interest in spite of Anderson's attempts to
demote him, also continued to act as a prominent Crane chief.

Head men from Mackinac and St. Ignace entered into alliances
with The Pine as well, although still retaining their names on the
American band lists in order to share in annuity payments. To these
leaders, linkages with The Pine constituted a form of insurance, as
they would permit their bands to move to the Canadian shore
should the United States government seek to compel -the Indians
to leave Michigan. The occasion of the 1837 annuity distribution

had already brought an unwelcome surprise. The treaty of March
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1836 had been modified by Washington, without the Ojibwa's knowledge

prior to its ratification in May. The original agreement had maintained

that removal would only take place when "the said Indians desire it."94
As ammended, the treaty now restricted Indian occupancy at the rapids
to only "five years. . . and no longer" and made "lands southwest of the

Missouri" -- outside the Ojibwa's familiar mixed-woodland habitat --
the place of destination.95 With the likelihood of removal in the near
future, Shingwauk®nse's plan for the establishment of a "homeland"
refuge for bands throughout the Lake Superior district rapidly gained
widespread appeal.

At the same time The Pine had to protect his own power base
at Garden River. Anderson's recognition of Shingwauk®nse's territorial
prerogatives north of the St. Mary's channel had been a minor victory
for the chief, but the fact still remained that the Superintendent had
been contemplating drawing all bands along the north shore of Lake
Huron to Manitowaning on Manitoulin Island. The Pine strongly disapproved
of the idea. The Roman Catholic settlement at Wikwemikong, composed of
Ottawa migrants from LArbre Croche, had become a new focus of
operations for Assiginack, Tagwaninini and Bell, and Shingwauk&nse felt
no inclination to confront his rivals.

The faction led by Assiginack had been developing a
political ideology which would enable its formerly disparate elements
to feel comfortable working together in unison. Historical precedents
were sought to validate the political unification of the Ojibwa,

Ottawa and Potawatomi within the Lake Huron district. The
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answer lay in the Ottawa tradition of the Three Fires. The Ottawa leader
Sagimah, it was maintained, had during the mid-seventeenth century,
led the Ottawa, Ojibwa and Potawatomi to victory against the
Iroquois. The legend "worked" because the Saginaw Ojibwa and Ottawa
could identify with it. Yet the legend meant far less to the Lake
Superior Ojibwa, not all of whom had participated in this drive against
the Iroquois, or whose ancestors had returned to their traditional lands
in the Upper Great Lakes region and felt no need to justify their rights to
territory by tales of conquest.96

Subsequent events sharpened rivalries between the Sault Ste. Marie
and Manitoulin factions. In the fall of 1835 Sir Francis Bond Head had
succeeded Sir John Colborne as Lieutenant Governor. After a tour of
Indian missions in Upper Canada, Bond Head declared the idea of
establishing yet another government-supported settlement a costly and
probably fruitless endeavour, and suggested removing as many bands as
possible to Manitoulin Island to obtain more land for settlement. In
order to further his removal plan, in 1836 the Lieutenant Governor
secured a surrender of Manitoulin Island from the resident Indians.
The Ottawa at Wikwemikong felt their preeminence on the island to be
unquestioned at this point, and Father Proulx, the priest at Wikwemikong,
even went so far as to ask Anderson on behalf of the Roman Catholic mission
for permission to occupy the houses and outbuildings which had been
erected the preceding year at Manitowaning in readiness for the projected
Anglican mission settlement.97

While the Ottawa on Manitoulin Island may have had reason to be
pleased, Protestant Upper Canada was horrified. The British organization,

the Aborigines Protection Society, founded in 1836, retaliated
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Canadian government had exchanged three million acres of good farmland

; 98 2
for 23,000 barren, rocky islands. Although Bond Head's project
assumed priority throughout 1837, Shingwaukonse continued to
press for assistance for his people near Sault Ste. Marie. His
attempts to secure support from head chiefs residing on Lake Huron
drew comment from Elliot in 1837, who viewed Shingwauk®nse as valiantly
upholding the banner of Anglicanism in the north, regardless of reversals
in government policy:
Chinguacounse assembled his brother chiefs of the Chippewa
nation who are not Christians, but have often assured me
that they would become members of the Church, and when he
reminded them of their promises, they each made speeches
in turn and renewed their assurances that they would adopt
the Established religion. 99
There could be no doubt by this time, however, that McMurray's
"presumption" of control over unceded property at Sault Ste. Marie had
long been overruled by Shingwauk8nse's strong assertion of his own
proprietory right to the land. Over the next several years thé strategy

by which The Pine hoped to retain his control over territory which he,

according to Ojibwa customary practice, considered to be junder his
\

\
management and protection, would lie in pressing the government

for the construction of the houses promised by Colborne. These

houses soon became political counters in a heated "power game" betweeq
The Pine's band and the government, since the building of the houses
would constitute firm recognition of a strong Ojibwa presence at the
rapids. But should Shingwaukanse fail, the threat existed that the band\
might cease to survive as an autonomous political entity, and so lose

its capacity to regulate its social and economic future.
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Given the direction of Bond Head's Indian policy, the Anglican
missionary could no longer fulfil the expections of The Pine's band,
and in 1837 he resigned. McMurray cited the government's failure to
honor its promises to the Indians as the reason behind his decision:
This reflected sorely upon me as their missionary. I made
the promises to the Indians on the strength of those made
to them by Sir John Colborne; but as they were not carried
out by his successor my position was seriously altered,
for the Indians began to think that I had no authority for
making the promises referred to, thus casting doubt upon
my veracity.
This induced me to resign my mission, not because I
did not love the work. . . 100
The precedent set by the reciprocal relationship existing
between the missionary and the Ojibwa informed the positive attitude
the band expressed towards those who would succeed McMurray in the
Anglican mission field at the Sault. McMurray's labours, while they had
produced no long-lasting material changes within the Native community,
had been invaluable to The Pine in securing direct lines of communication
both to the Crown's representatives and to heads of the Established
Church. These linkages raised Shingwauk®nse materially in the sight of
of the Indian Department, and at the distribution of presents in 1838
the chief was formally recognized as spokesman for the western bands.
Shingwauk®nse quickly turned his new status into a public platform
for discussing his own views on the responsibility of the Crown to the
western bands -- ideas at variance with the prevailing attitude of
assembled officials and clergy, who supported revival of the fledgling
Anglican mission on Manitoulin Island. While retaining connections with
the government and the Anglican Church, The Pine also set out to harness

other dynamic agencies, legal and commercial, which might assist his

people in achieving their goals.
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On becoming head chief, Shingwauk®nse exercised control over his
group's membership and the use of resources within the scope of his
territorial "jurisdiction". He also maintained the choice of whether
or not to speak or act, when invited to do so, on behalf of other leaders
and their bands. In 1837, however, he was approached to represent a
new group, the Métis at Sault Ste.Marie. To this Shingwaukonse agreed,
not only because many Métis had become bona fide members of his band
through intermarriage, but also because the chief had come to recognize
the value of the Mgtis to his future plans for the Native community at

the rapids.



CHAPTER FIVE
YEARS OF TESTING AND TRIAL

By 1837 Shingwauk8nse secured backing for his plans from the
Métis, largely because the Métis found it mandatory to have an
"Indian" speak for them since, as a group, they lacked political
recognition from the British government.l At the same time, The
Pine appreciated the experience and skills that could be
contributed by the MEtis towards the realization of his scheme
for the Native community, as the Sault Ste. Marie area promised
to yield valuable resources, particularly timber, which the M&tis
knew how to market to advantage. Shingwauk¥nse initially experienced
success in bringing Indians and Métis at the rapids together in pursuit of
common interests, especially since indigenous aims differed from mainstream
society's views of the "role" Native peoples should occupy on the frontier.
Because the Ottawa contingent on Manitoulin Island, however, was developing
a community of its own which would rival that at Garden River in the

’ . . ’ 2
government's estimation, The Pine soon encountered formidable problems.

Effects of the Decline of the Fur Trade
on the Upper Great Lakes Community

During the late seventeenth and eighteenth centuries, the
independent traders and Native bands remained separate but complementary

halves of a broader, integrated Upper Great Lakes community founded
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on the fur trade. Descendants of traders could become "Indians" over
time, although personnel of the trading interests associated with the
British military establishment at Mackinac, and later at St. Joseph's
Island, Drummond Island and Penetanguishene,were less prone to becoming
assimilated into Native society than those whose activities were further
removed from the regulatory protection and control of the colonial
authorities. Large trade monopolies did not make an appearance in this
region until after 1780, so that traditions emerging from the sphere of
political interaction between Indiané and colonial officials during

the seventeenth and eighteenth centuries came to be sufficiently well-
established that they continued to inform trade transactions into the
nineteenth century.

By 1800, the independent traders and the Ojibwa were linked
together by marriage alliance, shared cultural understandings and use of
a common tongue -- Ojibwa being the language of trade. Heads of many
leading trading establishments married Indian women, and certain of their
daughters reversed the direction of marriage exchange by marrying into
Native society.3 Later arrivals to the trade intermarried with earlier
families. Xavier Biron married Angelique Cadotte from Lapointe; his son,
Alexis, married Mezai's daughter.4 Jean Baptiste Perrault wed a Native
woman, and their daughter became wife of Waubechacheke, a chief of the Crane
dodem at the Sault, and the father of Nebenagoching.5 These marriages
instigated the growth of reciprocal, obligational bonds between the
independent trading interests and leading chiefs. The Lake Superior
region thus became a map of reticulate ties between independent

traders and head chiefs superimposed upon a longer-standing alliance
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system established among the Native leaders themselves.

The greatest setback to the independent trade at Sault Ste. Marie
occurred following the close of the War of 1812. The American Congress,
concerned about the influence of British fur commerce on Indian political
loyalties, and prompted by the wishes of the powerful American Fur
Company monopoly, effected radical changes in the Lake Superior trade.
Legislation after 1816 banned the British fur trade from American soil, and
provided for government control and re-organization of fur commerce,
henceforth to operate only at fixed posts within defined geographic
districts (Johnson, 1971: 101-6; Schoolcraft, 1851, 1l: 141). With these
constraints placed upon the British commerce, the complementary
characteristics of the eighteenth-century trading milieu lessened.

At first prominent Sault traders like Xavier Biron, his son Francis, and
Augustan Nolin thought they could escape the severity of the economic
penalties inflicted on them by American policy. Together they persuaded
Ojibwa fromFond du Lac to exploit beaver grounds on the north shore of
Lake Superior. In July 1818, the Hudson's Bay factor at Michipicoten,
Andrew Stewart, warned his superiors that Francis Biron and Ojibwa
trappers from west of Lake Superior intended to establish trapping territories
and oppose his men at Capenacagamie. The idea of Ojibwa coming from

Fond du Lac failed to surprise the factor. Indians, ever since the Hudson's
Bay Company had established its post on the coast in 1797, had arrived at
Michipicoten from as far north as Henley House, associated with Fort
Albany, although the Hudson's Bay Company tried to induce bands to attach
themselves to only one post over time. The incoming trappers presented

special problems in 1818, however, since they would "winter" nearby and work
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for a rival interest.6

Stewart, faced with this threat, hi£ on a shrewd plan well in
keeping with Company goals. The Hudson's Bay Company focused attention
on preventing Northwesters or free traders from the Upper Great Lakes
.gegion from reaching the valuable interior fur country (Galbraith,
1957), which rapidly led to an over-exploitation of fur-bearing
animals, by rival interests, in the coastal area. Knowing
this, Stewart decided to invite the independent traders to join forces
with the Hudson's Bay Company, and so provide stiff competition for the
Northwest Company at Matawagamie, forty-four miles inland from Michipicoten.
Biron and Nolan thought the plan a good one. Following the signing of
an agreement on August 22, the parties set off together to oppose the
Northwest Company, having mutually agreed to uphold a share system
with a division of furs to take place in the spring.7

In this manner the impact of economic hardship on the independent
trade was delayed for a time. Trade unrest west of Lake Superior during
these years led to a concentration of population from Red River at
Sault Ste. Marie. The French and Métis sought assistance from the
Bishop of Quebec in order to foster an institutional base for their growing,
but disorganized and economically-faltering community. Priests
from Quebec set out to establish a social system based on the
St. Lawrence model, to extend from Sault Ste. Marie westward to the
Red River (Nute, 1942). 1In the turmoil of inter-company fur trade rivalries,
this vision faded in spite of repeated appeals from the frontier. By
the late 1820's the Sault population had to be content with their

settlement being a satellite of Roman Catholic missionary endeavours
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supplied from the American side, rather than being a core for religious,
cultural and economic expansion, as they had originally hoped.

United States officials, meanwhile, kept an increasingly watchful
eye on British activities regarding the western Indians. Military and
government agents knew of the wide geographic spread of interlinking
relationships between traders and chiefs, and feared the influence that
British commercial interests could exert within the scope of these
alliances. The British agent Thomas G. Anderson of Drummond Island sought
to quiet American fears by stressing the need for bands to desist from
the fur trade and adopt sedentary farming activities.8 Indian compliance to
Anderson's suggestion only worsened the economic difficulties of the
independent trader and Métis population. With the unification of the
Northwest Company and Hudson's Bay Company in 1821, and the signing in 1833
of an agreement between the British and American trading monopolies aimed
at squeezing out independent enterprise, the need no longer existed for
major fur companies to form short-term alliances with older trading
establishments to procure competitive advantages. The 1821 merger resulted
in dismissal of many former company employees and placed a ceiling on
opportunities for those not directly associated with the company bourgeois.

In contrast to the fur trade milieu, Native society continued to
exhibit organizational stability. The core of Shingwauk®nse's band was
composed of his sons, his daughters, and their husbands, Kabaosa,
Megissanequa, Misquabnokay, Piabetassung, and Shebakezik.10 This central
core continued to act as a unit vis-a-vis neighbouring groups by
maintaining alliances with the Abatossaway family on Manitoulin Island,

the Gegwetosse family on Sugar Island and the Missegan family at L'Anse,



Diagram A
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After 1830 Boissoneau men gained entrance into the Garden River and Batchewana bands by marrying Biron
women. The arrow <«— indicates that individuals joined the Garden River band. An arrow facing the
reverse direction ——» indicates that persons became members of the Batchewana band.
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The above diagram is a vastly simplified representation of the pattern of intermarriages

among four families in the Lake Huron region. While cross-cousin marriage in the first
descending generation has been prohibited, owing to Christian influence, cousin marriage still
occurs in the second descending generation. This marriage pattern enables bands to retain close
ties with each other and facilitates mobility within the marriage universe.
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Intermarriages among the L'Anse, Sugar Island and Garden River bands.
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Fred Pine Sr. and his cousins, Eva Kabaosa (above)

and Irene Boissoneau (below). Eva's and Fred's
mothers were sisters. Irene's father, Fred
Abatossaway, was Fred's maternal uncle. See Diagram C
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Michigan (Diagram C). Marriages also occurred between The Pine's band and
that of Nebenagoching, the son of Waubechechake, whose family resided
in cabins scattered along the north shore of the St. Mary's River.

Since those vested by the Canadian government with aboriginal
status proved the only ones to be granted a degree of legal justification
for their continued existence as kin-based groups, descendants of traders
and voyageurs who wished to exercise ties with the Native community
eventually chose to become included in the bands. For instance, due to
Nebenagoching's kin connecéions with the Perraults through his mother,
the Perrault family joined the Batchewana band. Dyadic linkages. between
siblings, where one of the pair was already married to a member of the
nodal core unit (Helm, 1965), were most frequently exercised to gain
entry as long as the headchief and sub chiefs proved willing. Some of
these chain-like connections could be intricate. Xavier Biron's wife's
sister, a daughter of Michael Cadotte at Lapointe, married Francis LaRose,
whose brother, Charles LaRose, later wed Ogista's daughter. This link
to the central core enabled Xavier's two sons, Francis and Charles Biron,
to enter the Garden River band.11 The marriage of Native women to a
neighbouring gioup facilitated the joining of newcomers, as was the case
with the Biron family and the Boissoneaus from Red River (Diagram B).
Métis incomers who acquired band status formed a sedentary periphery
around the nodal core, and in time came to share equal privileges with
other group members. At this time they dropped their former individualized
form of property holding and accommodated to a flexible band organization.

