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ABS:TRACT

Although Canadian historians have reinterpreted many aspects of

missions histories since the 197O's, there have been no comprehensive studies

of the roles, motives, and actions of Native missionary agents. This dissertation

examines the Church Missionary Socie!/s program of training and employing

Native agents and the relationships beüareen Native and European missionaries

in the 19m century Canadian North-West. The Church Missionary Society

portrayed interactions between the Native and European agents that it trained

and employed as harmonious, supportive, and equal. lt claimed that its Native

agents were motivated bythe same callings as European missionaries and that

thaT disseminated its interpretation of Christianity in the same way.

Native agents and their wives, however, often differed in values,

motives, and life-worlds from European-bom missionaries. Perceptions about

race, ethniciÇ, status, and gender shaped how these indMduals via¡red

themselves and their roles, and how thq/ via¡/ed, and were via¡red by, their

missionary counterparts and their religious charges. The Church Missionary

Societ/s own policies promoted visible and detrimental distinctions in status

and responsibilities beü¡reen Native and European proselytizers that effectively

limited the roles and truncated the careers of Native agents.



IN]RODUCTION

Historians in Canada have reinterpreted many aspects of nineteenth

century missionary work. Aside from several case studies of individuals,

however, there have been no re-examinations of the roles and activities of

proselytizers of Christianity who were of Abroriginal ancestry. By examining the

roles, beliefs, and life-worlds of Native proselytizers of ChristianiÇ who were in

the paid employ of the Church Missionary Society (CMS) in the nineteenth

century Canadian North-West, this study partly addresses that pauciÇ in the

historiography.

Historians of missions have Çpicalty viewed the values and motives of

Native missionary agentsl to be the same as those of their European and

Euro-Canadian counterparts. Cautions raised by postmodernist criticisms of

the social sciences, findings of studies in peasant resistance, the

reinterpretation of previously used source materials, and the application of

methodologies from a variety of fields including anthropolog¡y, ethnohistory,

and literary criticism, however, suggest that this understanding requires

reconsideration. Native agents of the CMS and their wives often differed in

values, motives, and perspectives both from the¡r European-born counterparts

and amongst themselves. This study will show that perceptions about race,

ethnicity, status, and gender shaped how these indMduals viewed themselves

and their roles, and how they vianred, and were vier¡red by, their missionary

counterparts and their religious charges.
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Before this study is undertaken, it is important to elaborate upon the

terms 'Aboriginal', 'lndþenous', and 'Native' as they are used in this worlc In

Aboriginal People and Colonizers of Westem Canada to l9OO, historian Sarah

Carter observed that the term "Aboriginal" is "problematic . . . as it erases the

diversity of very different people." Carter neveftheless chose to use

Aboriginal' in her work both because it replaces the 'historical blundef that is

associated with the term "lndian," and because it 'is the term selected for use

in the Constitution Act 1982."2 For these same reasons, I have judged it

appropriate to use the term 'Aboriginal' to refer to those peoples and their

descendants who inhabited the region preserìtty known as Canada from

before the anival of Europeans through to the end of the nineteenth century.

Because this definition is geographically and temporally specific, and because

it refers to a specific, albeit general, grouping of people, I have chosen to

capitalize'Aboriginal'.3 When refening to specific cultural or politicalgroups of

Abori$nal peoples, I will note their band or tribal name or the Iocation in which

they lived.

On the global level, ljudged it appropriate to use the temr 'lndigenous'

when refening to peoples in a specific European mission field whose ancestry

was connected to that region. As with the term 'Aboriginal', the term

'lndigenous' is admittedly overly inclusive; ¡t is, however, geographically

restrictive. The term 'indigenous' (non-capitalized) is used when this

geographical specificity is not present.
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During the nineteenth century, the Church Missionary Society used the

term 'Native' to distinguish between indMduals in its employ who had been

born in England and those who had been bom in a foreign mission field. The

constructed classification 'Native' therefore was ethnically explicit;a it could

apply to individuals who were of full European descent but who were born in

the mission field as well as individuals who were of full or partial indigenous

descent.

ln Clvílising Subjects: Metropole and Colony in the English lmagination,

1830-1962 Cathe¡1ne Hall observed that '[i]t was colonial encounters which

produced a ner / category, race, the meanings of which, like those of class and

gender, have always shifted and been contested and challenged."s This

dissertation demonstrates that changes in European understandings of the

meaning of race and its relationship to status had significant ramifications for

the CMS's wod< in the Canadian North-West and for the roles, opportunities,

and perceptions of its Native agents. lndeed, subsequent chapters show that

in the Canadian context, the ethnically explicit definition of 'Native'was artificial

and that contemporaries criticized it for being discriminatory on a personal

level and for being detrimentalto the extension of ChristianiÇ.

Missionaries who were of Aboriginal ancestry viewed themselves to be,

and were viewed by others as being, distinct from proselytizers who were

bom in Canada but who were of full European descent. In fact, use of the

term 'Native clergymannó by contemporaries in the Canadian North-West was

racially explicit; it alrnost exclusively refened to a person who was \ruholly or
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partly of lndian blood."7 Consequently, the term 'Native is used throughout

this work to refer to agents of the CMS who possessed at least some degree

of Aboriginal ancestnf Oecause its accurately conveys the important role that

race played in shaping nineteenth century perceptions about these individuals.

Like race and ethnicity, status and gender are culturally constructed

concepts that are 'structured through various types of discourse."e ln the

nineteenth century Canadian Nofth-West, understandings of status and

gender were based on forces that included intermingled aspects of authority,

respectability, moraliÇ, sexuality, class, and race. This disseftation examines

the status and gender relationships that existed between various groups of

peoples in the Canadian mission field and anaþes the ¡mpact that those

relationships had on the roles, responsibilities, and careers of CMS Native

agents and their wives. lt demonstrates that in the Canadian mission field during

the nineteenth century, race, ethniciÇ, status, and gender all had "social pcn¡re/

in that thq/ organizerJ and mediated social relations.lo

Another term which requires defining is 'agent'. Conternporaries in the

nineteenth century Canadian North-West sometimes refered to persons who

were in the paid employ of the CMS as being "4gents" of that Society;11 the

term is used in the same context in this dissertation. Because the Society

controlled the training and compensation of its agents, it expected that it

would be able to exert greater control over the actions and actMties of these

individuals than it would be able to over persons who were not on its payroll.

ln fact, the CMS expected its agents to be trained according to specific



5

standards and to disseminate Euro-Christian culture in ways and contexts that

it considered to be desirable and appropriate.