Head chiefs maintaining territorial prerogatives and

; ; 7 . ;
having large followings of sons and Indian and Metis sons-in-law to
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hunt and trap on their lands exercised far more independence in their
business transactions in the region north of Lake Huron and in the vicinity
of Sault Ste. Marie, than further west where monopoly control dominated
after 1821. During the 1820's and early 1830's the Hudson's Bay Company
at the Sault and LaCloche found that advantages lay in currying the favour
of these ambitious Native entrepreneurs. Borrowing a tactic from its
rivals, the Company came to rely to a significant extent on experienced
Native middlemen who knew the nature of the trade within their own
territories well enough to exert a regulating influence over an otherwise
highly competitive milieu. Although one such chief, The Frisée of
French River, obtained goods from Andrew Mitchell at Drummond Island,
and later from Penetanguishene, the Native entrepreneur refused to let
the interests of his major supplier limit the scope of his trading
activities. In February 1828 the LaCloche factor recorded:

Peter McFarlane and Jas. Johnstone did not go to the

Serpent's as they discovered traces of people having

passed in the direction towards the Frisee's lands &

therefore followed, & overtook two men belonging to

Mitchell /Et Drummond Is./ and accompanied them to the

Frisée's. The Frisfe & his band has [sic] the Furs

intended for each party laid aside. What was for us was the

best share of the two. . . .12

Leaders benefited from the presence of marked competition among

trading outfits. They could and did, often arrogantly, demand high quality
goods, expect blacksmithing services and receive luxury items as presents
on their visits to the posts. They anticipated the extension of
provisions to themselves and their bands when food became scarce.l3 A
fair degree of economic autonomy could be manifested by shrewd Native

middlemen who usually controlled the distribution of furs to the buying

agencies.
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Head chiefs often worked in close association with buyers who were
close relatives. For a decade following 1816, Charles Oakes Ermatinger,
for instance, relied on his father-in-law, Katawabedai, to skirt the
American prohibitions on British citizens trading south of the border
(Schoolcraft, 1975: 305). It also became commonplace for leaders from
Sandy Lake, Leech Lake and Lapointe to bring furs to trade at
Sault Ste. Marie en route to the annual distribution of British presents.14
In response to rising custom duties on goods imported into the
United States, however, Ermatinger stopped this trade in 1828 and retired to
Montreal. For a decade after 1828 Hudson's Bay Company factors Angus Bethune
and Angus McBean endeavoured to revive the commercial linkages Ermatinger had
formerly maintained with the Fond du Lac Indians. As encouragement, the
factor McBean .at LaCloche welcomed landings of brigades, headed by
Shingwauk®¥nse, Nebenagoching and Mezai, travelling- from western Lake
Superior on their way to Penetanguishene.

The experiment, nevertheless, proved unsuccessful at Sault Ste.
Marie owing to increasing competition from merchants on the other
side of the river,and scores of petty traders from Drummond Island and
Penetanguishene. In 1831, the volume of furs traded proved to be so small

that Sir George Simpson told Angus Bethune that he considered:

4;hé7 Establishment at the Sault ZEb bg?imerely a
Provision Depot for the Southern Department and
passing Brigades. . . /and could/ not see there /was/
any opening there for Trade with natives or whites. 15

Increasing External Intervention in the Fur Trade

Pressures of competition had brought about a decline in all
kinds of fur bearing animals: Indians continued to make adaptations

to the changing situation. "Several families along the Lake, and
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especially in the interior have their lands parcelled out" and were
"extremely careful of nursing their beaver", wrote the factor at LaCloche
in 1843. Poachers dared not to venture "but at the risk of their lives."16
The trend was towards a systematic utilization of sedentary fur resources
such as beaver, with a periodic abandonment of this mode of economic live-
lihood when overhunting, high water, or prevalence of human or animal
disease demanded it. The Indian Department and the Hudson's Bay Company
responded to this scarcity of beaver in 1831, and again in the 1840's
by establishing quotas and temporary prohibitions on the taking of the
animal.17 Far more interested in preserving good relations with the
United States than in aiding the fur trade, the government urged
bands to move toagricultural settlements near Coldwater. For
interior bands, one recourse in the face of such pressure involved
shifting their hunting and trapping onto grounds further inland, by
following river routes well known since the eighteenth century.18
Lake bands, by contrast, found themselves in a difficult pre-
dicament. To these Indians the interior posed as a frightening place
inhabited by alien peoples reputed to be cannibals.19 At the same time
their leaders associated government schemes advocating the adoption of
Christianity and "civilization" with the sacrifice of a familiar and --
although difficult with the decline in animals -- still viable way of life.
To these head chiefs, the greatest threat came from the abandonment of the
trade by both companies and independent buyers. Although the beaver
population recovered somewhat when numbers of competitors withdrew from
the field after 1830, it again declined during the 1840's, compelling the

Hudson's Bay Company to concentrate on alternative ventures, among them
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commercial fishing and copper mining. After 1840 the Great Lakes fur
trade was pursued with diminishing ardour. Demonstrations of hospitality
which had formerly characterized Native-trader transactions ceased, a

fact resented by the Métis and Indians. Years later, in 1849,
The Pine would debate the Hudson's Bay Company's right to territory at

the rapids. According to tradition, he would argue, company occupation of this

land remained contingent upon the trading establishment providing a feast
the Native peoples each spring.zO Such statements underline the depth of
concern experienced by the Native peoples for the passing of a way of life
in which they felt they had played an important role.

Change of trade policy also engendered a different attitude on the
part of Hudson's Bay factors towards the Native peoples. James D. Cameron,
McBean's successor at LaCloche, placed production before long-term stable
returns, and expected the Indians to devote all their time and energies
to trapping. By 1843 he chafed against the conservationary measures
introduced by his superiors to preserve the beaver population. To support
his contentions he characterized the entire Native population as being by
nature gauged to kill any fur bearers that crossed their path, regardless
of the Company's sanctions. As long as one beaver could be procured,
the hunt would continue, he asserted.21

It is perhaps paradoxical that Cameron's strongest opponent for
this line of thinking was his own Métis son and namesake, James D. Cameron
Jr., educated to be an Anglican missionary, James Jr. returned to the Lake
Huron region during the final stages of the fur trade's decline. Since
he was a missionary, his father e#pected him to represent the vanguard of
historic forces of change which would civilize and settle the Upper Great

Lakes country. When the son became a Baptist and joined an Ojibwa band
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through marriage to Shingabaw'osin's daughter, the factor was disappointed
and angered. Although the young Cameron experienced a temporary return
to paternal favor when, following his first wife's death, he courted
the daughter of Thomas McMurray, an employee of the Hudson's Bay Company,
the son finally chose to return to his former band by marrying
Shingabaw'osin's granddaughtier and his former wife's parallel niece.
This decision prompted his flather to renounce him publicly as his
son.

For men like James D. Cameron Jr., the very "civilization" they
had been expected to foster at the Sault came to grant them little place

]

or status, because they wer@ Métis. The years approximately 1840 to 1860
!

came to be characterized by the rise and decline of a view of the Upper

Great Lakes social order which drew a strict dichotomy between "Whites"

and "Natives", and then drained the latter category of positive substance

and potential. Cameron, regarded as a "Native" by this society,

challenged this perspectiye to the degree that when The Pine appealed to

government and missionary‘societies for protection and assistance, it

was the Baptist missionaryv who stood at the forefront of those who offered

to speak on behalf of the Ojibwa in any ensuing negotiations.24

Educated Métis like James D. Cameron Jr. became important aides to

Shingwauk8nse and his suctessors since they understood enough of both

White and Native cultures to introduce western concepts to their bands

in terms the Ojibwa could understand. Since Cameron evidenced greater

attachment to the Native veoples than mainstream society, he tended to be

trusted by the Indians at the rapids, and eventually his descendants

o : ad ; 2
became assimilated into Ojibwa society. .
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Changes in the Economy Following
the Decline of the Fur Trade

Since the traditional subsistence economy was well adapted to
draw on the strengths as well as cope with the vicissitudes of the local
environment, most of its characteristics persisted into the nineteenth
century. The major change appeared when a pressing need arose for
head chiefs to prevent resources under their territorial jurisdiction
from being usurped by American business interests. The reduction in
numbers of fur bearing animals led to a greater emphasis than before on
the Mackinac fish trade to finance the purchase of provisions and goods.
Native "owners" of fisheries soon came to compete with White commercial
fishermen, who after 1830 claimed the same areas.

Following American expansion westward into Illinois, fish prices
soared to five dollars a barrel as demand from White settlers grew.

Fur companies moved into this new area of commerce, driving Native
persons not attached to their organizations from the fishing grounds.
Since Indians could be violently assaulted on their locations near
Manitoulin Island, Cockburn Island, and Thessalon, the issue became
politically volatile by 1849, when Native peoples sent delegations to the
seats of the Canadian and American government to obtain the exclusive use
of their traditional sites. Both the Canadian Civil Secretary and
Washington refused to protect Native fishing rights, since to devise laws
contradictory to the prevailing policy of laissez-faire would be likely
to sponsor a public outcry against what might be conceived as a revival
of aristoctratic privilege.26 Native leaders nevertheless continued
their campaign, since the sale of fish provided trappers with

the funds ‘o secure their winter staples of salt pork, flour, cormmeal,
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tobacco and tea.

Trapping continued from fall until spring, as long as furs could
be obtained and commanded a good price. Animals hunted included beaver
(although after 1840 their numbers declined drastically), mink, marten,
fisher, muskrat, and especially foxes, which brought the highest return.
Trappers employed a number of dead-fall, spring mechanism and baiting
techniques which remained unchanged by French and British contact.

Steel traps, gill nets, guns and ammunition, could be obtained by trade.
Hunting took place withmuskets and, later, rifles, although older ways
persisted. The Anglican missionary, Frederick Frost, noted that certain
elderly individuals as late as 1900 eschewed the "new" hunting technology
and preferred the bow and arrow to all other means.27

Heads of "nodal core" groups "owned" individual hunting
territories. Bush camps were established near a water body where
trout could be taken in nets. Men travelled the trails in search of
beaver and large game, while women snared rabbits, trapped, hunted and
fished near the camp. Large game was distributed within the hunting
group, although individuals usually retained the proceeds of their own
fur catches. While sons shared in the territorial prerogatives of their
fathers, affinal and friendship ties could also be activated to gain
admission to family hunting grounds, provided the "owner's" decision
met with the sanction of the band as a whole. In these instances a share
of the furs taken by a hunter would be offered in payment to the owner of the
hunting limits in return for the latter's willingness to "lend" his territory.

Following the return from the interior, each family group planted
corn, pumpkin, squash, and root vegetables in proximity to their maple

sugaring operations. The uncertain character of this pursuit and absence
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of fertilization militated against large, strongly nucleated village
settlements in the rapids area, even at the height of the fur trade.
Horticulture along the St. Mary's channel remained a risky venture due to
the frequent wetness of the climate during the harvest season produced
by the cold waters of Lake Superior meeting the warmer Lake Huron body.
Residents sold their surpluses of potatoes and other vegetables

to merchants on Sugar Is}and and St. Joseph's Island. It was not until
the mid 1830's, however, that agriculture came to be practised under the
supervision of missionaries intent on establishing a new social order

on the frontier. The Indians acquired horses and cattle from traders

and raised oats as fodder for these animals as early as 1830, if not
earlier. A declining local economy following the signing of the Robinson
treaties made it difficult for the Ojibwa to keep animals and, in conse-
quence, many continued to rely on food derived from hunting and trapping.
Farming at Garden River depended on the Ojibwa being able to engage

in logging and mining to acquire funds to purchase seed, animals and
farming equipment.

Boat building, guiding, mining exploration and lumbering became
important occupations by the late 1840's. A continuity may thus be traced
with the fur trade in the Native people's continued participation in
activities associated with large-scale resource exploitation. Not sur-
prisingly the Ojibwa in 1846 considered their occupations as contributory
to the growth of the national economy, and initially proved optimistic when
confronted with the knowledge that new resource industries would supplant
the failing fur trade. Their knowledge of the locations of ore deposits,
familiarity with the topography of the land and river routes, and

particularly, their willingness to share their expertise made the Ojibwa
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an integral part of the history of early resource development north of
Lakes Huron and Superior.

From 1840 to 1846 Canadian policy directly countered Ojibwa and
Mé%is plans for the establishment of "homelands", as places of refuge on
the frontier for self-determining bands. It would only be after 1846, when
timber would be sought by a new class of Canadian entrepreneurs, that The
Pine's appeals for protection and aid would finally be heard by the
Governor General. Until that time, official attitudes focused far more on
ways of diplomatically quelling American fears concerning the Ojibwa

presence than in responding to Native desires and grievances.

The Pine as Spokesman for the Western Bands

There appeared to be an especially pressing need in 1837 for the
Canadian government to draw Ojibwa away from the American frontier.
George Johnson warned that the Indians, angered by the State of
Michigan's intention to construct a canal through their fishery preserve,
and influenced by anti-American sentiment voiced during the
Rebellions in the Canadas, might attack Fort Brady. Although relations
between the commander of the fort and the "home band" at Sault Ste. Marie
grew more cordial after the military stepped in to prevent the canal
projeé£ from being undertaken, American concern over the possibility of
further instances of Native unrest lingered on for years. Washington
considered immediately moving the Ojibwa to lands along the Missouri
River.

Removal constituted only one of a number of challenging issues

facing the Native peoples on the American side. Scarcity of game

and a financial depression in the United States, lasting from 1837 to 1844,
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dampened prospects in the fur and fish trade and made the thought of joining
government-sponsored settlements tempting. Yet, to be compelled to take
up residence west of the mixed woodland zone, in country which had no sugar
maples or other resources considered requisite for the Ojibway way of
life was less inviting. "The Sault chiefs," wrote James Ord, sub-agent
at the Sault, to Schoolcraft's brother James, "are not adverse to going
to land between Lake Superior and the Mississippi, but are not aware of any
obligation to go west of the Mississippi River."28
The Pine, aware of the spirit of mounting tension south of the
border, used his influence and relatively undiminished political autonomy
as a "British chief," to alert Schoolcraft to the extent of Native
opposition to American Indian policy. During the distribution of
presents on Manitoulin Island in 1837, Shingwaukonse encountered a
Potawatomi chief who informed him that "the southern Indians had passed a
large wampum belt. . . and that fourteen different tribes, to the west
and north, had acknowledged and received it, binding themselves to
support one another."29 In response, Schoolcraft suggested to C.A. Harris,
Commissioner of Indian Affairs, that a small military force, or at least
a special agent, might be placed on Drummond Island to prevent the
northwestern Indians from visiting Manitoulin Island in the future.30
Shingwauk8nse, knowing of Schoolcraft's intention to stem Native
movement eastward, devised a strategy of his own to thwart the American
government's plans to control the movements of the western Ojibwa.
In a speech delivered to the Indian Department at the distribution of
presents in 1837, The Pine denounced Bond Head's removal policy and
proposed instead that the western bands stay stationary, although

remaining independent allies of Britain. The annual gift giving, The Pine
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continued, should be transferred to St. Joseph's Island, since it would
be convenient for the Sault Ste. Marie Ojibwa and accessible to visiting
bands from Lake Superior. "Many of your children live at a great distance
from this Island," the chief proclaimed, "and there is a high hill

é}he American agencz7'between which prevents their seeing the fire which
burns or the flag which floats from the staff erected at this place."
"But," he continued, "I can see all the Indians belonging to our tribe. I
can see as far as the Red River, or even to this place."3l By these

words Shingwauk¥nse not only offered the British government an option for
retaining the loyalties of bands from as far west as the Upper
Mississippi, but also set himself up as the main spokesman for the Lake
Superior Ojibwa "nation": a political entity forged from Native alliances
existing since the 1760's, if not earlier.

Ottawa emigrants to Manitoulin Island rejected Shingwauk®nse's
proposals, however. Although the Ojibwa head chief declared that he spoke
on behalf of the Ottawa, Potawatomi, and Ojibwa "nations", two influential
Ottawa chiefs, Mocomonish and- Ottanwish, branded The Pine's words as
presumptuous (Jameson, 1838: 285). "The chiefs who live at the Bay to
the west32 have not before heard that your red brethern desire the flag to
be removed from this place to St. Joseph's," Ottanwish charged.33 Nor
was the government sympathetic to his appeal. Indian Affairs favoured
the Ottawa, who were oriented towards a sedentary village life based on
corn horticulture and fishing, over Ojibwa hunters and traders. When the
time came to bestow a flag on an Indian band, the honour fell to the Ottawa
residing at Wikwemikong (Ibid.: 286). The Pine, and the western Ojibwa
for whom he had spoken, were regarded as unwelcome "aliens" by the

. . . 34 )
Wikwemikong Ottawa. Anna Jameson, an observer at the ceremonies, stated
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that the Red River bands in particular, aroused much "wonder and curiosity"
among the Ottawa contingent, and on inquiring as to their identity,

were "told they were cannibals. . . the title being. . . quite gratuitous
and merely expressive of the disgust they excited." (Ibid.: 275)

The Pine found himself out-manouvered in 1837 by the state of
affairs engendered by Bond Head's policy. Shingwauk8nse's first
suggestion, that a British fort be established on St. Joseph's Island was
rejected out-of-hand, mainly for practical reasons. The original military
and trade establishment had been a concession to Britain's Indian allies
prior to the War of 1812, but in 1837 the government evinced little
interest in the site, since it lacked a good harbour, as well as lime
and stone for construction purposes, and would be hard to defend from
attack by water.35 Second, The Pine's pleas for government assistance
went directly counter to Bond Head's stress on fiscal economy. Anna
Jameson, who sympathized with the Lieutenant Governor's viewpoint,
regarded Shingwauk8nse's proposals as indicative of an outmoded reliance
on the beneficence of British colonialism. On reflecting on an address
which she had read, directed by the chief to Bond Head in January 1837,
pertaining to the failure of the government to provide houses at the Sault,
Jameson concluded that the chief lacked both foresight and cultural
flexibility. "The Indians have no comprehension of a change of
governors being a change of principles," she observed. In an era of
self-help and emerging responsible government in the Canadas, it seemed
only proper that the Indians should construct the houses themselves.

Yet, she maintained, owing to their cultural "backwardness", such work
was "absolutely inimical to their habits." "It requires," she claimed,

"more strength than the women possess; and for the men to fell wood and
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carry logs 1;557-an unheard of degradation" (Ibid.: 236). Jameson failed
to consider that there might also be a dimension to Shingwauk®nse's stance
vis-a-vis the government which, in intangible terms, counted for far more
to the head chief's band than the construction of a number of wooden
structures.

It upset Shingwauk®nse that Bond Head had not bothered to visit the
Anglican Ojibwa settlement at the rapids during a recent tour the Lieutenant
Governor had made of Indian missions in the province (Ibid.: 237-8). Bond
Head's interest extended only as far as the Native people on Manitoulin
Island. Even after 1837 Sault Ste. Marie was to fall into what one
historian has termed the "undistributed middle" -- too far south to be under
the jurisdiction of the Hudson's Bay Company charter, too far west to be of
concern to Upper Canadian legislators (Arthur, 1973). For many years the
Native community at the rapids would remain principally an out-station of
the government-sponsored mission establishment at Manitowaning on
Manitoulin Island.

Washington registered even less concern for Indian interests than
its apathetic northern neighbor. Discovery of untapped mineral wealth and
virgin pine southwest of Lake Superior gave rise to public pressure for
further land surrenders. Disagreements, arising among head chiefs
surrounding the signing of a treaty in July 1837 between the United States
and the western bands at St. Peter's on the St. Croix River, Minnesota,
left the Upper Great Lakes peoples deeply divided: a state of affairs
which, to Washington, militated against the likelihood of Indian uprisings
along the frontier. Since, in 1837 Canada had stated that, once the
British Parliament withdrew its annual grant for Indian presents, all further

expenditures of this nature on the western bands would cease, Washington
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cancelled plans to build a post on Drummond Island. American annuity
payments, meanwhile, were timed to conflict with the British distributions.
The Pine, regardless of these developments, continued determined
to establish a refuge area for Ojibwa from the United States. It would
not be merely houses or presents which would constitute the main issues
at stake. Cloth, blankets, needles, combs, awls, kettles, guns,
ammunition, and other practical articles received at Manitoulin Island
remained welcome items, especially as monopoly prices at American trading
posts had risen steeply by 1838 for all categories of goods. Yet, most
important would be the establishment of a secure, long-term relationship
with a government power which would aid the Indian in gaining and
developing a viable place in what had suddenly become a very threatening

world.

A Model Chief

At the distribution of presents the following year, in August
1838, The Pine subordinated his grievances . concerning what he felt was
Canada's failure to honor itspromises regarding building the houses,
and concentrated instead on praising the religion of his "Great Father,
the Red Coat.“36 His words were timely. The opposition of Britain's
protestant missionary societies to Bond Head's scheme had led to a
return to the former "civilization program" initiated by Sir John
Colborne.37 ShingwaukOnse shrewdly strengthened his political position
by stating that his decision to embrace Christianity derived from advice
offered him by Colborne six years earlier. The chief declared that
he had remained faithful to the trust Colborne vested in him; he

prayed regularly and had not taken alcohol in six years. His lodge
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had become a center for Anglican prayer meetings.38 To officials who
wished to commence an Anglican mission establishment at Manitowaning,
The Pine appeared as a model Indian: a status formally bestowed on

the chief at a special ceremony held on Sunday, August 12.39

The Canadian Indian Department, by favoring The Pine in this manner,

could not fail to annoy the Roman Catholics and Methodists present at

the occasion. One Methodist minister, James Evans, proved particularly
perturbed since Shingwauk®nse had only recently approached him to request
that a Methodist missionary be sent to the Sault. There had
even beendiscussion of establishing a Methodist schoolhouse and an
: B : 40
agricultural and fishing community at Batchewana Bay. On August 7,
Evans recorded in his diary that the Methodist contingent had been willing
to "proceed no further than the Sault until this chief decided on a
; 41 . :

matter which must govern our future movements." In spite of their
generous overtures, however, the Methodists came off second best. Once
The Pine learned that it had been arranged for an Anglican missionary

to proceed to the Sault that fall, he declined the Methodists' offer,
although Evans noted that, should the arrangement with the Anglican church
"fall through," the chief promised to rescind his former position and

- . ; . wa2 . o=
consider us as his nearest relations. Given these terms, it 1is
hardly surprising that Evans should consider Shingwauk®nse to be

5 ; 43
susceptible to government pandering.
Even though Evans might consider Shingwauk®nse "much

abused and deceived by false promises" of "the church", there is

little doubt that the chief's strategy for choosing Anglicanism over other /
://
denominations was as much political as it was religious. Rather than /

acting passively in consort with government schemes, The Pine decided to
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test the political capacities of his new, government-bestowed status.

To Shingwauk®nse, the time seemed auspicious to press for an extension

of presents to the Red River Ojibwa and the Métis whom he

wished to have participate in his Native community.44 The unigue

climate engendered by the outbreak of the 1837 Rebellions had caused

the Upper Canadian authorities to retract their statements, made the

previous year, regarding the immediate termination of Indian presents.

In the spring of 1838, Thomas G. Anderson had arranged for Assiginack

carry a wampum parole as far west as the headwaters of the Mississippi,

inviting bands to aid the British cause andpartake of the Queen's bounty.

Knowing Anderson to be still actively recruiting Native support as

late as August, Shingwauk®nse requested that Métis be treated similarily

to the Ojibwa, since both peoples had demonstrated their loyalty to the

British Crown during the War of 1812. "I went last year to the Head

Waters of Lake Superior to a friend (a half-breed, like myself), to

inform him how good our Great Father was," the chief continued, assuming

a radically different "identity" from the one with which the Indian

Department had so recently vested him. A road must be made to Red River,

The Pine proclaimed before an audience of over three thousand, so that

"poor people who drip in rabbit skins may come. . . and partake of

these presents."” 45
It must have been anawkward moment for Anderson, who had been

freely extending invitations all spring to the western Native leaders

to support the British cause. The superintendent at first hedged when

confronted by Shingwauk8nse's speech, but, warning The Pine that he

should not be overly optimistic regarding the probable response, finally

promised to relate its contents to the Lieutenant Governor. Receiving
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no reply whatsoever, the chief repeated his desires at Manitowaning the
following summer, with several significant additions. The Ojibwa needed
a blacksmith, he declared, while he himself required "money to be able

" . 4
pay someone to protect the timber of his lands." .

Shingwauk8nse had by this time put his plan to develop a logging
industry at Sault Ste. Marie into action. His first step was to secure
government support in purchasing the necessary equipment. Bond Head's
successor, Sir George Arthur, appeared amenable to the idea of an
Indian agricultural settlement at the rapids and, in response to The
Pine's repeated petitionings, promised to assist the Ojibwa in building

" 47 ’

houses by supplying "axes and other tools." The chief's next goal
was to secure use of the sawmill on the Ermatinger estate, which had
stood vacant since McMurray's departure from the mission. In the spring
of 1840 Shingwauk8nse discussed the subject with Thomas G. Anderson, who
was now Indian Superintendent at Manitowaning. The agent informed his
superiors that The Pine's scheme was becoming increasingly complex:

On the 7th inst._Shin-gwa-konce from St. Mary's came down. . .

/to Manitowaning/ with a part of his tribe to enquire whether

the halfbreeds would be clothed as mentioned last year, but I

could not enlighten his understanding on the subject. He at

the same time requested me to say to you, he was going to

work at present and wished to get a yoke of oxen to draw logs

and a carpenter &blacksmith and to have the wind mill

repaired! 48

The Pine explained to Anderson that the Sault would become the
residence of a thoroughly loyal, hard-working Native community espousing
the ideals of self-sufficiency not only stressed by the Indian
Department, but also upheld by the Ojibwa value system. Indians and

Métis would help one another, both groups working to preserve the

spirit of reciprocity which traditionally characterized relations
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betweeen an Ojibwa leader and his people. After 1838 The Pine no longer
urged his followers to act in accordance with external behavioural
guidelines, either of missionary or government origin.49 From now on

his activities would conform more closely to the value orientation§ of
his group, since a large, unified community at the rapids would mean
political strength. While Shingwauk®nse remained loyal to the Church of
England, he also understood that the concept of the Christian God could
not be encapsulated within the confines of one denominational creed. At
the same time, he expected the missionary of Britain's Established Church
to act as an intermediary between the Ojibwa and the state authorities.
Since the chief viewed himself as equal in rank to the Anglican
missionary, he considered a transaction between himself and the priest to
be as binding as a formal agreement between two Native power-holders. For
this reason, failure in the future to uphold promises made to the Ojibwa
would be regarded by the chief and his band, not as the consequence of

mere policy change, but as a serious breach of trust.

The Pine's Resistance to the Manitowaning Settlement

The Pine was careful not to sanction official plans to induce bands
to settle on Manitoulin Island, but instead requested that an Anglican
missionary be sent to Sault Ste. Marie to take McMurray's place.sp
Although the chief continued to press for "advantages of civilization" to
be extended to the Native people, he disapproved of the government's
scheme, resurrected in 1838, of isolating Indians from the kind of
commercial influences which had formerly characterized the fur trade.

Anderson, by contrast, viewed the isolationist policy as

potentially effective both in drawing bands away from the international
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border and protecting Indians from unsavory White frontier influences.
The scheme would also provide education, social, agricultural and
mechanical skills to facilitate Native assimilation into mainstream
society.51 The agent sought to lessen the Ojibwa's resistance to the plan
by assuring Shingwauk&nse and other leaders that their territorial
prerogatives over lands on the north shores of Lakes Huron and Superior
would be protected by the Crown should they move to Manitoulin.52 Yet the
retention by the State of all decision-making powers relative to the
assimilation process made it possible for government administrators to turn
a deaf ear to the head chiefs' views on removal. For Anderson, trying to
align the reality of Native demands with the State's stereotype of the
politically impotent "Indian" involved a delicate juggling act. It usually
proved much simpler to ignore the purport of The Pine's
statements whenever they appeared inconsistent with government policy.s3
Anderson further overlooked the fact that rivalries between head
chiefs could space bands over the landscape in a manner which failed to
conform to official plans governing the laying out of missionary
settlements. At first, the agent had sought to lessen religious rivalries
by according a specific geographic locale on Manitoulin Island to each
denomination.54Yet, Assiginack, Anderson's Roman Catholic interpreter,
owing to his official status, resided at Manitowaning, where his house
rapidly became the center of a Roman Catholic following within the Church of
England settlement.ss Anderson had to admit that Assiginack's activities
often contradicted government expectations, and during the winter of 1838

even found himself engaged in a minor power struggle with the interpreter:

Assiginack is a clever man and designing enough to obtain, indirectly,
influence sufficient to make himself appear the author of the Indians

willingness to fight the Queen's enemies & and thus draw them
from the Department and accomplish the object he would have in view,
the destruction of the Establishment. 56
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Yet Assiginack's influence with the Wikwemikong Indians made him
indispensable to the government (Leighton, 1983: 9-10). Shingwauk®nse, on
the other hand, commanded no such confidence within the Indian Department.
Regardless of his attachment to the Established Church, The Pine mainly
provided a figurehead which could be singled out to appease the demand of
the mission societies for proof that a combined Church-State mission
Establishment could work. By remaining at the Sault, however, the chief
would not be brought into direct competition with Assiginack and
Wikwemikong leaders, and so he could preserve his power base intact. In
1839 his most difficult task was to keep the western Ojibwa chiefs
residing south of the international border loyal to his vision of a
perpetual, reciprocal relationship with the Crown. In 1838, with the first
distribution of annuities under the terms of the American treaty signed
on the St. Croix, not one western band travelled to Manitowaning for
the distribution of presents. In response, The Pine sent a communication
to Lapointe upbraiding Keche.Besheke for surrendering his political
autonomy for a pittance in money and goods. Keche.Besheke proved
apologetic, and promised to ask Eschkebugecoshe, among others, to come down
with him to Manitowaning the following summer.57 The Pine thus remained
the central figure promoting annual visitations by the western Ojibwa
to Manitoulin Island. At the same time, the chief concentrated on
furthering his own policy for Sault Ste. Marie and environs. Should
bands from west of Lake Superior wish to join his settlement he would

endeavour to have everything in readiness to receive them.

One Remove from the Missionary

The Reverend Frederic Augustus O'Meara arrived at the Sault in
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the fall of 1838, and took up residence on the Ermatinger estate.

Unlike McMurray before him, O'Meara espoused low church views. He came
to the north with a feeling of deep personal responsibility, as an
ambassador of Christ, to spread the Gospel as effectively as possible
over a wide geographical area. The thought of souls lost to the
influence of Christ depressed him, yet he proved unwilling to administer
the redemptive sacrament of baptism before he felt participants were
adequately prepared for the rite. The Roman Catholics and especially
the Methodists, he held, were far too lenient in bestowing the privilege.
O'Meara was quickly bound up in the task of saving souls, to the
exclusion of the temporal concerns raised by the Indians. He deeply
resented the intrusion of matters beyond the ken of his pastoral duties,
and quickly impressed this fact on the minds of his Native congregation.
During his first winter, O'Meara found the Indians encouragingly
responsive to his preaching. Although he was aided by George Johnston,
who acted as interpreter, James Robertson, a catechist, and an assistant
by the same of Sanson, the minister preferred thinking of himself as a
lone and independent servant of Christ. These same attitudes made him
possessive of his flock, and he upbraided any other pastor, regardless of
denomination, who ventured to exercise interest in those he felt to be
under his express care. Not surprisingly, this led him into disputes
with the Roman Catholics, Methodists and Baptists. Yet, owing to his
intense allegiance to duty, he was willing to uﬁdergo hardships. to
reach Indians at Goulais Bay several times during the first winter.
On being met by a group of Indians from Batchewana Bay who had been
baptized by McMurray, O'Meara decided to include occasional visits to this

59 . 3
band. The long arduous journeys did not blunt the zeal that underlay
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his independent cast of mind. By June 1839, the missionary also decided
to dispense with his interpreter, and prepared to communicate directly
with his Indian congregation by requesting Shingwauk®nse to teach him
the Ojibwa language.