The use of the term 'Canadian North-West' also requires explanation.

Regions can be defined according to a variety of criteria. Using topographical

and historiographical criteria, historian AS. Morton distinguished between

three distinct North-Wests: "the spacious prairies," 'the vast forest belt to the

north,n and 'The Barren Grounds" that "fac[e] the Polar Sea."12 From an

economic and political perspective, after 1858 the term North-West Tenitory

was used to identiff the areas that rernained under the jurisdiction of the

Hudson's Bay Company.ls This study, however, focuses on the work of the

Church Missionary Society among the Aboriginal peoples of Canada in its

"North-West America Mission.'ra This mission field encompassed the dioceses

of Moosonee, Rupeft's Land, Saskatchewan, Athabasca, Mackenzie River, and

Selk¡rk Consequently, in the context of this dissertation, the term 'North-West'

refers to the areas that these dioceses incorporated: roughly all of the present

day provinces of Alberta, Saskatchewan, Manitoba; northern Ontario and

northern Quebec; and the Yukon Tenitory, Northwest Tenitory and Nunavut.ls

ln 1971, historian James W.SI.G. Walker surveyed the manner in which

scholarlywriters portrayed Canada's Aboriginal peoples and observed that

the picture of the lndian as a human being that is being
presented . . . is confusing, contradictory and incomplete. Clearly
he is not often considered to be deserving of serious attention,
or his socieÇ of scholarly analysis.ló
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Walker noted that Canada's various Aboriginal persons tended to briefly

'appeaf as a part of the pre-contac{ environment and that "[o]nce the

whiteman . . . anived, the lndian [was] . . . given a role in the history of the

European in Canada.' He attributed the development of this 'derogatoq/

poftrait of Aboriginal peoples in contemporary "Canadian history books' to a

variety of crucial factors that often acted in conjunction with one another and

that were connected to the analytical and interpretative tasks of historians.lT

Almost a decade earlier, historian Martin Duberman penned 'The

Abolitionists and Psychology.' This insightful article clearly illustrated the

influence that the contemporary environment in which a person vwites has on

that person's interpretation of past events. Writing at the height of the Civil

Rights movement in the United States, Duberman observed that

[o]ut of their heightened concem with the pressing question of
Negro rights, a number of historians, especially the younger ones,
have begun to take a n€:\^/ look at the abolitionists, men who in
their own way were invotved in a similar movement of social
change. About both them and ourselves we are asking anew
such questions as the proper role of agitation, the underlying
motives of both refonmers and resistants, and the useful limits of
outside interference. 1 I

Duberman continued:

From this questioning a general tendenqy has developed to vier¡r
the abolitionists in a more favorable light than previously. As yet,
however, it is a tendenry only, and hostility to the abolitionists
continues to be strong among historians Contemporary
pressures, if recognized and contained, can prove fruitful in
stimulating the historical imagination. They may lead us to
uncover (and not invent) aspects of the past to which we were
previously blind.le
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Beyond his explicit argument, Duberman also demonstrated the ¡nfluence that

the contemporary environment has on the historical interpretations that a

person forms when he described 'the abolitionists" as "men.' Written in 1%2,

Duberman's article pre-dated much of the impact that the feminist movement

had on how historians portrayed women. Historians now recognize that women

made crucial and diverse contributions to the abolitionist movement.2o

A critical reading of Duberman's article thus reveals not only that

contemporary forces can assist historians in ana[zing the past without

"invent[ing] aspects of the past," but also that the discourse of historians can

create knowledge and describe realities that have no necessary relation to the

actual at all."21 ln challenging scholarc who suggested that "[t]o the Hawaiians,

Captain Cook was the God Lono,"zz for instance, anthropologist Gananath

Obeyesekere argued that 'this 'fact' was created in the European

imagination of the eighteenth century and after and was based on the

antecedent 'myth models' pertaining to the redoubtabÞ explorer cum cMlizer

who is a god to the 'natives'.n23 Obq¡esekere suggested that the "uncritical

reading of texts"2a and "taken-for-granted beliefs'which he temls "doxd2í have

shaped the interpretation of CooKs death by historians and anthropologists.

He pointed out that just as '19fr century anthropologists . . . in their time did

not think themselves tainted with colonialism, we cannot imagine nowadays

we harbour in out theories-ideologies implicit ideas or doxa coming from

previously invented intellectual traditions."26
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lndeed, because "history is not based on facts or events but thoughts

about them," biases are inherent in historical records and scholarly

interpretations of those records. According to Joyce McKay, the writing of

history

involves an interpretation of the past by the selection and
manipulation of facts which have been filtered through the mind
of the original recorder. This recorder must base his thoughts on
an infinite group of facts. The historian again chooses from these
facts of the recorder, which actually consist of thoughts about
events.27

A varieÇ of factors therefore can shape the form and content of a primary

source, including that the author of that record intentionally or unintentionally

chose what to note, what to emphasize, what to omit, what to exaggerate, and

even what to lie about.28

ln fact, historian Shirley Mullen bluntly observed that the historian cannot

assume that written sources are the minors of 'reali!y' - for the sources rnay be

the creators as much as thqy are the mirors of their historical context." She

noted that the postmodern critique of the social sciences challenged "the ideal

of objec'tivif on the part of the historian, positing that such an 'idealn was

'unattainable." Because interpretation begins with the individual, the

environment in which that individualwrites fundamentally effects that person's

perception of a historical topic. Mullen therefore suggested that "it is the very

seeking and striving after truth and a place of 'objectivity' -- not the

achievement of these ideals -- that has characterized the historian's task."
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From this perspective, Mullen argued that the worf< of historians is by its very