During one of these teaching sessions The Pine showed O'Meara
letters from Keche.Besheke and several other head chiefs. Shingwaukbnse
had cast O'Meara in the role he had formerly ascribed to McMurray --
that of an intermediary between the band and the British authorities.
The missionary had no idea of the identity of the Lake Superior and
interior chiefs who sent these communications to The Pine or of the
purport of the wampum messages. Yet he missed no opportunity of
impressing on the chief the importance of using his influence --
which, the minister proclaimed to Bishop Strachan, "appears to be
considerable" -- to keep the Indians attentive to religion.6l The Pine
gave the priest two large wampum belts "sent him by chiefs in the
interior to be delivered to the Chief Superintendent of Indian Affairs.
O'Meara was also expected to convey messages to the government "formed
of pieces of eagles' claws strung on deer skin or silk ribbon which
are according to their arrangement. . . made to speak the mind of the
person sending them."62

Shingwauk8nse wanted to establish his settlement at Garden
River rather than at the rapids, and in late May 1839 persuaded O'Meara
and the Reverend Crosbie Brough, who had come on a visit from
Manitowaning, to view the lands and soil at the location east of
Sault Ste. Marie. Although neither 0O'Meara nor Brough regarded
finances as the salient factor in their decision to refuse the Indians'

proposition, as Anderson had done previously, they considered Garden
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River to be unsuitable. It was necessary, both argued, for the Indian
to have "some point of concentration where they will constantly remain
during certain seasons of the year" and the rapids fishery seemed to
provide the most stable mode of procuring subsistence other than
agriculture. Regardless of the Indians' views, the missionaries'
perspective had the backing of the government, which in two reports,
maintained that the Sault Indians devoted their time almost
exclusively to fishing, while hunting served only as a secondary
occupation. The thought of a government-directed change from a fishing
economy to a mainly agricultural one seemed a less formidable challenge
to the policy-makers than did promotion of agriculture among a primarily
hunting people. The first merely required the modification of an
already largely sedentary subsistence pattern.

If The Pine was temporarily disappointed in his plans to move
the mission to Garden River, he still had other responsibilities
to attend to. He was determined to have thewestern head chiefs ready
to express an active allegiance to the British Crown. By late
May a large assembly had collected at the Sault. O'Meara, surprised
by the great numbers of interior Ojibwa insisting on being
baptized, frequently found it necessary to review the grounds on
which he reserved baptism for what he termed "proven candidates." In
early June the crowd at the rapids had been augmented by "some
other strange Indians from the north shore of Lake Superior."64 The
Leech Lake Indians arrived soon afterward, and all stated their
readiness to accept an Anglican missionary. Even though the Episcopal

missionary, the Reverend Boutwell, decided to terminate his mission
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to the Leech Lake band in 1838 owing to the defiant attitude of .

Eschebugecoshe's band towards Christianity, O'Meara naively regarded

these same Indians as "interesting sons of the forest" who had not yet
65

heard the word of the Gospel.

O'Meara at first saw the requests for baptism as the seeking of
the "natural man" for God's Truth. To support this view, he argued
that The Pine had even prepared questions, to which the priest had
responded before a large attentive audience:

In the course of my visiting among the Lodges today I met

a good many Indians in the chief's wigwam when some

questions that the o0ld man put to me led me to explain

the second Commandment pointing out the gross impropriety

of which Roman Catholics have been guilty of leaving out

of their catechisms /a/ portion of God's word and I also

took occasion in the hearing of those who were by and who

I was anxious should derive some benefit to enlarge on

other truths of Christianity to which all listened with

apparent interest. 66

It soon became evident that O'Meara was not the man to aid in

promoting a Native settlement based either on agriculture or commercial
fishing. He lacked both an aptitude and interest in such goals. His
main concern remained with "souls", their preparation for the next
world, and the dangers inflicted on them by heathenism and "erroneous
doctrines" held by rival denominations. Though his religious
colleagues praised him for zealousness, they also recognized a rash
and precipitate side to his character (Millman, 1983: 654). This aspect
of his nature must also have struck Shingwauk®nse, whose technique in
"testing" people lay in subjecting them to careful questioning for

long periods of time (Capp, 1904: 175), at least until he could assess

their fundamental personality traits.
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For his part, O'Meara considered The Pine more dignified and
reasoned in his judgment than the rest of his band. "Reason" constituted
a trait the missionary valued highly, since he felt it was only through
the rational faculty that man could gain insight into Christian truth.

At the same time he continued to hold a romantic view of Indians as
nature's "children" which blinded him to the problems which they faced
in trying to adapt successfully to changes around them. O'Meara
undoubtedly felt personal pride in being associated with an influential
British chief. In August he wrote with admiration of the arrival of
the Sault Indians at Manitowaning in "a fleet of about seventy canoes,
which as they sailed before a strong wind with the chief at their head
in a large batteau with two British flags displayed, had a very pretty
appearance."67

The Indians' willingness to listen to O'Meara's teachings
lasted a year, and then ended. This development was not cast in
terms of personal rejection of the missionary, but involved a gradual
withdrawal fostered by a sequence of events, which included the refusal
of the government, once again, to fulfil its promises regarding the
construction of houses. O'Meara's attitude did not improve matters. The
Pine made his wishes explicit concerning the houses, and in reply the priest
agreed to take a pipe to the Lieutenant Governor as a remembrance of
the trust established between the band and the Queen's representative
six ‘years before.68 Yet, once in Toronto, O'Meara made no effort to
promote the settlement The Pine desired. In his own account of his
meeting with the Lieutenant Governor in the fall of 1839 O'Meara stated:

During the ensuing week I had several interviews with his
Excellency the Lieutenant Governor on the subject of the

Indians and the surest mode of advancing their best interests.
It is pleasing to see how deep an interest he takes in
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everything that concerns them and instead of falling into

the same error that many have done supposing that their

civilization must precede their conversion, His Excellency

is of opinion that the only way of civilizing them is to

endeavour to have that change effected in their hearts

and motives which will be sure completely to soften down

their savage manners and habits. . . 69

0O'Meara described the results of these sessions to the

Indians soon after his arrival back at the Sault. Although
disappointed, they continued to attend religious meetings, and on
New Year's obeyed the missionary's directives not to join with the

. . : 618 7 "
Métls population in the usual drinking spree. 0 The Pine nevertheless
found himself in an increasingly difficult position because of the way
O'Meara responded to the illness of his eldest son, Nahwahgwashcum.
According to O'Meara, Nahwahgwashcum had suffered an internal injury
while lifting a heavy object at Mackinac Island during the summer.
The Pine, suspecting witchcraft to be the cause, asked the missionary to
try to reconcile Nahwahgwashcum's wife and in-laws to Christianity, since
he evidently suspected that they were the perpetrators of the problem.
O'Meara's account of his response to The Pine's appeal evidenced a
dogmatic and unsympathetic attitude, prompted not only by emotional
evangelicalism, but also by strict adherence to the tenets of prevailing
government policy:

The chief applied to me to interfere in the matter, and to

speak to his daughter-in-law on the sinfulness of her conduct

in neglecting the vow of love in sickness and in health that

she had made to her husband when they were united after the

form of our Church...Having had information fram more than one

individual that the old man himself had on one occasion been

betrayed into the sin of drunkeness, I took this opportunity

to speak to him on the awful consequences of...falling into

his o0ld practices and warning him of the certain destruction

from the presence of the Lord that awaits on drunkards. 71

The missionary felt Nahwahgwashcum's ailment to be of a minor

character, and he railed against the use of Native medicines to effect
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a cure.72 In December 1839, The Pine's son rapidly declined in health,
and on March 12 proved too delirious to listen to the missionary.
0'Meara became angry that the Indians had not sent for him before the
man had lost his reason, since it was then too late to establish the
state of the dying man's soul. "Seeing that it would be useless to
remain," O'Meara wrote to J.J. Grasett, Secretary of the Society for
Converting andCivilizing the Indians, ". . . I took my leave to return
home the same evening, leaving directions that should his reason
return they would immediately send for me."73

O'Meara's attitudes differed so radically from the traditional
shaman healer that his refusal even to try to counter the source of the
malady must have seemed to the Indians like an amazing admission of
weakness. Certainly his aid in such instances was never called for
again. From then on, O'Meara found a change in the attitudes of ‘
the Native population as a whole, from Garden River to Batchewana B;y.
News travelled fast. Where he had before found welcoming anticipatién
at his arrival, he more often than not had to pry the Indians out of
their lodges. Reflecting on one cool reception he received at Goulais
Bay, he confessed that, when the "message is received with . . .
apathy. . . This breaks the spirit and saddens the heart of the
ambassador of Christ. . .“74 Faced withcircumstances with which he
had no previous experience, O'Meara reacted in strong terms. Had he
seught the assistance of others familiar with the Indian cultural
milieu, for instance, George Johnston or Mrs. McMurray, both of whom
had proved of inestimable help to the Reverend McMurray, the gap

might have been breached. But he did not. The Indians had not assumed

an overtly hostile stance, but one simply of lack of interest.
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O'Meara's pride prevented admission of failure, and he cast about
for a reason which would clear him of any imputations that he had not
retained command of his Native congregation at Sault Ste. Marie. He
found it in the context of Nawhwahgwashcum's funeral. During
the preparations for the burial, O'Meara grew angry when asked
to contribute food or money on behalf of the church and the government
to the traditional funeral feast. It was a minor request, but when
considered from the standpoint of the vast gap in understanding
developing between the missionary and the Indians, that it became
transformed inO'Meara's mind into a reflection of what he saw as flaws in
the Ojibwa character is not surprising. The Native population was
by nature worldly-minded, he maintained, concerned only with eliciting
material benefits. Shingwaukdnse and his band viewed missionaries
simply as a source of government advantages and for this reason only, they
assumed the name and conduct of Christians.75

The Pine grew increasingly reluctant to respond to O'Meara's
requests, and found his band less and less willing to heed the
missionary's instructions. For instance, when O'Meara demanded that
Shingwauk8nse use "his authority" to persuade the Indians to make
their children attend school regularly, the latter dissimulated with a
non-committal reply. O'Meara could be unreasonable as well as callous,
as Shingwauk®nse had discovered the previous fall when, in response to
a near failure of the rapids fishery, the Indians had stayed out long
hours on the water trying to take whatever fish they could catch before
leaving for their hunting grounds. As they had fished all Saturday
night, many grew tired during the Sabbath service. O'Meara showed no

mercy. "I told them thro' their Chief that they were not only to
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abstain from work on the Sabbath itself,” he informed the Upper Canada
Clergy Society, "but also from such extra labour on the Saturday night
as would render them incapable of putting the day to the purpose for
which it was intended. . ."76 Shingwauk®nse was not only placed in
a difficult position in having to convey the unpopular missionary's
decisions, but, owing to his return to drinking heavily, also fell
prey to the missionary's invectives. Gradually, O'Meara's warnings
concerning the destruction of the soul through drink came to have little
meaning to the chief. In September 1840, while O'Meara was representing
these dangers to Ogista, the priest discovered that The Pine and several
others had also been involved in a drinking spree on the American
side.77 These incidents grew so frequent during the New Year celebrations
that on January 2, 1841, the chief had to be carried to a hut, lent by
O'Meara to the Indians.78

In addition to the lack of fish, the winter of 1839 had been
exceedingly harsh.79 Residing at the Sault had not promoted farming
or the storing of vegetables. Conditions for hunting had also been
poor. To avoid such hardship in the future, Shingwauk8nse and his band
held a council in the spring and stated to O'Meara that they could
no longer remain at Sault Ste. Marie.80 The Pine's earlier plans
to begin a logging industry with the help of the Métis had fallen
through. O'Meara's antagonism towards Métis and Roman Catholics hé
destroyed the co-operation existing between the mission Indians an
Métis, so essential to the scheme. In the spring of 1840
Anderson had refused to consider any of The Pine's proposals seriéusly

and pressured for the Indian's removal to Manitoulin, citing an alleged

poor climate and soil for agriculture as suitable reasons.
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The missionary, in a complete reversal of his former views on the
importance of the rapids fishery in determining band location, declared
to Strachan that the Native population had found it necessary to revert
to their traditional mode of procuring subsistence, and had left the
rapids area:

The reason of this change in the place of encampment during
the summer seems to be that in former years they looked forward
to having houses built for them by Government at the Sault, but
now having waited so long in vain they have_ceased to expect
them, and therefore each family continues /to encamp/ in the
summer in or about their sugar bush which is usually contiguous
to the spot on which they make their gardens, near which it is
much more convenient for them to remain than at the Sault, and
thus they are likely in future to be as much scattered in summer
as they are in winter, and indeed more so, as the necessity of
fishing makes them collect more in one place during the winter,
but in summer wherever each family chooses to pitch their tent
they can generally obtain subsistence. . . 82
The missionary grew despondent over the Indians' abandonment of
his mission. The band would become extinct, for without missionary
guidance, O'Meara declared, a "propensity for intoxicating drink"
would undoubtedly destroy the current generation of Indians "both in
83
soul and body." The only hope for preserving a remnant, he argued,
lay in insulating a number of children from all contact with their
parents. To this end O'Meara initiated an experiment by keeping
six children under instruction at the mission house during the winter
of 1841. On March 9, 1841, however, Mezai had removed most of
the children because, O'Meara stated, "their poor foolish parents,
believing some most ridiculous stories invented by the malice of the
84
Canadians here, sent for them. . ." All the interest O'Meara had
previously demonstrated in following the Indians on their seasonal

round of activities departed; he devoted his time instead to Ojibwa

translations of the Collects, Epistles and Gospels with the aid of an



198

Indian interpreter from the Credit mission.85 No visiting Indians came
to the mission in the summer of 1840, and O'Meara no longer felt
pleasure in travelling long distances. By late 1840 he was now

in accord with the Indian Department's plan for removing the Indians

to Manitowaning. Souls must be saved, but such could be done better

in milieu in which the Indians were more under the control of the
missionary.

The Pine Seeks
Semi-Seclusion

The missionary's presence had not in any way lessened the
band's political autonomy. By scattering their lodges, they
avoided his scrutiny over their affairs, and often it seemed that
their propensity to be away, or intoxicated, coincided rather well
with the times O'Meara was known to be bringing news from Anderson which
needed an immediate reply. The government plan to form a settlement
on Manitoulin Island, by contrast, posed a considerable threat. During
February and March of 1841 Anderson and The Pine engaged in an exchange of
views regarding the band's removal. The superintendent pressed
vigorously for resicdence at the Establishment. Shingwauk8nse, for his
part, informed both Anderson and the Governor General that he refused
to "sit like a gull" on the barren rocky terrain near Manitowaning whén
he could raise adequate agricultural produce at Garden River.
What kind of markets, The Pine asked, existed on the island? Most
important, if he left, what would happen to his lands at the Sault?86
Anderson responded by declaring all the arguments to be out of line with
government policy. For the Indians to be away from the influence of

the Métis traders and the "whiskey traffic" would save their souls from
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destruction, stated the superintendent, taking a moralistic stance.
"Now would it not be better to die like a gull, and your soul to go to
heaven," the agent inquired, "than to die like a king and your soul be

5 87
cast into hell?"

Because The Pine regarded Manitoulin Island as unfit for
agriculture, the superintendent responded by claiming that "églnglg7: ¢
families have raised more produce than you say all your tribe have

. 8 : o
raised." g Regarding markets, Anderson lacked a specific reply,
since the mission project concentrated on the insulation and regulation
of Indian labor, not on the creation of commercial enterprises. Trade
could be carried out at LaCloche or Penetanguishene, he responded,
although it would be better for the Native people to engage in wage
labor than in trading activities. Reflecting on ways of controlling
Indian labor, Anderson argued that the system of taking credit kept
the Indians "weighed down" so that they could not call the products of
. . 89
their labour their own.

While Anderson answered The Pine's questions regarding
Native prerogatives over land at the Sault in an elliptical manner,
his words seemingly indicated that the chief's prerogatives had been fully
recQgnized by the government:

As regards your Lands: suppose you were on your bed of
sickness, you could not take these lands with you -- your
Heirs would inherit them; and so on, until your tribe sold
them. By coming here, you only leave them, as it were,
for a time; you used to leave them when you went to hunt
for skins. You leave them now for better motives -- to
seek a better inheritance; you neither give nor sell them,
they remain yours until you die; no-one has a right to
deprive you of them; therefore you need not be uneasy on

that head. 90

Anderson's statements regarding markets emphasized the view that
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Indian peoples lacked political strength, by adding economic
vulnerability to the list of their weaknesses. Yet the prevelance
of the liquor traffic arose as a factor of trade competition, not
Indian incompetence in negotiating. No attempt, however, was made
to separate the two (Bleasdale, 1964: 154-5). Shingwauk®nse knew
that there would be little scope for independent enterprise at
Manitowaning. At Sault Ste. Marie, by contrast, he could negotiate
for favourable terms for the sale of his band's products among a
number of competing merchants. Shingwauk8nse's critique of the system
of isolating Indians from commercial intercourse with Whites would
be one of the first, and most cogent stands to be made against ?he
government establishment at Manitowaning by either Indian or ‘
White in the early 1840's. Many years later this

viewpoint would constitute accepted policy. - But in 1840 and 1841
Shingwauk®¥nse and his band had to confront the threat to their
political and economic autonomy by relying on their own resources and
initiative.