nature "self-correcting. "2e

lndeed, in That Noble Dream, historian Peter Novick demonstrated that

"the evolution of historians' attitudes on the objectivity question has always

been closety tied to changing social, political, cultural, and professional

contexts."æ Novick observed that within the historical profession, "ideas of

objectiviÇ had always depended . . . heavil/ on "consensus.'31 He suggested,

however, that this consensus was not able to withstand the combined effects

of the 'loosely convergent assaults" of "postmodern" criticism and scholarly

focus32 and the 'strong particularist currents" that 'black and feminist

historians. . . had introduced into historiography."33

A central work that questioned \ruhether indeed there can be a true

representation of anything" is Eclrruard Said's Orientalism.3a Said illustrated the

degree to which racism and eurocentrism directly and indirectly shaped

European knowledge and perceptions. He suggested "[t]he Orient was almost a

European invention" and attempted "to show that European culture gained

strength and identrty by setting itself off against the Orient as a sort of sunogate

and even underground self."3s Said argued that because Orientalism was largely

an invented way of looking at the non-European, it imposed limits, constraints,

and unproven stereotypes on thought about the Orient and the Oriental The

Oriental, according to Said, was a constructed Other who European authors

presented as being bacl$'ard, degenerate, and inferior to the Occidental (the

European).* The portrait of the inferior Other fit well with the colonial attitudes of
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the eþhteenth through mid-twentieth centuries: "[s]ince the Oriental was a

rnernber of a subject race, he had to be subjected: it was that simple.'37 Said

thus demonstrated that the divisive nature of Orientalist discourse established

polarities betrueen "usn and 'tl'ìq/ and drs¡r geographical, cultural, social, and

ethnic lines.

Although Oríentalism was a groundbreaking worlç critics challenged Said

on several fronts including that he inaccurately portrayed the Orient as being a

homogenous and singular entity. Studies in the field of peasant resistance,

however, have demonstrated that "there is never a single, unitary, subordinate,

if only in the simple sense that subaltem groups are intemalty dMded by age,

gender, status, and other forms of difference."3s

Critics also charged that Said ened in portraying the Occident as being

a single, unified, and homogenous ent¡ty. Political psychologist Ashis Nandy

observed that subjected Others often created their own images of the various

colonial powers and their relations to those powers. He noted that colonized

peoples constructed'alternative West[s]" through which they participated "in a

moral and cognitive venture against oppression." Nandy argued, for instance,

that '[t]he colonized lndians did not always try to conect or extend the

Orientalists; in their own diffi.rsed ways, thq/ tried to create an altemative

language of discourse. This was their anti-colonialism."3e

Furthermorq as historians Mary T. Huber and Nanry C. Lutkehaus

obserued, 'Orientalism was not a monolithic or unitary discourse." They

commented that \¡restem representation of colonial subjects have varied
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geographically and historically and have been complicated by the fact that

representers and represented included women as well as men.'æ Said's

homogenous Occident in reality was a heterogeneous construct that created

and presented numerous discourses.

European and indigenous societies thus were (and are) fragmented

along numerous lines, including those of nationhood, gender, age, race, class,

vocation, and religious denomination. Rather than the singular colonialism or

colonial discourse that Said's OrienVOccident construct suggested, Nicholas

Thomas therefore proposed that it would be productive to think in terms not

only of colonial discours€, but also of colonial projects. Thomas noted that that

the word projects "draws attention not towards totality such as culture, nor to

a period that can be defined independently of peoples' perceptions and

strategies, but rather to a socially transformative endeavour that is localized,

politicized and partial.'41 He wrote: "only localized theories and historically

specific accounts can provide much insþht into the varied articulations of

colonizing and counter-colonial representations and practices.'a2

This dissertation e¡<amines one specific mission project, that of the

An$ican CMS's work in the Canadian Nofth-West, and in doing so contributes to

the breaking down of the previously dorninant monolithic discourse of mission

language and mission histories. lt also reflects a recent trend among Canadian

and other scholars to write less to cdebrate missions, mission work, and

missionary personnel than to examine the rdationships that existed betrveen

missionaries, proselytes, and potential proselytes. €
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Prior to the 197O's, most writings on nineteenth century missionary

endeavours in the Canadian Nofth-West were hagiographic in nature.

Historian C.T. Mclntire observed that older Canadian studies

were written to tell the "story of missionsn and to recount the
"deeds of the missionaries." Those histories followed with pious
respect the triumphs and the accomplishments of the
missionaries and of the societies and agencies which supported
them. They most often took the form of missionary biographies
or of histories of denominational missions and other mission
agencies. . . . This older missions history was desþned to serye as
a branch of theolog¡¡ or missiolory.*

ln these studies, writers often neglected the roles that indigenous peoples

played in missionary endeavours and tended to portray them either as having

ChristianiÇ imposed upon them for their own good or as cheerfully and

uncritically embracing it to replace their'inferior superstitions.'

T.R. Millman's 1942 collection Rtblishers of Peace is characteristic of

"the older missions history.' To 'provide a basis for the study of the work

which the Church of England in Canada is doing by way of missionary

outreach within our own Dominion,' Millman collected eight articles that

'centre[d] around indMdual men and women.n Writing in a traditional mode of

ecclesiastical history that was centuries old, Millman desired to "duV

appreciatle]" the "heroic service' of the individual Anglican missionaries and

believed that because the very concept of Christian missions was rooted in

personal contact the missionary therefore rightfully occupied the centre place

in mission histories.as
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ln the 197O's, ethnohistorian James Axtellargued that it was possible to

develop a more comprehensive picture of missions history by examining the

roles, motives, and actions of all parties who were involved in missionary

endeavours. He observed that most authors and editors traditionally focused

on the perspective of the missionary when anaþing the success or failure of

missionary endeavours to indigenous peoples. Consequently, contemporaries

of these efforts, and writers like those whose works were included in Millman's

collection, considered factors like the number of converts to be an important

measure of the success or failure of a mission.6

Axtell pointed out, hcnnrever, that the measure of a mission's success

often differed when it was examined from the perspective of indigenous

peoples. He suggested that while missionaries may have considered a

mission that won few devout converts to be a failure, the Aborigínal peoples

may have considered the same mission to be a success because it allowed

them to adopt or adapt only those elements of Christianity that assisted them

in adjusting to a changing socio-culturalenvironment.aT

Indeed, the authors of the eight articles that T.R. Millman selected to

make up Pttblishæs of Pæcefailed to recognize that personal contact implied

a relationship between two or more people. By focusing only on the

perspectives of missionaries, the authors relegated other participants in the

missionary fields to passive roles. They did not examine the reactions of

prosel¡rtes to the activities of the missionaries; rather, they concentrated on
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how the missionaries and their families adapted to their environments and how

they overcame the challenges that confronted them.

A case in point is Blake M. Wood's afticle on the missionary activities of

''Reindeer' Walton.' Wood focused on a single theme (that '\Mlliam Walton

had one aim - to win Souls for Christ') and described only the effofts of

Reverend Walton and his wife to convert the.lndians and Eskimos" in the area

of Fort George on the eastern coast of James Bay. \ffhile Walton himself

recalled that "large numbers [of Aboriginal peoples] felt compelled to gain

instruction at first hand,n wood did not examine why these same peoples

chose to accept Christian teachings or the sinceriÇ of that acceptance.€

Furthermore, Wood argued that "[t]he outcome of this zeal on the part

of both teacher and learners is a situation unique in Nolth America. Namely, in

a district as large as the entire province of Ontario every Christian native is

baptized Anglican.' He suggested that this \¡/¡dely scattered Christian

communif was usustained by many [Native] catechists," but discussed

neither what motivated these individuals to become catechists nor their impact

on the success of Walton's mission. Wood merely portrayed the Aboriginal

peoples as passive recipients of the Waltons' Christian teachings.ae

Following World War ll, the rise of what one scholar called 'a newly

aroused racial consciousnæs, sympathy for oppressed racial and ethnic

minorities, and condemnation of their oppressors" contributed to an increased

academic interest in indþenous peoples and led historians to reinterpret how

they traditionally portrayed those groups and their interaction with colonial
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forces.æ These new perspectives resulted from an awareness of the plight of

Jer¡¡s, Gypsies, and other groups who were persecuted under the Nazi

regime,s1 and from the influence of Anti-cdonial movements, and the Civil

Rights, Red Power, and Feminist movements of the 195Os, 196Os, and

197Os.52 Changes within Canada's Aboriginal community itsell including the

increase in the Aboriginal population on reserves and in cities after World War

ll, the growth in Aboriginal political and cultural actMÇ during and after the

196Os (and especially after the White Paper of 1969)53, the increased

enrolment of Aboriginal peoples in post-secondary institutionsil, and the

increase in works penned by authors of Aboriginal descentss further shaped

the perspectives of historians.

Historians also worked to conest the findings and arguments that arose

out of the tendency of pre-196O's academics to focus upon political and

constitutíonal topics and to consider written records to be the only legitimate

source of historical information.s6 A key methodological tool assisting in these

corrections has been ethnohistorical methodologly.st Ethnohistory focuses on

social and cultufal interactions between peoples and between individuals,

uses traditional and non-traditional source materials, and applies new

perspectives to old source materials.ss By promoting the use of numerous

sources and comparative ethnographic kncnarledge, ethnohistorical

methodology also helps to identiñ7 and minimize ïhe impact of the biases that

are associated with the doxa of those who recorded the primary source
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materials and with the doxa of scholars who analyzed and interpret those

records.5e

The findings and methodologres of other disciplines including

geography, demography, anthropolog¡y, psycholog¡y, literary criticism, and

peasant resistance further influenced historians to revise their portrayal of

Canada's Aboriginal peoples as being passive victims of dominant outside

forces.æ Scholars "developed n€l / interpretations of economic, social,

religious, and political interastions between white and lndian," and overtumed

previous interpretations of the various Aboriginal peoples as being immoral or

amoral, superstitious and lacking religion, economically naiVe and easily duped,

culturalty static, and as possessing cultures inferior to those of Europeans and

Euro-Canadians.6t

During the 198O's, historian C.T. Mclntire reflected on the influences that

these and other interdisciplinary findings and methodologies, and that the

changes in the socio-political environment, had on the study of rnissions. He

observed that scholars contributing to the unew missions historiograph/

recognized that missionary ac'tiviÇ was a multifaceted endeavour. These

authors proved that values and ideas were not merely imposed by

missionaries and blithely accepted by lndigenous peoples; rather, missionary

endeavours were interactions that took place on a varieÇ of levels, between a

varieÇ of peoples, and involved a varieÇ of motivations and responses.62

Mclntire acknowledged that newer historical analyses of missions and

missionaries maintained the "sense of respect for the missionaries and their
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work" that charadenzed older works and "continue[d] to regard Christian

missions as primarily religious in character.o He observed, however, that the

authors of these works also moved "dramatically beyond such matters,"

seeking "as a conscious matter of method to anatyze the multifactorial

complexiÇ of the missions and with a sense of critical fairness to identify the

ambiguities of the work and the motivations of the people involved." Scholars

therefore examined not only the relþious but also the social, political, and

economic characters of missions. They studied missions uas acts of spiritual

devotion' and"as relations of social classes, as relations between women and

men, as encounters between cultures, as immigration, as modes of conflict,

and much more."63

The term 'lÍfe-world', as based on the work of Howard L. Harod, is

employed in this dissertation to help delineate and separate alternate

interpretations and understandings of reality. Harod proposed that

human experience exhibits certain common features. At a very
general level, human beings are social creatures, essentially
characterized by temporality, and possess symbolic capacities.
Co-intended meanings form the substance of the life-world and
its cultural traditions. lt is the way these dimensions of meaning
are ordered that gives distinctiveness to the experience of
individuals and shape to a culture. Conflicts between groups,
from this point of view, become conflicts between altemate co-
intentions of the world and altemate experiences at the individual
level.6a

Hanod then noted that

[w]hen applied to specific missionary contexts in the Nq¡r World,
this interpretative perspective will enable us to view the
experiences of both the missionary and native 'from within,' on
their own terms. The confrontation between missionary and
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native will be understood as an interaction between two life-
worlds, two systems of intended meaning, which generate
altemate senses of experience.uu

Thus, according to Hanod, "native' and "missionary" life-worlds were distincl

and while they may have shared some understandings, the reactions of each

group to various situations and stimulitherefore could vary significantly.