The Pine gained time through vacillation. He rejected the
idea of removal in November 1840,92 agreed tentatively to it in January
the next year, and finally conceded that he would go on May 13, 1841.
On June 12 O'Meara held a service at Garden River for the largest
congregation he had met with in months, since many Indians had
assembled to bid farewell to their chief. On May 15, Shingwaukdnse
and John Bell, who acted as the chief's interpreter, left for
Manitowaning.93

The Garden River band continued its activities, undeterred by



201

by The Pine's absence. Ogista was now in charge, with his brother-
in-law, Piabetassung, as a minor chief in his own right on Sugar
Island. The Baptist missionary, Abel Bingham, found the band,
composed of the head men Ogista, Kabaosa, Megissanequa, Wabanosa,
Shebakezick, and their families, as well as Buhkwujjenene -- who was
still unmarried -- camped at Garden River.94 This group informed
Bingham that they had previously joined the Anglican church at the
"urging of their chief," but had grown disillusioned, and "wandered
from their Christian profession."95 One surprising entry in Bingham's
journal, for November 14, 1841, tells of a meeting the missionary
held with The Pine and his wife, during the very period when O'Meara
and the Indian Department assumed The Pine to be residing on Manitoulin
Island.96 The chief had briefly slipped away to visit his band during
the season when most of the Manitoulin Island residents were at

their fishing grounds, and his absence would not be noticed by either
O'Meara or Anderson.97 The fall also constituted the time when bands
traditionally met near the rapids fishery to conduct ceremonies and
exchange information. Shingwauk®&nse, while he had evidently
transferred the weight of responsibility for his own band's affairs
to his son Ogista, refused to isolate himself from the large general
councils which would have been held at the Sault during this season.
Information gained by the chief at this time regarding events in

the Upper Great Lakes region, he would later employ as the subject

of reflection over the winter months ahead.
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The Agreement to Remove -- Bluff, Sincere
Consideration, or Blind Concurrence?

Shingwauk¥nse left his band in the spring of 1841 and resided
separately from it, except for short return visits, until the following
spring. In so doing, the chief relinquished all traces of his former high
status. His immediate family, other than John Bell who had become his son-
in-law, failed to join him. The strain of Anderson's repeated probings into
the nature of Ojibwa land tenure at the Sault was beginning to tell on the
old chief. The Pine passed a winter punctuated by confusion and emotional
fatigue, and occasionally sought release in bouts of drunkeness. Finally,
in June 1841, Shingwaukdnse explained to O'Meara that he had arrived at a
determination to depart, for as things were he could no longer cope. His
condition would merely worsen should he remain, "so he must go immediately
even should no one wish to follow him."98

The missionary believed that Shingwauk®nse, feeling remorse over his
drinking, desired to seek an asylum away from the temptations of the whiskey
traders. O'Meara further assumed that The Pine had been abandoned by his
band because of certain failings the chief had exhibited as a leader.99 Yet,
given the boisterous farewell the departing chief received at Garden River, it
appears that any contentions which may have arisen between Shingwauk8nse
and his followers during the winter were well on their way to being healed by
the spring. One thing, moreover, was certain. By temporarily divesting
himself of leadership status, The Pine avoided embarrassments inherent in the
roles of "model convert" and "government intermediary" expected of him by the
Indian superintendent and the Anglican missionary. This would free him from
earlier pressures and allow him to weigh available options. At the same
time the chief emphasized his political and economic powerlessness to the

government by relying on the Indian department for his subsistence and
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accomMOdaticn-loo It seems that Shingwaukdnse, with the full comprehension
and compliance of his band, assumed a liminal role as a prelude to his
demonstration of a more focused course of action relative to the affairs
of those on whose behalf he exercised his leadership.

In line with a three-~stage processual sequence outlined by Arnold

Van Gennep (1909) in his seminal discussion of rites of'passage,

Shingwauk¥nse's stance during the fall and winter of 1841-2 exhibited none of
of the traits of his past or future state. Nor did it ﬁint, in the initial
stages, of the result of the transition which would emerge by the following
spring. Unlike the formal ritual context, in which the range of outcomes

of the liminal state are strongly structured by traditional expectations,

the cultural milieu in which Shingwauk®nse acted derived its formal aspects
from interrelations among dynamic personalized cosmological concepts which
introduced a considerable degree of indeterminacy into the process. It
might be assumed that limitations imposed by external agencies on the

chef's conduct would have inhibited his engaging in activities in keeping
with an internally-consistent thought system. Yet it is also contended that,
because the Ojibwa power belief system advocated ritualized "powerlessness"
as an important avenue to spiritual "blessings", a behaviour pattern stressing
indeterminacy would automatically protect the chief from government and
missionary manipulation, since it defied any strong exercise of individual
initiative during the liminal state.

For The Pine to have reached a decision to leave Garden River during
the spring season, viewed by the Ojibwa as conducive to the renewal of
spiritual as well as natural powers, suggests that the departure, in itself,
may have been viewed collectively as an act of semi-ritual importance. The

chief's absence from his band, furthermore, would be felt in more ways than
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one. Perhaps most significantly, he had persuaded John Bell, the resident
trader and outfitter for the Indians' winter hunts, to accompany him to
Manitoulin. But Shingwauk®nse evidently harbored no intention of either
economically or politically coercing his followers to move to Manitowaning.
That he eshewed any intermediary role is obvious from the fact that
several members of the Garden River band individually approached Anderson
regarding their need for houses, rather than calling on the chief to speak
for them.101 Meanwhile having Bell, who spoke English, French and the
Native tongue, nearby as an interpreter undoubtedly proved an invaluable
assistance to The Pine in searching for information relating to government
goals in the Upper Great Lakes area. Shingwauk¥nse's influence over Bell
in 1841 must have been considerable, since Bell renounced Roman Catholicism
and joined the Ojibwa leader in professing Anglicanism.loz
Anderson's tendency to view the chief's willingness to reside at
Manitowaning as a sign of future success for government policy served to
heighten the ambiguity of The Pine's role. The mere fact that Shingwauk&nse
had agreed to come to Manitoulin Island was hailed by the superintendent
as a victory for the cause of the Anglican mission.103 On receiving news
from O'Meara of the chief's decision to leave Garden River, Anderson wrote
to Jarvis: "And now, that an opportunity offers itself to prove that the
experiment of trying to civilize the Indians is not in vain I trust the
object may be carried to its full accomplishment."104 So certain was the
superintendent that The Pine would persuade his band to resettle that he
immediately ordered twenty-five houses to be built. By September, Anderson

had raised this number to forty houses.105

Anderson had recognized Shingwauk®nse's territorial prerogatives to
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the Sault area merely as a preliminary to a major land surrender which
the agent expected to follow as a matter of course after the settlement
of The Pine's band on Manitowaning Island. Seen from this
perspective, The Pine's liminal state also doubled as a clever
defensive strategy. Shingwauk8nse's arrival on the island with a
meagre retinue created major problems for the superintendent's long-
range plans. When Anderson attempted to secure The Pine's agreement
to the land surrender at the Sault, the chief stated that he was powerless
to act independently of his band. By this reply, Shingwauk&nse
protected Méfis as well as Ojibwa territorial claims, as the agent
evidently intended to force the Mé%is to vacate their holdings by ceding
the land out from under them. But when The Pine instead demanded
compensation in rent or specie for any land ceded, including "at least
one half of the money" for the sale of the Ermatinger property should
it occur,106 Anderson found himself in a difficult position. The agent
could not compel a surrender from a chief who refused to act as a
representative for his people. Since The Pine had rendered himself
almost totally invulnerable to pressure, he could bargain freely,
without fear of consequences. He ceased using the houses, which the
government had promised to build at the Sault, as counters in an
elaborate power game. During the winter he would simply collect
information. In this way he would acquire the rudiments for new
and possibly more workable strategies to employ on behalf of his people.
But strategies were not enough. There would have to be a
revision of goals. The Pine had spent a decade trying to secure
government assistance for his Native settlement, but so far, his attempts\

had failed. He also knew that the Indians living on the south shore of
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Lake Superior would be approached by the American government to cede
their land during the summer of 1842. To Keche.Besheke, among others,

he formerly had denounced the idea of relinquishing land to the Americans.
since loss of autonomy usually followed. Yet the question remained:

did Indians on the British side have firm alternatives as compared to
those residing in the United States? Did they necessarily have

to sell the totality of their lands at once, or might they keep

control over the timing or else the extent of land to be ceded? What
choices did they have?

These must have been frustrating subjects for Shingwauk&nse,
lacking an understanding of cultural variables implicit in the white
man's view, but he clearly felt that his responsibilities required him
to make the effort. In early June, when both O'Meara and Father
J.B. Proulx, the Roman Catholic missionary from Wikwemikong, happened
to visit his house107, The Pine began his usual questioning, proceeding
from Native premises. A single theme permeated his inquiries, as all
pertained to the sphere of intergroup relations. What, from the white
man's standpoint, he asked, was the cause of war? Was man "related to
all animal and immaterial things and also to the Heavenly Bodies?"
Finally, which would be better: presents, or money given in
payment for one's lands?108 Neither O'Meara's nor Proulx's
responses proved very enlightening, other than to show the chief
the degree to which interdenominational rivalries promoted hostility.
Proulx's attempts to answer the first question by reference to Joan of
Arc and certain French and continental conflicts only irritated the
volatile British patriot, O'Meara. O'Meara passed over The Pine's

second enquiry with a few perfunctory remarks, although Proulx
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seemed to be willing at least to give the question a degree of
consideration. In answering The Pine's questions regarding land
cessions, however, the two missionaries expressed diametrically
opposed points of view. 'O'Meara favoured land surrender and removal to
the Establishment, while Proulx remained decidedly hostile to this
option, encouraging the chief to protest the termination of.presents.109
After some consideration, Proulx admitted that he failed to

understand why the Ojibwa would even wish to come to the Establishment.
This touched off a rejoinder from Shingwauk8nse, who apparently could
not resist poking fun at discrepancies between what he viewed as White-sponsored
agricultural utopias and the harsh realities of life in the north:

Mr. P. said, You old man, what are 15137 you come for? I

have always heard your lands were very good. Yes, said

the Pine, everything grows well on them. Wheat grows as

high as a man. Mr. O'Meara said I never saw it. How

could you, you came so seldom the Pine said. I never

wanted for anything at the Sault, plenty of food last

winter. We killed 20 Rein deer =-- but here not one. 110
Shingwauk8nse found it difficult to sustain his sense of humour, however,
when the discussion turned to the Canadian government's policy of
discontinuing presents to Indians living in the United States. The
Pine introduced the topic himself in response to what he evidently felt
was the parochial tendency of the "Blackcoats" to focus on affairs
relating solely to Manitoulin Island. The chief's concerns, by contrast,
embraced the whole of the Lake Superior region, and lands far to the
west. Not surprisingly, he cast his description of the territory in
Ojibwa terms, with the lake of the Ojibwas, Lake Superior, constituting
the geographic center of the "Great Island" of North America. He told

the missionaries of his struggles to understand how, when all living

things possessed some degree of power, the entire "island" of North
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America now fell under just two powers. Where were the other forces
which might have counterbalanced these two powers, and so prevented the
growth of their precocious arrogance in dividing, to their own
advantage, his people's lands? Why had the many religious denominations
not interfered? After all, "Me me-nik ke—puk—ka—e-ne-ninyZEbw many
< — = 111

preaching men are therg/? he asked. And were these Blackcoats truly
concerned about the fate of his people in this increasingly "dualistic"
universe in which Indians seemed to have no place?

You are two Black Coats, now I want to know if our Saviour

marked in the Bible, that the whites would journey towards

the setting sun until they found a large Island in which

there were many Indians living in a rich country -- that

they should rob the natives of their animals, furs and

land, after which the English and Americans should draw a

line, from one to the other end of the Island and each

take his share and do what he pleases with the Natives, I

ask if that's written in the Bible? 112

A fourth party to the discussion, Mr. Wilson (likely George

Wilson, newly-appointed Collector of Customs at Sault Ste. Marie)
interjected regarding the position of the American Indians, "1?%'57
their own fault, why don't they come here?" Annoyed by the remark,
The Pine retorted, "How is it their faul;é? 27hey remain there to

; . wd 13 . :
receive payments for their lands. To Shingwauk®nse, the Whites
had shown a distinct lack of concern for group territorial prerogatives.
As a Native leader, The Pine knew he could encourage bands to migrate
to Canada, but could not force them to do so.

According to oral traditions at Garden River, the problem lay

at a deeper level. From the standpoint of a shamanic perception of the
universe, ShingwaukOnse viewed the "disruptions" among his people to

be cosmological, not merely geopolitical in scope. It would require a

brave man to confront the hidden powers which threatened to displace,
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even annihilate the Ojibwa. But, as one legend maintained, "He could
not turn back. He had a purpose, a gift. 'And then what kind of man
would I be?' he said. '"You cannot leave the path. . . You wouldn't be
remembered.'“ll4

Shingwaukbnse meanwhile kept his "allies" abreast of his findings
during the winter of 1841-42. While he maintained a low profile at the
Establishment, he was doubtless active in sending and receiving messages
through the wide Native communication networks. It would probably not
be precipitate to see his encouragements as instrumental in bringing
an "unusual number of Indians from the Upper Lakes" to the Sault in
July, from whence they proceeded to Manitowaning to join an even larger
assemblage of about six thousand for the distribution of presents.115

The response from the western bands heralded the chief's
reintegration into Native society. The Pine re-emerged fully into the
mainstream of hisgroup's activities in late July -- his period of semi-
ritual separation ended. The Pine had dwelt for a year in the
"wilderness" of strange ideologies and ideas, and now he returned to his
familiar rivers, lakes and woods, with their inhabitants, human, animal
and spiritual. The Garden River band by late July had decided not
to settle at the Manitowaning Establishment. On August 15,
Shingwauk8nse apprised O'Meara of this decision, to which the missionary
could only react with chagrin that the chief and his followers had once
again slipped from his control.116

The band's decision coincided with the chief's own departure for
Garden River, which suggests that a reciprocal relationship between leader

and group had reasserted itself. Members' earlier tentative expressions of

acquiescence to removal may well have arisen from these individuals'
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fears that, should The Pine fail to devise a strong course of action by
the spring of 1842, residence at the Establishment might constitute the
securest recourse in the midst of rapid change, for the government at
least would supply basic necessities. In this respect, the band's
vacillations regarding removal could not be regarded as either blind
concurrence or mere bluff. The burden of responsibility for the group's
reply to the government lay on the shoulders of The Pine. After giving
the subject much consideration, he had decided at last that he might
be able to succeed in his original objective of establishing a strong,
self-determining Native community centered at Garden River. There would
thus be no land surrender. He would retain his power base intact.

The territory, instead, would be logged, farmed and fished by the Native
population. The commercial milieu, moreover, had improved by 1843:
return to better economic times in the United States encouraged a rise in
fish prices, followed in turn by a resurgence of commercial fishing at
the rapids and elsewhere along the coast. After the demise of

the American Fur Company in 1842 (Nute, 1926), competition strengthened,
but there was also a choice of buyers. Philetus Swift Church, a merchant
on Sugar Island, also began hiring band members to cut wood for sale as

fuel to passing steamers during the winter of 1845.ll7

The rising power of the two developing nation states  which
threatened the economic and political autonomy of the western bands, would
have to confront an indigenous movement at the Sault, led by The Pine.
But Shingwauk8nse and his allies, Indian and Métis, would not negotiate with
these expanding state entities without special external assistance. The chief

intended to ask head representatives of as many Christian denominations as

he could contact to assist him.
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Calling on the Churches for Aid

Shingwauk8nse immediately began his search for representatives
of Christian denominations who might be sympathetic to his plans. On
August 3, 1842, he approached the Anglican Bishop, Strachan, and his
companion, Lord Morpeth, who had attended the distribution of presents,
to send an Anglican missionary to Garden River. The Pine's appeal
impressed Strachan, who argued that there had been "a good deal of art
and management in his arrangement & mode of introducing it.“118 In reply,
the Bishop promised to visit Garden River during the summer, although
he confided to the Chief Justice, Sir John Beverley Robinson, that
he basically disapproved of The Pine's suggestion since The Pine's

band "were too few & will be much better ngf at Manitowning_7."119

Viewing the site did not change Strachan's opinion.120

Shingwauk®&nse next approached Michael Power, the Roman )
/

Catholic Bishop of Toronto. Power responded sympathetically

to The Pine's appeal to send a clergyman, but would make no firm

commitments. Whenever Baptist and Methodist missionaries ventured

to Garden River, their assistance was also requested. The Baptists'

expectations regarding Christian duty proved rather too stringent for

The Pine's liking, however. When Bingham stressed the need for temperance,

the chief proclaimed that "Ogista was now. . . their chief & he wished

him to lead & them to follow him in the path of sobriety."121
Shingwauk®nse's skepticism regarding emotional evangelicalism

may also have arisen in the context of an "experiment" he conducted

to test the validity of Millerite beliefs, described by an itinerant

Baptist preacher. William Miller was one of a number of leading American]

[

millenarians who proclaimed that the Biblical prophecy of Revelation )
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would be fulfilled in the United States during the mid-nineteenth
century (Thomas, 1967). The Baptist encountered by Shingwauk®nse had
set the Day of Reckoning at April 30, 1842. By keeping note of the

date and carefully watching for telling signs in the sky, The Pine
eventually concluded that the prophecy was a hoax.122 The Pine thus
indicated by the spring of 1842 that he could not be easily swayed
either by religious fanaticism or political polemics. Different 4
manifestations of Christian belief had evidently come to exhibit
different degrees of "power", according to Shingwauk8nse's own cultural
gradient for assessing such matters. Denominations which sought through
emotional appeals to make a man into an idealized creature, unreconciled
to the cares and obligations of day-to-day existence, ranked low.
According to Bingham, The Pine had little interest in conforming to
specific church creeds. "By the remarks made by the old chief who

spake for the whole of them," he concluded, "I think they have not much
notion of listening very attentively to our instructions any farther

. . : 123
than suits their own conscience."