This study shows that the life-world concept as defined by Hanod is too

inclusive. ln his article "Missions and Cultural Difft¡sion," G. Gordon Brown

observed that because "[t]he missiona4/s a¡m is to teach . . . [and] to diffuse

those elements of his culture which are, to him, of supreme importance,"

Brown cautioned that "[t]hey stress theolog¡y and the moral taboos more than

do their fellow-countrymen . . . [and do so a]ccording to the prejudices of their

sects.' Brown also noted, however, that "missionaries and the groups which

actively support them are definite subcultures,' and that while missionaries

were members of ua religious subculture," they traditionally "may be members

of a regional, an ethnic, or a social class subculture.'6

Indeed, historian Kenneth Hylson-Smith argued that evangelical

An$icans, including those who founded and who belonged to the CMS,67

were not a homogenous body. Rathel he suggested, those who espoused

evangelical religious beliefs belonged to subgroups whose "temperament and

political ideolog¡/ differed \ruidely.'68 Wlrile the discourse, motives, and actions

of missionaries thus often differed from those of politicians, fur traders,

tourists, and military personnel, thq¡ also could differ internally along racial and

class lines. lndeed, this study shows that the life-worlds of Native agents and
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their wives often varied sþnificantly from those of other Native persons in the

employ of the CMS and from the¡r European counterparts.

ln his 1978 paper "Assessing Nineteenth-Century Missionary

Motivation," Stuart Pþgin observed that "the inadequacies of written sources"

had the potential to impede the efforts of historians to discern the motives of

indMdual Christian missionaries.6e After highlighting David Hoge's argument

that "[r]eligious motivation cannot be infened from theological positions or

external behaviour . . . [and] can probably best be done by a judge who is well

acquainted with the person in question and can understand his system of

motivation,"To Piggin suggested that the "historian is not usually sufficiently

informed to act as a judge.n71

Similarly, in her article 'Resistance and the Problem of Ethnographic

Refusal," Sherry B. Ortner noted that in many post-198O works on resistance,

scholars 'refus[e] to know and speak and write the lived worlds inhabited by

thosewho resist [dominant social, political, or economic powers] (or do not, as

the case may be)." She identified one of the main 'reasons for this

interpretative refusal" as 'the so-called crisis of representation in the human

sciences." Oftner wrote:

When Edward Said says in effect that the discourse of
Orientalism renders it virtually impossible to know anything real
about the Orient; when Gayatri Spivak tells us that the subattern
cannot speaK; when James Clifford informs us that all
ethnographies are "fictions'; and when of course in some sense
all of these things are true - then the effect is a powerful
inhibition on the practice of ethnography broadty defined: the
effortful practice, despite all that, of seeking to understand other
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peoples in times and places, especially those people who are not
in dominant positions.T2

Ortner argued, however, that "[t]he ethnographic stance hofds that

ethnography is never impossible . . . because people not only resist political

domination; thqf resist, or an) ¡/ay evade, textual domination as well.'

Concluding, Ortner suggested that "[t]he notion that colonial or academic texts

are able completely to distort or exclude the voices and perspectives being

written about seefiìs to me to endow these texts with far greater power than

they have.'7s

lndeed, in their study of the use of textual deconstruction to analyze

primary source materials, Russell Barber and Frances Berdan stated that "[b]y

working bacla¡rard from the document and from what is known of its author,

the deconstruc'tionist can draw tentative conclusions about the author's

viewpoints, biases, knowledge, and motives."To By emplolng the techniques

and findings of ethnohistory, llterary criticism, textual deconstruction, and

subaltern studies, all honed during the 198O's and 199O's, I argue that it is

possible to discem many of the motivations and beliefs of missionaries and

their sending societies and present reasonably accurate representations of

their life-worlds.7s To carefully and critically analyze source material, it is

necessary to look beyond the text - the primary message that is contained in

a communication (and not necessarily a communication that is in a written

format) - because the text was intended for a specific audienceT6 and was

written within 'hierarchies of disciplinary hegemony.nTT To comprehend a
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person's motives and to provide insight into the perspectives and sentiments

of an author, one must examine the context and sub-text of a communication

including its relation to other communications, its author, and its audiences;

underlying themes; omissions in the text; and the use of words or phrases

whose meaning varies by culture, language, or dialect.

Although authors of missions histories have @un to consider the

motives, values, and actions of European missionaries and potential proselytes

who were of Abori$inal ancesüy, fe,w have anaþed the roles, act'lons, and

perspectives of Native proselytizers of Christianity or the family members of

those indMduals. ln Mæn of Vllntertime: Missionariæ and the lndians of

Carnda in Encounter since 1534, for instance, John Webster Grant studied

the interactions between, and the motives of, both Christian missionaries of a

variety of denominations and of the various Aboriginal peoples who accepted

or rejected, in part or in whole, Christian thought and teachings. Grant

neveftheless focused primarily upon European and Euro-Canadian missionaries

and their interactions with the various Aboriginal peoples of Canada. Although

he acknowledged the important role that Native missionaries, clerg¡y,

catechists, and laypersons played in the spread of Christianity, he largely

þnored the motives of these individuals.tt Tlìus, while Grant made no explicit

statement as such, readers of Moon of lilÍntertimeare left with the impression

that the motives, values, and life-worlds of Native agents who were sanctioned

by Christian missionary societies to disseminate ChristianiÇ were similar to

those of their European and Euro-Canadian counterpafts.
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Grant's descriptions were similar to those made by previous authors. ln

1954, Frank Peake portrayed the motives and values of Reverend Robert lnkster

as being the same as those of European missionaries. He described lnkster as

"a half-breed, party En$ish and partV Cree . . . [who] thra¡r his krt in with the

Methodists.' Peake neglected to examine why lnkster did so, however, and did

not offer any cotroboration for his description of lnkster as sharing the

perspectives and motivations of his European and Canadian counterparts.Te

Writing over three decades earlier in 192O, Jacob Anderson and Richard

Faries, both of whom were ordained Anglican clerg¡ymen, suggested that into

the late nineteenth century, many of the Aboriginal peoples in the James Bay

region of North America \¡rere still in heathen darkness, the slaves of savage

superstition, and lthat] such things as stealing, cannibalism, murder, polygamy,

immorality and hardness of heart darkened the moral horizon."æ Continuing,

thqy vwote ürat in response to this sitr-¡ation, the CMS sent Thomas Mncent, an

ordained Native clergyrnan, to convert these uheathen." They wrote: "Thank God,

the soul of Vincent had been arrestd years ago by the lMng Christ and the

touch of the DMne Master had revealed the hidden gold in his character, making

him a strongman and shining lþht amidst the solid sunoundings of heathen

darl.cness.'81 ln their wrÍting, Anderson and Faries (who himself was of Abori$nal

descenÐ thus emphasized the dichotomy of Christian (in the form of Vincent)

and pagan (in the form of the unconverted Aboriginal peoples of James Bay).

Grant, Peake, Anderson and Faries charactenzed Native prosel¡rtizers of

Christianity in the vein of what Homi Bhabha called "colonial mimicry." These
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authors presented Native missionary agents as being "reformed, recognizable

other[s]" who were Anglicized "in opinions and morals" but not English, and

who were " [almost the same but not vuhire."82

ln his study of the psychological impact of the colonization of

Madagascar, Octave Mannoni elaborates on that point. He acknowledged

that 'there is nothing to prevent a Malagasy acquiring a personality of the

European type if he has been brought up from infanry in a European

environment.' Mannoni observed, however, that

[t]he situation is quite different in those cases where a
Malagasy has during his youth -- and not, be it noted, in infanry --
acquired a European personality which is superimposed upon
the Malagasy personality he already possessed. lf he represses
his Malagasy personaliÇ he is to all outward appearances a
European, but his original personaliÇ has not been destroyed
and will continue to manifest itself in disguise. lf he retums to his
own people his repressed personality will be awakened again by
the environment. . . . The complexes of the 'assimilated' drive
them to seek the company of the Europeans, but they are never
received by them as equals. They are ill at ease in all societies.s3

Thus, despite apparent assimilation, the life-wodds, values, and motives of

colonized peoples, even those who were ordained Christian clergymen, were

not necessarily the same as those of the colonizers.e

While examining the printed works of Samson Occom, an eighteenth

century author whom he described as "perhaps the first lndian writer of any

significance,nss David Munay demonstrated that 'the process of translation,

cultural as well as linguistic is obscured or effaced . . . Ibyl cultural and

ideological assumptions."só Murray suggested that Occom's works, like those

of Euro-American missionaries, were "stage managed by whites."87 occom
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therefore presented himself in a way that "reflect[ed] the tastes of the white

audience" and "confirm[ed] to a large extent what at least some of them

thought it was appropriate for an lndian to write or verbalize." He also used

this expected and accepted framer¡rork of discourse, hcnruever, to criticize the

treatment of, and attitudes toward, Aboriginal peoples by Euro-Americans.e8

Similar!, Penny Petrone observed that, in Southem Ontario, "the earty

native preachers' used protest literature to criticize Euro-Canadian policies

and attitudes that facilitated the dislocation, poverty, alcoholism, and ill-health

of Canada's Aboriginal peoples. She argued that wh¡le "[t]he Bible was their

chief literary influence, and their writings reflect a derivative and imitative s\¡|e,"

the works and protests of 'native preachers" were "Aboriginal in origin, form,

and inspiration,"se lndeed, although the motivations and values of Native

proselytizers of Christianity superficially appeared to be similar to those of

European missionaries, this dissertation shows that this perception often was

false.

The feu¡ authors who have ana[aed the motives, values, and actions of

Native missionaries in the Canadian North-West, have focused on severalwell-

known individuals. ln the ærfV 197Os, lGtherine Pettipas authored a UniversiÇ

of Manitoba MA. thesis in History on Henry Budd, the first individual of

Aboriginal ancestry to be ordained Rupert's Land, and edited his diary for

publication.s She observed that her works represented not only the first

"extensive treatments" of Budd's "labour in the missions of Manitoba and

Saskatchewan,n but also the first significant treatment of any individual of
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Aboriginal ancestry who was involved in missionary endeavours in those

areas.n'

Pettipas examined Budd's motives and actions on a variety of levels. To

Euro-Canadian clerg¡men, Budd embodied what could be achieved by the

CMS's Native Church Policy.e2 Pettipas claimed that even as a youth in a CMS

school,'Budd began to acquire the middle class Victorian attitudes and values

to which he was exposed.' She continued: "[i]t was the fact that he retained

these values, in spite of his 'nativeness,' that elevated him as an exceptional

student in the q/es of his instructors and the socieÇ.'e3 Pettipas further noted

that '[a]lthough the degree of [Budd's] assimilation is difficult to measure, his

journals and correspondence differ little in s!¡le and attitude ftom those of his

European counterparts.'ea ln fact, she noted that Budd uso thoroughly

'identified with English habits,' according to his superiors, that he warrantd a

raise in salary to accommodate the expenses of the Mctorian life-st¡¡le."e5

Pettipas also obsetved, however, that because of his ancestry, Budd

approached those to whom he prose$ized somewhat differently than did

Euro-Canadian missionaries. Budd clearly recognized his position within a

network of relations. Of his ordination, he wrote that

the most solemn vows that man can make to God on earth are
now upon me; still greater expectations are raised with regard to
my usefulness within this land. The socieÇ in England will expect
more from me, the eyes of all the clerg¡y in this country will be
upon me, and the eyes of my countrymen are daily upon me.%

Although he was "humbled by his native b¡fth,' Budd was aware that his

knowledge of the language, customs, and traditions of at least some



26

Aboriginal peoples would facilitate his missionary endeavours.nt Pettipas

suggested that unlike "many of his European counterparts," Budd "displayed

an empathy with the native populations of the Nofth."e8 This empathy,

however, did not diminish his confidence that it was for their benefit that thqy

conveft to Christianity.*

Shortly after the publication of Pettipas' first studies on Henry Budd,

Frank Peake published an afticle on Robert McDonald, an ordained "country-

bom" minister. Peake argued that although McDonald 'felt that he had never

been accepted as an equal by his European colleagues,"* he "[i]dentified

himself with the white, En$ish-speaking, Protestant element of the Red River

establishment." As Pettipas had observed regarding Budd, Peake suggested

that the CMS perceived McDonald to be 'neither native nor European."