It would be Ogista's task to
maintain relations with the more emotionally inclined of the
denominations, while his father would concentrate on strengthening

linkages with the Established Church. But no potential source of aid

would be overlooked.

A Second Appeal to the Anglican Church

Since the Anglican missionary provided The Pine with his most
direct link to the Queen's representatives, the chief prevailed on
O'Meara in August 1842 to draft a petition to the Governor General

requesting that the land belonging to the Ermatinger estate revert
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to the Indians. Receiving no response, the chief held an interview
with the Governor General in 1843. When still no assistance was
forthcoming, The Pine set out in the spring of 1844 to ask the resident
missionary to forward a message to McMurray, whom he knew O'Meara would
be seeing in the near future. Three times already The Pine had
attempted to contact McMurray, who had become Rector of St. James Church
in Dundas, near Hamilton, but McMurray had apparently not received the
letters or not replied. This time the chief. sent a particularly
eloquent plea to the rector as a "brother" and "friend" to use his
influence to have a minister reside permanently at Garden River. "My
brother William," Shingwaukonse appealed, "I call on you for the goodness
and love of God, I call on your brother Minister who is listening to
me, that you both help with me £g157, that we may again have a
Minister. . , you will be strong, you that are Ministers, and with all
your might help with me."124 The Pine assured McMurray that interest in
Christianity was on the rise in his band. Members held religious
meetings, conducted by Ogista, Bukhwujjenene and Piabetassung, twice
weekly.125

Oral traditions at Garden River indicate that the years 1844
to 1846 spanned a particularly hard period for The Pine. He had not yet
entered into the final phase of his career in which he would risk
damaging his linkages with government and church to secure his goals.
At the same time, he suffered major disappointments and illness.
In his letter to McMurray he reported that Megissanequa had recently
died.126 During the summer of 1845 he had also cut his foot with an axe, the

effects of which, "for some time threatened to prove fatal" (0'Meara, 1846:

37) . Worse still, the chief failed to secure the help of the Anglican church.
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The appeal to McMurray had initially aroused the interest of the Reverend
James Beaven, a high churchman and personal friend of the rector, who even
considered raising funds in England for the revival of the Sault mission.
Beaven set out in August 1845 for the Sault with the purpose of
determining first-hand the viability of the mission project. On his
arrival at the rapids, Beaven found about forty houses occupied by French
and Métis, but no Indians.127 The minister characterized the Indian
community at Garden River he had come so far to see as consisting of
"six or eight Indian huts and a log house or two under construction for the
chief." At this sight, his enthusiasm waned markedly (Beaven, 1896: 124).
Beaven's views on The Pine's band stemmed solely from personal
observation, since he had been unable to obtain the service of either
the Johnston family or a knowledgeable employee of the Hudson's Bay
Company to act as interpreter in communicating with the Indians. While
acknowledging the strategic importance of the Sault in attracting
Native peoples from around Lake Superior, the minister felt that, for
missionary work to flourish, it would be necessary to spend considerable
sums to establish a large agricultural and industrial school in the
region. In 1845, the smallness of the bands, their scattered distribution
along the coast, and the existence of equally valid appeals for monetary
aid from groups residing nearer to the seat of the Episcopal See in
Toronto argued against such expenditures.

The Pine's responsibilities to his Native allies had meanwhile
increased. Many prominent Ojibwa leaders in the United States in
1845, on being pressured by the American government to cede their
territory, opted for annuities without a struggle -- not out of self-

interest, but because there no longer seemed to be any alternatives.
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Following the Lapointe treaties of 1842 and 1845, serious political
riftsdivided bands as faction heads considered migration to Canada
in accordance with Shingwauk8nse's plan, as a way of securing a better
future for their families than remaining crowded onto American reserve
lands. Indians who had been forceful in opposing the surrenders
at Lapointe, moreover, found themselves not only hounded by American
autharities, but also by members of their own bands.128 Internal band
strife led to the spalling off of small family groups, which joined
together in making a representation to the Crown through the Collector
of Customs at the Canadian Sault in June 1845. "I have to inform you,"
wrote George Wilson to Thomas G. Anderson, "that two Chippeway Indian
chiefs, Muckedaypenasse and Neokema, from La Point, Lake Superior, have
called upon me requesting me to inform them whether the Government
would permit them to come and make their home in Canada."129 A number
of closely-related families, including altogether five hundred
individuals, had asked Muckedaypenasse to make the appeal on their
behalf. It would be the first step toward the migration which

Shingwauk8nse had been anticipating for many years.

The Unretreating Frontier

Shingwauk8nse by 1846 had made a firm commitment to remain on
his lands and regulate their economic potential. The merchant, Church,
had already suggested a way of enhancing the local economy: selling
wood to passing steamers. He hoped that -- given the protection of
this industry by the Crown and the linkages he had carefully
fostered with religious organizations -- his plans for a settlement

would bear fruit within a year.
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Then, in the spring of 1846, Shingwaukonse's scheme suffered
a setback. Joseph Wilson, son of George Wilson, who had recently
been appointed Crown Lands agent, suddenly confiscated wood cut by the
Indians on Squirrel Island,not far from the main Ojibwa village. To
Wilson, Church and the Ojibwa had disregarded the international tariff on
timber and taken the resource without a license. Writing to the
Commissioner of Crown Lands, the agent described Church as "an American
adventurer that has enriched himself by defrauding é;he government o£7
revenue on both sides of the Frontier."130 Church nevertheless had local
connections, and on March 18 the agent was arrested in the American
Sault and sent to jail. To the Sault community, divorced from strong
metropolitan controls, Wilson constituted a meddlesome nuisance, and when
the agent refused to sign a document granting permission for the
continuation of timber cutting, he remained confined for two days.131

Shingwauk8nse next sent a petition to George Ironsides,
Anderson's successor as Indian Superintendent at Manitowaning, setting forth
the chief's own position on the matter. He explained that his territorial
prerogatives had been recognized by Colborne in 1833 and that his
band derived much needed revenue from the timber on the lands. "éﬁheg?
Mr. Wilson sells our wood & acts with us as he does, I feel as if he
entered into my house and took without my leave what he might find

The Pine asserted.132

therein,
Shingwauk8nse anticipated recognition of the reciprocal

relationship existing between the Ojibwa and the Crown previously dictated

by feudal custom.133 For this reason, Shingwaukdnse swore to uphold

the promises made by his people in the past to defend their Sovereign

in return for protection on their lands:
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Tell him my people are ready, if necessary to go to war --
that we are all ready to fight for our Great Mother and
that he must not think we are not true to him. . . it is
only because we are poor, naked & shivering that we
complain. 134

Shingwauk®nse concluded his appeal by begging for "pity", a
traditional way of approaching a protector (Landes, 1968: 20).
Unfortunately for the chief, the times were against such an appeal. On
October 10, 1845, the Legislative Assembly, with the approval of the
Governor General and Executive Council, had passed legislation extending
the jurisdiction of the united provinces of Canada East and Canada
West over the lands at the Sault. The sympathies of the naval commander,
Lieutenant Harper, who had been dispatched by the Crown Lands Department

’ . /. . .

to report on land tenure at the rapids, lay with the Metis population.
Harper's decision to recognize an individualized system of land tenure
as already existing at the rapids negated all prior claims of the
Indians based on aboriginal right.

£E7bt one individual on the British side (with the exception

of the Hudson's Bay Company) own one foot of soil or land --

their Houses are built and their little gardens planted

under the fear that they may be ordered off at any moment

and lose all -- no title deed can be got as the Indians here

claim the land . . . 135

’

Harper suggested that the Metis lacked incentive to farm
intensively because of the precariousness of their land tenure. He
contended that the MEtis constituted a loyal population and recommended that
their lots be surveyed and title extended to each resident.l36 The Pine's
territorial prerogatives were threatened as never before. An ideological
clash had arisen on the western frontier between the fading political

forms associated with feudalism and indirect colonialism, and a rising

new philosophy, "Little Englandism", which espoused colonial self-rule.
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The Imperial government had been gradually relinquishing its burden of
expenditures for Indian presents and missionary settlements. From now
on, emphasis would be placed on retrenchment. While new policy measures,
devised from the findings of a major investigation into Indian Affairs
begun in 1842 under the auspices of the Governor General, Sir Charles
Bagot, still retained Indians as charges of the Crown rather than of
the Province (Leslie, 1982), a major problem remained in frontier
areas where Indians had not yet ceded lands, and so did not live on
reserves. Revenue for the promotion of Indian “"civilization" would,
in the future, derive in great part from the sale or lease of surrendered
territories. This placed Shingwauk®nse and his band in a classic double
bind, for, in their appeals to the government for assistance in
protecting and developing their territory in its unsurrendered state,
they were undercutting principles on which the whole system operated.
Most likely it was their determined stance to retain their land base
intact which, regardless of his official stance six years before, prompted
Anderson in 1846 to to undermine any legal grounds on which the Ojibwa
might obtain recognition by the Crown for rights to resources and
territory. Owing to Anderson's position on the matter of aboriginal
rights,136 on May 11, 1846, Ironsides received a letter from the Civil
Secretary's office, instructing him to inform Shingwauk®nse that "the
lands on which he resides and the timber are claimed by the Province."137
The chief, furthermore, could expect no assistance, the communication
continued, "unless he and his band will remove to Manitoulin Island,
where they might enjoy the same advantages that others who already

138

reside there have so much profited by."

With this opposition, Shingwauk®nse's relations with the
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government moved into a new phase. He had proven determined and shrewd
in the defence of his goals for a Native settlement, but always with a
marked respect for the Crown and its representatives. From 1846 onward
he would add outright confrontation to his strategies for maintaining
the integrity of his original policy. On the morning of April 27, 1846,
Alexander Vidal, a provincial land surveyor working in the vicinity
of the Sault, found himself faced by a small delegation of Indians
headed by Shingwauk®nse and Nebenagoching. The chiefs expressed "indignation"
at the surveyor's presence on lands they claimed as their own. Vidal,
concerned by the determined manner in which they defended their claims,
promised not to proceed with the survey until he had contacted his
superiors at the Crown Lands office. In response, the Land Commissioner,
D.B. Papineau, instructed Vidal to ignore the Indians' complaints,
assuring the surveyor that he could proceed safely since "should ézhe
band§7 offer any kind of resistance. . . we will of course suppress the
same at once."

In 1846 the ideological sides had been drawn. The Indians would
defend their rigth to land, in opposition to a policy which, ironically,
had been proclaimed to aid in profecting the rights of aboriginal
peoples.139 The Pine would act far differently from the government's
stereotyped image of the politically defenceless Indian. By drawing
allies from many sides, The Pine attracted the notice of the press, and
within three years the Native claim had escalated into an international
issue.140 Aspects of this contest have stubbornly defied easy historical
analysis. Historians dealing with the subject have come to different
conclusions regarding the nature of forces behind events (Leighton, 1982;

Knight, 1982; Owram, 1980: 39-40). All have agreed, however, that the
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contest arose as frontier resistance to metropolitan control. And, vyet,
it constituted a form of protest which evidenced none of the flamboyant,
tumul tuous characteristics of cult-induced movements, such as the

Shawnee uprising of 1808 or the Northwest Rebellion of 1885. All in all,
it presented a principled show of opposition, basically moderate and
non-violent (Leighton, 1982). This study argues that the tendency of
factors motivating this Native movement to elude simple historical
analyses arises from the fact that they, as often as not, have drawn upon
and complemented, rather than challenged, mid-nineteenth century

Western aspirations and goals.



CHAPTER SIX

PURSUING THE GREAT SPIRIT'S POWER

Revitalizing a Failing World System

Regardless of their formerly unified pursuit of a peaceful
land of refuge inspired by Methodist teachings in the 1830's (Slight,
1844: 75-83), Native leaders gradually accepted the fact that their
earlier vision of "God's kingdom on earth" would never materialize as
long as Indians lacked rights to land or resources. After 1846
Shingwauk&nse no longer conveyed messages of hope for a mission-sponsored,
or even exclusively Christian Native "homeland" to bands west of Sault
Ste. Marie. The threat of removal among the southwestern Ojibwa was
too pressing to put faith in plans for the distant future. The
situation demanded immediate help.

The Pine realized that direct confrontation with encroaching
powers, which refused to grant his people a place in the new order,
was useless. Resistance would have to be of an ideological nature, capable
of directing future political and economic action. While historians have
realized that The Pine could be a clever political negotiator (Leighton,
1982; Hall, 1984), Shingwauk®nse's role as a co-ordinator of incipient
dynamisms on the frontier has not been adequately acknowledged. Indians
had their own solutions and found means of expressing them in ideological
forms. As the political and economic foundations of British colonialism
crumbled away, the Methodist mission movement had provided a brief reprieve

for Native hopes. By the mid 1840's, however, Ojibwa plans began to assume
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a far more distinctly Native character.

Shingwauk8nse the Prophet

For several years after 1840 The Pine had withdrawn from
intensive contact with the colonial authorities. Then, in 1846, he
re-emerged at the head of a movement espousing a syncretistic blend
of Native and Christian belief, more traditionally Ojibwa than western
in orientation, which the chief believed might be employed to secure
a "homeland" in the vicinity of Sault Ste. Marie after all. At this
time, according to Fred and Richard Pine Sr., Shingwauk®nse called
upon Thunder for assistance. "Blessed" with a vision from this source,
The Pine appealed for aid to other Native leaders and Métis who
shared his religious outlook. Those, like his son Ogista, who
chose to adhere to Methodism, which disparaged attachment to the
Native religious system, rejected the chief's call. Older leaders,
like Keokonse and Nowquagabo, who still believed in the traditional
conceptual framework, responded.

The Pine set out to restore and invigorate existing Native
beliefs. Viewed from the traditional religious standpoint, the
cosmological system needed bolstering, since many formerly responsible
spirit guardians had vacated their "posts", and so allowed alien forces
to disturb the world balance (see Appendix C). Working within this
thought system, Shingwauk®nse began mustering his "power" to stop the
erosion of the broader whole. As a prophet capable of discerning
relationships among dynamic agencies, The Pine, elders at Garden River
maintained, use his diagnostic skills in attempts to alleviate the

cosmological "disruption" he saw arising from rapid political and economic
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change. 1In this role he assumed responsibility for reviving the waning
cosmological system, and so granting his people a future share in the
benefits of a "restored" world. For this reason his focus would be on
group rights and responsibilities rather than on material factors. The
resource base would constitute merely the "raw ground" from which an
enterprising leader might extract future benefits for his people through
development and judicious regulation of latent potentialities.l

In devising a plan of action Shingwauk®nse also drew upon
Christian teachings which emphasized the integrity of peoples and )
nations who loved God.2 Fundamentally peaceful in intent, his appealrto
the Canadian government called for laws to be passed that would protect
Indian territorial prerogatives and establish permanent linkages
between Native groups and the developing nation state. His faith in
the efficacy of Christianity led the leader to regard missionaries as
potential friends, and he was not disappointed in this respect. James
D. Cameron, the Baptist preacher, willingly responded to the chief's
requests for aid in communicating Native demands and grievances to

government agencies and religious organizations.

Shingwauk8nse and the Mining Interests

~

Shingwauk8nse also regarded two mining explorers as allies, both
of whom promised to support Native aims in return for the chief's
assistance in prospecting ventures. Evidently, memories of the workable
relationship which had existed in the mid 1700's between the Native
peoples and the independent trading establishments aroused Shingwauk®nse's
hope that something similar might develop between the Ojibwa and the

mining companies during the nineteenth century. Continuities with the



224

past certainly existed. The two explorers, Allan Macdonell and John
William Keating, spoke the Ojibwa language fluently and were familiar with
Native beliefs and customs. Allan Macdonell's father, Alexander Macdonell
of Collachie (1762-1842), had been Assistant Secretary in the Indian Affairs
Department between 1816 and 1822. Alexander Macdonell's uncle, John
Macdonell, furthermore, had acted as John Askin's forwarding agent at
Mackinac before joining the Northwest Company. Allan Macdonell, who was a
lawyer as well as an entrepreneur, was also known to the Roman Catholic
M;tis, since Bishop Alexander Macdonell had been xelated to him.3
Keating had seen active service in the War of 1812 and, until the mid
1840's, had been Indian agent at Amherstburg. - Macdonell and Keating
both responded to The Pine's appeals for help, since under the chief's
direction the Garden River, Sault Ste. Marie, Michipicoten and Fort William
bands agreed to guide the prospectors to copper, iron, silver and gold
exposures on their lands. In return, Macdonell and Keating pledged to
see that the Indians' claims to proprietorship over the mineral deposits
would be recognized in law and that a system of leases and royalties
would be implemented to ensure the Native peoples a share in potential
mining returns. The Ojibwa predicted that their future would be
enhanced by a system of special protections, new entrepreneurial contacts,
and improved linkages to government.

Shingwauk8nse informed his western Ojibwa allies that times
were auspicious for their migration to the new "homeland" in the Sault
Ste. Marie area. He stressed that mining, lumbering, trapping and
fishing promised to afford a sufficient economic base for an incoming
population of at least two thousand individuals from Michigan west to

the Red River District. At the same time, Macdonell, Keating and the
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merchant, Church, agreed to help with the establishment of sawmills,
mining operations and markets for agricultural produce. Native leaders
from Red River, Rainy Lake and Lake of the Woods proved impatient by
the spring of 1846 for the Canadian government to grant leave for their
move to the projected Indian Settlement.

The miners' dependence on their Native guides, meanwhile, made
it difficult for them to do otherwise than to recognize prior Native
rights to mineral resources. In response to a request from Shingwauk®nse,
Keating in June 1846 drafted a petition to J.M. Higginson, the Civil
Secretary, to be directed to the Governor General. To avoid taking
sides, Keating explained in an accompanying letter that his own actions
stemmed from personal necessity rather than advocacy of Shingwauk®nse's
views. "As I depend much upon them for assistance in exploring," he
stressed, "I could not refuse to give them my aid in addressing His
Excellency."5 Shingwauk8nse, for his part, admitted that he "had no
certain knowledge" regarding the authority which had sanctioned the
miners' activities north of Lakes Huron and Superior and requested
the Governor General, Lord Metcalfe, to meet with him in Montreal so
that they could discuss arrangements relating to proprietorship, royalties
and dues. "I want always to live and plant at Garden River," The Pine
concluded, and so expect "a share of what is found on my lands."6

The idea that Native willingness to assist in mining explorations
might grant Indians a secure and valued place in Canadian society also
influenced bands east of Sault Ste. Marie. In September 1846 a number
of Indians from the vicinity of Manitowaning, Manitoulin Island, approached
Indian Superintendent Ironsides with specimens of copper. The agent,

in turn, informed his superiors that the petitioners desired all future
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operations on Indian territory to be subject to government regulation:

The Indians have a very high idea of the value of these

things, and have requested me to beg of His Excellency

that any mines which may be discovered shall not be

subject to the enterprise of private individuals, but

that the matter be taken into the hands of the Government

and that they, the Indians, may receive whaever portion

His Excellency may be pleased to ward to them. 7

As long as miningprospects appeared encouraging, the Indians
could rely on Ironsides and Keating to convey their wishes to the
Province's authorities. Keating in particular was generally trusted
because of his connections to the Native community through his Ojibwa
wife from Walpole Island and owing to his past associations with
government and the military.8 His activities, however, were soon
to prove that such confidence was mostly unwarranted. Reorganization
of the Indian Affairs Department in 1845 had cast Keating adrift.
Dismissal from his post at Amherstburg in the name of government
retrenchment had led him first into the Indian trade and, finally, into
prospecting. As time progressed, he became increasingiy undependable
as an ally to the Native people in a competitive world where, to
Keating, the ends increasingly came to justify the means.9
Once having secured Native aid in his mining explorations,

Keating joined the politician and entrepreneur, Arthur Rankin, as well
as James Cutherbertson and Robert Stuart Woods, in forming the Huron and
Sault Ste. Marie Mining Company, which sank a shaft at Bruce Mines in
1846.lo Rankin, in turn, with Allan Macdonell and others set about
organizing the Quebec and Lake Superior Mining Association, which began
operations at Mica Bay on the northeastern coast of Lake Superior.

Yet, after financial difficulties dimmed their initial optimism, Keating

and Rankin suddenly severed ties with both the Ojibwa and Macdonell --
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who continued to respect his promises to the Indians. By 1849 Keating
had gone so far as to publicly renounce all obligation on his or his
associates' part to recognize Native rights to minerals or timber. Owing
to the costs of exploration, he argued, it was impossible to regard

the Indians as other than an available source of labor.

Finally compelled to restrict the scope of their enterprise,
Keating, Rankin, Cuthbertson and Woods sold their workings at Bruce
Mines, along with a Mica Bay location, to the Montreal Mining Com.pany.12
The trustees of this second organization -- among them Sir George Simpson,
the Honorable Peter Moffatt, the Honorable Peter McGill, and William
Collis Meredith -- represented some of the most prominent financiers
and political figures of the day. Since their company's promotional
campaign depended to a great extent on parading the virtues of advanced
technology in meeting the challenges which had defeated Alexander
Henry's mining operations at Point aux Pins during the eighteenth
century,13 they could not be expected to take kindly to a dynamic on
the frontier which threatened to assume the character of a bid for
recognition of aboriginal rights, reminiscent of arguments forwarded
prior to 1821 by supporters of the Northwest Company. They felt the
old political and economic order should be left to die to make way for
the new. It was thought best to ignore the Native claims issue, hoping it
would disappear.

Yet Indian pressure continued. Under the influence of the mining
companies, the Indian Affairs Department finally ordered Ironsides in June
1847 to instruct Shingwauk®nse and his people to move to Manitoulin
Island, as the Governor General disapproved of the Indians remaining

near the Sault. The chief was further directed not to come to Montreal
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"as all communications can be made in writing. . ."14 Undaunted,
Shingwauk¥nse, Nebenagoching, Nowquagabo, Kabaosa, Keokonse, Piabetassung,
Megissanequa, Ogista and Buhkwujjenene sought out O'Meara and requested
that he prepare a petition declaring their commitment to remain at
Garden River. The Great Spirit had given them the land and no temporal
government could deprive them of that which God himself had granted:

Already has the white man licked clean up from our lands

the whole means of our subsistence, and now they commence

to make us worse off. They take everything away from us,

Father. Now my Father, you are too high to help those

people who take from us, you who sit on high place at

Montreal are he who helps those who are wronged, as those

who have lately come to work as wishing to wrong us. I

call God to witness in the beginning and do so now again

and say that it was false that the land is not ours, it
is ours. 15

This letter received no reply. By November the Executive Council
had authorized the sale of approximately thirty large mining locations
along the north shore of Lakes Huron and Superior in keeping with the
terms of an order-in-council passed earlier in May.16 Each location
had to conform in size to 6,400 acres to accord with a government standard
set to discourage speculation .and prevent minor entrepreneurial interests
from competing with the Montreal-controlled mining companies. Applicants
had to pay 5150 down and were given two years to submit the balance at a
rate of 40 shillings an acre, after which time the sites would be
forfeited to the Crown.

Four locations fulfilling this description, lying side by
side had been staked and surveyed in the vicinity of Garden River. The
westernmost boundary of the series ran due north from a point west of
Partridge Point on Little Lake George. Each of the surveyed areas

approximated the shape of a rectangle, two miles wide along the St. Mary's
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channel in front, and extending back five miles due north. The
interior boundary, common to all, paralleled roughly the sinousities
of the coastline. Rankin and Cutherbertson held the major interest
in the two western locations, applied for under the names of F.C. Clark
and John F. Elliot. Further to the east, the Benjamin H. Lemoine
and John Simpson locations fell under the control of the Garden River
Mining Company, with George Desbarats, the Queen's Printer, as
agent. A fifth location, registered in the name of John Wilson, lay
north of Echo Bay.

The Lemoine location took in the whole area of the Native
village and extended a good way up the Garden River. Since the
chief had never negotiated in any way with Desbarats or any member
of his company, The Pine took offense, and early in May 1847,
Desbarats reported that his exploring party had been driven off by
the Indians. The agent also noted that no form of land surrender
had been conducted with the Native population. Any delay in so doing,
he continued, would "increase the cupidity of the interests and with
it, also the difficulty of compromise."17 Desbarats knew that any
eruption of violence would place the mining companies in an ambivalent
legal position should direct collisions occur. Prompt government
action, Desbarats argued, was necessary to rectify the situation,
especially since Captain William Ermatinger, a lawyer and son of Charles
Oakes Ermatinger and Charlotte Katawebedai, intended to uphold the
concept of aboriginal right in order to lay claim to his father's
estate at Sault Ste. Marie.18

In yet another petition drafted by O'Meara and dated July15{
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41847, Shingwauk¥nse, with Nebenagoching, Piabetassung and Kabaosa as
witnesses, stated that he had fought in the War of 1812, had been
wounded, and so considered himself a deserving ally of the British.
Shingwauk¥nse repeated his claim that John Askin Jr. had recognized
his people's right to locate themselves at Garden River, although
Shingwauk8nse had originally migrated from the United States. He

had granted his band the choice whether or not to treat with the
United States. In reply, they had refused to relinquish their
sovereignty over the soil on the Canadian side by accepting American
money, although they had been taunted for it by American officials. He
also repudiated the charges that his people had driven away explorers
by force. According to The Pine, he and his principal men had "waited
upon the leader of it Zﬁésbarat's parti? in his tent and requested

that he would desist as this was their land. . ."19

The chief emphasized
that he would continue to protect his territory against trespass
even though Ironsides had written to him stating that "it was the
wish of the government that these persons should occupy our land."20
Again, no reply followed. In August Shingwauk¥nse complained
to Ironsides that the government's delay had placed him in an
embarrassing position, as the other leaders whom he represented "were
daily calling on him for information."21 The Pine also laid a grievance
before Samuel Peters Jarvis, the Superintendent General of Indian
Affairs. All Native applications for redress directed to the local
magistrate, William Nourse of the Hudson's Bay Company, against the

illegal removal of timber and mineral from Indian land, the chief

explained, had been futile -- even though the Ojibwa had on occasion
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experienced ill usage from the trespassers. Jarvis, in response,
communicated Shingwauk®nse's complaint to the Reverend William McMurray
and appealed to the clergyman to look into the case. Soon afterwards
The Pine himself left for Toronto, where he spoke with McMurray and
the Reverend James Beaven, to whom he presented an ornate pipe as
proof of the sincerity of his desire for another Anglican missionary
to be sent to Garden River.22

Noting that no cession of Native title to lands along
the north shores of Lakes Huron and Superior had ever occurred, the
Committee of the Executive Council argued that the Ojibwa applicants
were merely immigrants, who had no claim as "Aboriginal Inhabitants
of theCountry." They should be compelled, the Committee recommended,
to move to "some other place sufficiently distant to render it probable
that they might not again be called upon to give place either to
Agriculturalists or Miners."23 A final decision on the matter was
suspended, however, pending a report from the Commissionery of Crown
Lands.

D.Bs Papiﬁeau, the Crown Lands Commissioner, did not submit
his report until November. In the interim, the Native community at
the Sault directed another petition to Indian Affairs. This time the
Ojibwa took another tack. Although, they argued, their summer
villages had been on the south shore of Lake Superior, they still
held claim to the territory extending north to the height of land
lying between the Upper Great Lakes and Hudson's Bay "from time
immemorial," since this region had always been used by them for hunting.

They were now willing to surrender the whole area, while
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reserving to themselves certain specified tracts of land.

Papineau could not easily ignore the claim. The Crown Lands
Commissioner nevertheless felt he could repudiate it, and supported
his decidely negative views on the issue by reference to conveniently
available ethnographic opinion. In 1846 the Provincial Geologist,
William Logan, and a Deputy Surveyor, John W. McNaughtan, had been
dispatched to conduct mineralogical investigations along the north
shore of Lake Superior. On his return, McNaughtan declared that the
Indian population from Sault Ste. Marie west to the Fort William
district numbered between six and seven thousand and seemed to be
increasing. Their ancestral origins, he contended, lay along the
banks of the Mississippi River, from which they had been "expelled
by tbe Sioux" and forced to occupy lands on the southwestern shores
of Lake Superior, by ascending the Chippewa River in Minnesota. They
later emigrated to Green Bay, Wisconsin, where "they remained some
time under the French Dominion." During this period they came to
Michilimackinac to trade and settled on the south shore of Lake
Superior from whence "they came to the North Shore as they state."25

Regarding the original occupants of the north shores of
Lakes Huron and Superior, McNaughtan asserted that their origins were
of the "Algonkin Nation" of which but a remnant remained at Lake of
Two Mountains. Large numbers of these "Algonkin" had settled on
the Ottawa River where they "were totally destroyed by the Iroquois
a few years before the arrival of the French at Montreal." The
remainder were held to have been attacked by smallpox "to such an

extent they ceased to exist as a Nation." Armed with such evidence,
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Papineau boldly dispensed with the claims issue by stating that
future dealings with mere remnants of Nations should involve the
extension "upon the faith of the British government" of a small cash
annuity to promote "civilization".26

On both sides of the international border neglect of Native
claims aroused Indian bitterness against government authority. This state
of affairs prompted James D. Cameron Jr. to address a letter to the Crown
Lands Department in which he offered to act as an intermediary between
the Province of Canada and the Ojibwa to quell potential unrest.27
Owing, in 1848, to the survey of a ship canal through the American
rapids, the head chief Oshwano led a delegation to Washington to have
Native title to land and the local fishery recognized under the
treaties of 1820 and 1836.28 On the Canadian side, Keokonse and
Nowguagabo in December of the same year persuaded Alexander Murray,
a government geologist, to relay a message to the government that
they wished to retain six miles along the north shore of Lake Huron,
on either side the Thessalon River, for their own use, and to have
éheir fishing grounds in front of the tract protected.29

The atmosphere of heightened tension and potential discord
lasted only a few months. Elections in the Canadas during the spring
of 1848 ushered in a solidly-based Reform government, holding a
large majority in the assembly. Demonstrating a more positive
attitude towards settling the matter than his predecessor, the newly-
appointed Crown Lands Commissioner, John H. Price, reviewed Papineau's

earlier report, maintaining that in the spirit of fairness, the

Indians' grievances should at least be investigated. Vidal had informed



234

the Crown Lands Department in February that the Lemoine location
included the entire Garden River settlement. Since Garden River
constituted the only sizeable village between Sault Ste. Marie and
Manitowaning, Price asserted, "the justice or at least expediency of
dispossessing the ban§7 is well deserving of consideration before
the land is given to others." The Indians had exercised choice in
fighting with the British in the War of 1812, Price stated, and British
officers at Mackinac had apparently guaranteed The Pine territory on
the British side. He also noted that the Six Nations had been granted
land under similar terms. It therefore seemed proper to suspend the
location assigned to B.H. Lemoine until a well-informed decision
could be reached.30

Tired of waiting for a reply to his earlier appeals,
Shingwauk®nse, with a chosen delegation of his band, and Louis Cadotte
as interpreter, journeyed to Montreal in the spring of 1848 to hold
an audience with Metcalfe's successor as Governor General, Lord Elgin.
About the same time O'Meara began publicly contravening McNaughtan's
assessment, presenting an almost exactly opposite picture of the state
of the Ojibwa peoples of Lake Superior. To the Anglican missionary,
the bands were poverty-striken, ridden with disease, drastically
declining in numbers and faced with the threat of extinction.31 While
O'Meara's stance was gauged to sponsor greater exertion in aid of
the Native peoples within the Anglican Church, it was also evidently
born of the fear that, should the bands present too strong a challenge
to provincial policies, the position of the Native peoples might

become grave indeed. Far better that they be presented as objects of
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pity.