Rather, the Society believed that'he was a curious mixture" of both.1o1 Peake

believed that McDonald possessed empathy for the Aboriginal peoples which

most of his British and Euro-Canadian counterparts lacked and noted that

"McDonald was one of the few missionaries of his day who considered it

woñhwhile to study the culture of those to whom he ministered.' Peake

continued: "His interest may have sprung from the fact that he was himself

part lndian."1@

John S. Long reached a similar conclusion when he examined the life of

another Native clergyman, Ro¡erend Thomas Vincent. According to Long,

Vincent considered Native clerg¡y and catechists to be distinct from, and in many

ways superior to, European and Euro-Canadian missionaries. Vincent believed
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that Native priests and catechists cot¡ld live on less money than the¡r European

and Euro-Canadian counterparts, that they adapted more easiV to the

environment in the Canadian mission field, and that thq¡ often were more readily

accepted by the Aboriginal peoples.lo3

Vincent's European counterparts nevertheless held prejudicial viarus

regarding the capacities of Aboriginal peoples and thqy associated him more

with his Aboriginal than his European ancestry. Consequently, these clergyman

doubted Vincent's ability to rise within the hierarchy of the CMS. In fact,

European missionaries considered many of his actions and personal

characteristics, including his "financial naivet{" his 'enthusiasm for the goose

hunt," his perceived lack of education, and his lack of social contacts in England

to aid in fundraisingt* to be "unmissionary-like.'1s Long concluded, however,

that 'the strongest argument levied against Mncent was that Europeans would

not respect him because of his mixed race."rø

The works of Pettipas, Peake, and Long suggested that although ordained

Native cle6y were sþnificantly Europeanized, their life-worlds, values, and

motives differed, at least to some dqgree, from their European and Euro*

Canadian courrterparts. lssues of class, respectability, and ability, all of which

were rooted in perceptions of race and status, shaped how these individuals

perceived othets and, in-tt¡rn, hcrÂr otherc perceived them. More recent studies

confirm these findings.

To mark the 150th anniversary of Budd's anival at The Pas, several

articles, including two on Budd by Katherine Pettipas and Frank Peake, were
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published in 1991 in the Joumal of the Canadian Church Historical Society'o7

Neither Pettipas nor Peake offered any ner\^/ insight into the life-world,

motivations, and actions of Budd or into his relationships with those around

him. Both portrayed him as being an ordained priest of Aboriginal descent

who, although empathetic to the plight of the Aboriginal peoples, identified

himself with the European missionary community and their middle-class,

evangelical protestant Victorian values.

Peake's wof<, however, did offer support for the idea that ordained

Native priests straddled cultures and societies and in doing so experienced

intemal conflicts over their own identities. Peake noted that on the death of

his son Budd mourned in the following way:

what would I not have done to torture my bocly in every possible
way; according to the custom of my Tribe, cutting myself with
knives and lancets until the blood would gush out profusely;
cutting my hair, and going about barefoot and bare legs; and
ready to go into fire, and into water, courting death rather than
life.læ

Thus, as Mannoni observed when describing the psychological impact of

colonialism on the Malagaqy, Peake suggested that Budd "had never learned to

intqgratel' his Christian faith with his lndþenous baclground, traditions, and

cufture. ln addition, Peake suggestd that Robert McDonald experienced a

similar inability to reconcile his Aboriginal heritage with the Euro-Canadian values,

attitudes, and bdiefs.tæ UnfortunateV, Peake faild to dwelop this interpretation

or determine if other q¿ents in Budd's life confirmed his conclusion.
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ln an article in the same issue of the Journal of the Canadian Church

Historiæl Society, George van der Goes Ladd combined historical and

psychoanalytical methodologies to present his readers with, on the surface at

least, a more complete examination of Budd's personal motives than did

Pettipas or Peake. Framed within a biographical format and looking at Budd's

"experience,'11o van der Goes Lâdd examined Budd's efforts to reconcile his

Abori$nal heritage with his Euro-Canadian upbringing. He concluded that

[i]n his thirty-five years of immersion in work with his own people
Henry Budd passed quietly beyond the conventional wisdom of
his superiors and dared to hope for an enduring translation of
Christianity into Cree language and culture. . .. [At the Pas] he
was able. . . to build a Native Christian community, indigenous in
its leadership, literate in its own mother tongue. . . . He was able
to do this because he had come to identifu once more with his
own people . . . Concerning the Native selvices, he wrote, 'l felt I

was on my own ground & in my element.'111

This portrait of Budd as reconcíted to his Aboriginal bacllground and heritage

differed significantly from the Europeanized Budd portrayed by Peake and

Pettipas. Given the esoteric nature of psychoanalytical analysis, however, and

the fact that he provided little concrete e¡¡idence to support his contention,

van der Goes Ladd's findings alone are somewhat unconvincing.ll2 ln light of

Peake's arguments that neither Budd nor McDonald (who supposedly were

two of the CMS's most Europeanized Native agents) were able to fully

reconcile their Aboriginal and Euro-Canadian upbringing, however, van der

Goes Ladd's findings raise doubts as to the degree to which clerg¡¡ of

Aboriginalancestry shared the values, motivations, and life-worlds of European

missionaries.
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Furthetmore, in addition to concuning with previous historians that racial

and cultural hierarchies existed between employees of the CMS who were of

Aboriginal descent and those who were of non-Aboriginal descent, historian

Winona Stevenson demonstrated in her unpublished M.A. Thesis that similar

hierarchies also existed between CMS agents who were of Aboriginal

descent.llt Sta¡enson noted that by 1860, "the total Native workforce of the

CMS employed in lndian Mission work was twenrty-six brrt only three among

them were ordained ministers.' She suggested that ordained priests were an

elite among Native church agents, not merely because they were ordained

and proportionately small in numbers, but also because'[t]hey appearto have

been thoroughly indoctrinated in European values and perspectives.'

Stevenson commented that ordained Native agents \¡rere very much humbled

by their origins and generally considered themselves 'above' their less

enculturated country-m en.i 1 1 4

ln her separate case study of catechist Charles Pratt, Stevenson

indicated that "his goals, values, priorities, and loyalties were often at odds with

his CMS superiors,"11s including those who were of Aboriginal descent.