The interview in Montreal must have exhibited an incongruous
side, especially with O'Meara's pleading for recognition of the Ojibwa's
inability to defend themselves. Shingwauk®nse, by contrast, directed
a barrage of complaints against the mining companies for trespassing
on his territory. The miners, The Pine emphasized, set fires which
had burned for miles, driving away game. Blasting of the rock likewise
made hunting almost impossible. At the same time, agents of the mining
companies prevented the Indians from cutting timber and firewood on
locations, even though conditions of sale had not been fulfilled.32
To ascertain the validity of these complaints, Elgin sent Thomas G.
Anderson, then visiting Superintendent of Indian Affairs residing in
Cobourg, to investigate the matter.

Anderson arrived at the Sault in early August, following the
distribution of presents at Manitowaning. Bishop Strachan, McMurray,
O'Meara and a number of other Anglican delegates also attended, anxiouF
to protect what they viewed as an important mission preserve. On
addressing the Indians in Council on Friday, August 18th, Anderson could
not have failed to be aware that before him sat the chief who had
continuously opposed his scheme for a missionary establishment on
Manitoulin Island. In the years following the close of the War of 1812
Anderson had represented a new order which demanded that the Indians
beat spears into plowshares at a safe distance from the international
boundary. Yet the Native peoples had not participated in his vision
of the wilderness developing into a pastoral paradise of hardy independent

farmers, and Anderson's views had become redundant. It had become clear
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that the mixing of national diplomacy with the affairs of Christianity
had deluded no one, especially not the Ojibwa. The English missionaries,
moreover, had indicated by their presence at the Sault that they
preferred the Indians to be Christianized and civilized on lands chosen
by the Native people themselves.

Local entrepreneurial interests were also represented at the
assembly. Joseph Wilson, Collector of Customs and Lands Agent, supported
the rights of the miners. Allan Macdonell, "a licence holder in the
Quebec Mining Company," attended, as did George Johnston from the
American Sault. According to Anderson's account, these individuals
participated mainly as spectators; Shingwauk®nse and the superintendent
dominated the discussions.

Anderson directed The Pine to explain in what manner miners
destroyed hunting territories and occupied their village. The chief
responded by merely repeating what he had earlier relayed to the Governor
General in Montreal. Yet, when the Superintendent challenged the chief
to state "by what authority" he claimed the lands, Shingwauk8nse was
visibly taken aback. The British had always negotiated treaties with
the Indians, he maintained. No such cession had taken place on the
Canadian side of the rapids.33

The following day, Anderson held a similar discussion with a
visiting chief and ally of The Pine, Peau de Chat from Fort William.
Peau de Chat succinctly presented his band's view regarding the Ojibwa
claim. All men, the chief stated, once spoke the same language and
so understood each other. Since that era, "a change has taken place,
and we speak different languages." In time, fur and goods took the

place of words between groups, but no land had ever been surrendered.
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During the late war, he continued, the Ojibwa fought for the British.
Shingwauk8nse had been wounded and "in much misery." The loyalist
Indians now wished to settle and form villages, but the fur companies
and the miners made it difficult because both expected the Ojibwa to
act at variance with what the Indians believed was now in their own
best interests. Most important, Peau de Chat stressed, not only the soil,
but also the minerals on Indian land should be surrendered for "good
pay". The Indians would then be free to develop their own territories
in their own way:

The white man, the miner and trader could do what he liked

with the land, and so could the Indian on that part which

we would like to reserve, when we give our land up, we

will reserve a piece for ourselves and we, with our

families will live happily on it, we will do what we please

with it.
The chief concluded that he wanted a fair evaluation of his land's worth,
an offer to be made by the government for his mining locations, and
arrears payments for the loss of minerals. Like Shingwauk®nse, Peau
de Chat spoke as the representative of an independent people, willing
to bargain but not to submit to external pressures:

Tell the Governor at Montréal to send a letter and let us

know what he will do, and what our land is worth, in the

meantime I will converse with my tribe on the subject,

when I am going to sell my land, I will speak again and

settle matters. A great deal of our mineral has been taken

away, I must have something for it. I reflect upon it,

as well as upon that which still remains. 34

Anderson's report written on August 26 at Sault Ste. Marie

proclaimed that "there does not appear a doubt but that the present race
are the proprietors of the vast mineral beds and unceded forests, from

Grande Bateure Zgic., Grand Batturg7.near Missisangeeny River on Lake

Huron, to the Boundary Line at Pigeon River on Lake Superior, throughout
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which region numerous locations have been granted." No power by right
of conquest or sale had ever deprived them of their proprietorship. Not
having any personal interest in mining, Anderson was also disposed to
be generous where Shingwauk®nse's band was concerned, and recommended
the cancellation of all four locations at Garden River. The
Superintendent also indicated that he had been advised to make these
statements by "Gentlemen of the Quebec Mining Company" who corroborated
The Pine's statements regarding the injuries to the Native peoples
occasioned by the blasting and burning of the bush. Among these would
have been Allan Macdonell. Anderson concluded his views on the claims
issue by maintaining that while the Indians were "incapable of opposing
the forced occupation,” there could be little doubt that they would "give
serious annoyance"” until their rights were extinguished. Overall, the
agent felt that the care and explicitness with which the chiefs had
prepared and expressed their desires and grievances deserved serious
consideration. Once the Indians stipulated which tracts they wished
to reserve, all territory north of Lakes Huron and Superior should be
surrendered, "following the height of land to the Honbl. Hudson's
Bay Company Boundary line north of Lakes Huron until it strikes the
Frontier line between Lac Le é;ic., L§7 Pluie and the mouth of the
Pigeon River."35

Anderson in 1848 expressed a cautious optimism because the
Indians seemed to be using their own initiative to make something, after
all, of the government's earlier drive to encourage settlement. For this
reason he placed special emphasis on the fact that the Garden River
population, numbering about one hundred individuals, had forty acres

planted with potatoes, corn and other crops and "fifteen houses built
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by themselves."36 Should lands be secured on which the Native peoples
had already begun improvements, then the frontier wilderness might indeed
"blossom"” under a new system of promoting geographically-dispersed
villages. The Oregon dispute had been settled; the international
boundary now ran clear to the Pacific. No longer was it mandatory for
Indian policy to. be devised with an eye to the possibly adverse reactions
of Canada's powerful southern neighbour. Anderson's perspective also
departed from his earlier reliance on missionary assistance in the
promotion of "ciwvilization", which to him meant agricultural pursuits.
Shingwauk®nse and Peau de Chat indicated that the Native people were
willing, if given suitable conditions, to undertake much of this
task on their own. In this spirit Anderson instructed his son,
Gustavus, who had been appointed Anglican missionary at Garden River,
not to become dismayed should his efforts not meet with immediate
success. The disposition of the Ojibwa was towards independence of
spirit and action. Patient channeling in a "proper direction",
however, might bring permanent beneficial results.37

Anderson's continued stress on relegating a predominately
autonomous people to a narrow economic niche was a fatal flaw in his
scheme. Neither Shingwauk®nse nor Peau de Chat had narrowed their
demands to emphasize simply promotion of farming. Agriculture
constituted only one facet of a number of demands regarding their
economic base. Indian arguments focused on the preservation of Native
rights, among them the freedom to develop, under the protection of
the Crown, a way of life which the Ojibwa believed was naturally
adapted to both their present and historical environment.

In less than a month Anderson received a double shock. Soon
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after leaving the Sault, he wrote his son at Garden River that he had not
yet heard from Montreal regarding when treaty negotiations might commence.
In reply Gustavus stated that Shingwauk®nse had become impatient and
had engaged a lawyer, who had warned the mining companies against cutting
. 38 .

any more timber on the band property. The American press, moreover,
had acquired a transcript from Louis Cadotte of Shingwauk®nse's speech,
presented on August 18. This account differed substantially in content
and emphasis from Anderson's own rendition of The Pine's delivery.
While this disclosure challenged the validity of his earlier report,
what particularly piqued the agent was the defiant tone of the speech
set out in the American press. Rather than acting in docile conformity
with the Superintendent's wishes, the Ojibwa demanded implementation of a
systemgranting them the right to compensation for all injuries to a
resource base which they unquestionably saw as being under their own
proprietorship and protection:

The Great Spirit, we think, placed these rich mines on our

lands, for the benefit of his red children, so that their

rising generation might get support from them when the

animals of the woods should have grown too scarce for our

subsistence. We will carry out, therefore, the good object

of our Father, the Great Spirit. We will sell you lands,

if you will give us what is right and at the same time,

we want pay for every pound of mineral that has been taken

off our lands, as well as for that which may hereafter be

carried away. 39

The stress on the Great Spirit as the primum mobile behind the

Native claim struck Anderson as almost heretical, considering his own
firm belief in mid-Victorian concepts of how the social order should be
structured and operate. Raymond Firth (1973: 404), in his discussion
of the substance behind symbolic forms, argues that "God. . . can be

regarded in many ways, from a very real Supreme Being and controller of
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the Universe to an imaginative human construct of ideal values." 1In
Anderson's view, God as a ruling power could not be invoked in a manner
which seemed to have, as a primary goal, material gain without such
intermediary conditions as enterprise, risk and toil. According to
the superintendent, the Ojibwa had adopted a pragmatic, and thus
wholly untenable attitude towards the Deity. For Anderson, the question
was not one of rights, aboriginal or otherwise, but of right or wrong.
As his concept of moral right was derived from a hierarchical view
of the social order, the Indians' demand that the government should be
strictly accountable for all minerals taken from Indian land exemplified
to him a moral flaw in reasoning, at variance with the social, political
and economic status of the Native people, as he saw it.

Gustavus, meanwhile, found he could wield little influence
within the Garden River community. For one thing, the missionary lacked
skills in farming, and the Indians expected him to do all his own chopping
of wood, cooking and other maintenance work.40 His lack of competence
in even such simple matters had quickly become apparent to the band.41
The Anglican mission had originally been planned for Sault Ste. Marie,
but The Pine had made it clear in his welcoming speech to Gustavus
that his band had no intention of moving back to the rapids, and expected
the missionary to reside with them at Garden River.42 Although the
missionary stated to his superiors that he felt it his duty to remain
at the Native settlement, the Ojibwa having built him a house,43 the
priest still spent much of his time at Sault Ste. Marie, living with
Joseph Wilson or at the Hudson's Bay Company post.44 It was mainly Gustavus'
inability, as a single man, to maintain himself adequately while attending

to his religious duties, that compelled him to leave Garden River for
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long periods during the winter months.

For the residents of the Ojibwa community, life was charged with
a sense of expectation regarding the impending treaty. There
were several major celebrations, among these, weddings for Piabetassung's
daughter and Tegoosh's daughter on Sugar Island, a house-raising for
which "all turned out to cut 1095“45 and festivities for a week
following the New Year, during which time Ogista made his appearances
around the village "in grand style".46 .To curb what he viewed as the
excesses and exuberances of Native activities at Garden River, Gustavus
could be stern, threaten to leave, and seek to impose his own sense of
order on the dynamic milieu, but to no avail.47 Against the background
of often boisterous social events appeared a steady stream of
visitors: traders, miners, visiting chiefs and their bands, Paul Kane
the artist, missionaries from many denominations, and men from Bruce
Mines, including William B. Robinson, the mine manager.48 Shingwauk8nse
dominated every affair: on one occasion holding a council with the
Batchewana People concerning outsiders' rights to produce maple sugar
on Garden River territory, and on another, with certain Métis wishing
to reside at Garden River in the event of a treaty being signed. The Métis
appeal was granted, for in his diary, on January 23, 1849, the
missionary noted, "Chief Shingwaukdnse gave them leave to settle here.'i50

Gustavus Anderson's diary leaves no doubt of the extensive

powers The Pine exercised regarding access to territory and resources at
Garden River. But, while the priest was often present at councils and
expressed sympathy for the Native land claim, he was not made party
to the primary scheme taking shape under The Pine's direction. Gustavus

learned indirectly what was happening from Macdonell, whom the
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missionary believed took "a real interest in éﬁﬁibw§7.affairs."51 In
June 1849 Macdonell assisted in drafting a deed conveying two hundred
acres, granted on the west side of the Garden River by The Pine the
previous January, to the Anglican mission.52 By this time, Gustavus
felt himself dependent upon, and even an appendage of The Pine's
own plans for the Garden River community.

Allan Macdonell's much closer relationship to the Ojibwa and
the Metis, by contrast, may have been modelled on the kind of responsibility
that his relative, Bishop Alexander Macdonell, had exhibited, while
still a priest in Scotland, when the Highland clearances forced Macdonell
clansmen to seek employment in the Glasgow factories.53 The future
Bishop had not only seen to his peoples' economic welfare, but had also
fashioned the clan into a noted regimental organization under its chief,
before finally accompanying the group to North America (Rea, 1974: 5-10).
Allan Macdonell may have viewed the Ojibwa band as similar to his own
Glengarry community, for kin ties, both consanguineous and affinal,
still wielded strong influence on Glengarry '‘politics during the 1840's
(Ibid.: 32). Possibly a desire to emulate his worthy relative accounted
for Macdonell's loyalty to The Pine's group, whom he designated as "his
people".54 Even his own economic ventures seemed temporarily to have
taken a secondary place to his conviction that he had a duty to "his
band"to fulfill,in return for the trust they had vested in him.s5

When still no sign of treaty negotiations had appeared on the
horizon by May 1849, The Pine, along with Nebenagoching, Ogista, Kabaosa
and several others, prepared once again to set out for Montreal. There

can be no doubt that tempers were running high in the Upper Great

Lakes Native community at the seeming betrayal of promises made by
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Anderson the previous autumn. The arrival at Michipicoten of leaders

and bands from western Lake Superior threatening to stop mining operations
alarmed employees of the Quebec and Lake Superior Mining Association.56
Chief Factor MacTavish at Sault Ste. Marie nevertheless tried to appear
unperturbed. "£§£7 course it is only threats," he assured Sir George
Simpson, "as they are not in a position to take the high hand."57 By

this time, Allan Macdonell, at Shingwauk®nse's invitation, had accompanied

the Garden River delegation to Montreal.

In Montreal, the Ojibwa and Macdonell together explored

effective ways of presenting the Native claim to the Governor

General. The speech finally delivered by The Pine before Lord Elgin
began with the declaration:

Why ask by what right we claim these lands? These

lands where our fathers and their fathers' fathers lie

buried, you must know it as every Red Skin does know it,

that long before your White Children crossed the waters

of the rising sun to visit us, the Great Spirit, the

Red Man's God, had formed this land and placed us here,

giving it to his Red Children as their inheritance. 58

Undoubtedly owing to Macdonell's influence, The Pine's address

at times approached the stance adopted by the Northwest Company in its
contest with Lord Selkirk at Red River three decades earlier. "45h§7
might Z;bpea&7-to their aboriginal rights," one supporter of the Northwest
Company had proclaimed in 1816; "15627 the law of nature gave to these
Native the right to defend their persons and territory against lawless
aggression."59 Yet Shingwauk®nse espoused violence only as a last
resort. Even the most cowardly of animals, "though they feel destruction
sure, will turn upon the hunter,” he warned.60 The chief's

delivery did not threaten Native defiance, for it had not been born

out of the matrix of colonial or commercial rivalry. It instead
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embodied an appeal directed not only to the Governor General, but also
to the Canadian public at large, to assist the Indians in gaining
what had already been ordained by the Great Spirit:

The .Great Spirit in his beneficence, forseeing that this

time would arrive when the subsistence which the forests

and lakes afforded would fail, placed these mines in our

lands, so that the coming generations of His Red Children

might find thereby the means of subsistence. Assist us,

then, to reap that benefit intended for us. . . Enable us

to do this, and our hearts will be great within, for we

will feel that we are again a nation. 61

On July 7, 1849, The Pine's speech appeared in the Montreal

Gazette, and received sympathetic attention in other newspapers. Such
news alarmed the Montreal-based mining interests, who feared that a
treaty recognizing Nature demands might endanger their title to
locations on Lakes Huron and Su.perior.62 While The Pine learned of
this "row at Montreal" from Gustavus Anderson in the spring,
the chief remained