Moreover, she argued that Pratt's attitudes and actions often differed from

those of his more Europeanized contemporaries who were of Aboriginal

descent. Stevenson wrote that he "did not isolate himself from his people;

rather, he entered their realm as an equal and amongst them as they shared

everything;tents, cabins, horses, guns, tools and food."116
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Richard Faries, an ordained "Native Clergyman' and contemporary of

katt, provides a contrasting perception. Faries commented after meeting a

group of Aboriginal people:

ffie had to go through the task of shaking hands, I say 'task',
because it is quite a task for a man with refined feelings to grasp a
dirty greasy hand, which is sure to leave marks of an unpleasant
kind & odour on your orrun hand. However, one has to pocket his
pride & s¡rallow his nice feelings & tastes, or else, his influence
would be marred among these poor creatures. So we just had to
shake hands & wash our hands afterward, when we were out of
their sight.117

Differences in values, motives, and life-worlds therefore existed not only

between Native missionary agents and their European and Euro-Canadian

counterparts, but also between Native agents who were ordained and those

who were not.

This brief historiography suggests that historians have failed to extend

the same reinterpretation of the roles, activities, and motivations of Native

proselytizers of Christianity that they have to other topics involving Canada's

Aboriginal peoples. This study will redress some of that paucity. lt establishes

that Native agents who were connected to the cMS by employment or

maniage often differed in values, motives, and life-worlds from their European

and Euro-Canadian counterparts and among themselves. lssues of gender,

status, race, and ethnicity shaped how these individuals viewed themselves

and their co-workers, and how other inhabitants of the Canadian North-West

viewed them.

The findings presented in this dissertation are based largely on the



32

records left by persons whom the CMS sanctioned and paid to disseminate

Christianity and other elements of European culture. Consequently, to identify

not only the value and insights but also the biases and shortcomings in these

records, it is useful to examine the context in which they were created.

Written works, exhibitions, and meetings that described the activities,

successes, and failures of Christian missions throughor-¡t the world proliferated

during the nineteenth century. Secular newspapers, magazines, and

publications that were funded by missionary societies all reprinted and

disseminated religious tracts, the corespondence of missionary agents

serving in foreþn fields, and calls for financial aid and additional personnel.tts

Since these writings were meant not only to inform, but also to promote and

$oriÛ, the information that thqy presented often was edited heavily and

structured carefully. lndeed, rnany of the joumals and letterbooks that presently

exist in the CMS's archival holdings are marked with notices (presumably made

by the Secretary of the Society or by some other person who was responsible

for the reprinting of such works) to "print" or "omff specific passages., te

Secondary editing often so distorted the image of mission work in Canada

that CMS agents themselves complained to the Parent Committee. ln 1873,

Reverend JA. Mackay wrote:

A missionaryto the lndians of the saskatcher¡ran must be prepared
to endure hardness if he hopes for any success, and it is surely
better to go prepared than to have the mind filled with nothing by
the highly coloured descriptions of the country which are nc^¡/
becoming rather frequent. A fer¡¡ years ago, to judge from
accounts then cunent, and particularly a missionary reports [sic],
this county was considered scarcely ft for human habitations -
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no\^/ the fertile vallqy of the Saskatcher¡¿an 'has become familiar in
the mouth as household words' and that too, by many who have
no knowledge of the country except from hearsay. The truth as is
generally the case lies between the two extremes."o

Mackay was convinced that the inaccurate image presented by the CMS of its

agents work in the Canadian North-West created false expectations not only for

setUers to the region, but also for missionary recruits.

,: Before any secondary editing took place, however, the intentions,

attitudes, biases, and goals of the origlnal creator of a record shaped its form

r and content. Paid agents of the CMS often structured their conespondence

I to inform and impress their superiors, and were aware that the Society might

i publish this conespondence for public consumption.l2l ln response to these

i Oualforces, some missionary agents exaggerated their successes regarding the

I numbers of converts or the need for financial support and did not discuss their
1

' 
Oilures and setbacks.

ln the early 188O's, Reverend John Hines informed his superiors in

England that
..

the prevailing idea among subordinates in this country is to keep
from the¡r superiors allthat would be likely to give them trouble or
cause them any anxiety, and only tell them what they think will
please them, in short, to tell only the bright side of the story. This,
however good and charitable it may seem, is not faithful.12z

Hines used the case of David Stranger to ¡llustrate his point to the Committee.

He wrote:

For instance he [Stranger] told me in all his letters that everything
was going on satisfactorilywith the exception of the schoolwhich
was not so well attended as when I left. On my anival I found the
Church in a very dirty state . . . [and] he then for the first time told
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nor yet any of the men bring firewood for the Church & school,
but that he himself had to pay for it being done.123

Hines ended his letter by noting that Strange/s "letters to me during the winter

were not altogether what they should have been. They were calculated to

mislead."l2a

Over three decades earlier, Reverend EA. Watkins emphasized the

negative impact that intentional or unintentional misrepresentation and

exaggeration could have on the CMS's work in the Canadian North-We$.12s ln

March of 1857, he addressed the Society "on a subjec-t which has often

presented itself to my mind.' His words are worffr quoting at length because

they introduce concerns and perspectives that will be encountered throughout

this dissertation. Watkins wrote:

I refer to the someurhat e-aggerated statements which
occasionalV appear in the Pr_¡blications of the Society. I do not
wish to lay blame on any persons, bu¡t I think the fact cannot be
denied that we do sometimes see descriptions of an over-wrought
character. There is a tendenq/ in the minds perhaps of all
Missionaries to represent their wort in an attractive a light as
possible, & to say as strict truthfulness is adhered t0 no objection
need be raised, but it is to be fe.ard that the dark parts are kept
back or distorted in many instances, while what is hopeful is made
to appear as unmixed [?] good. I have no doubt this is the case in
some of the glowing accounts we have read of the Indians in
various parts of this Country, for I cannot think that those of East
Main are so very far below all others as truthfulness compels me to
represent them. VVhen we read of the lndians connected with the
various Stations as 'daily growing in grace," "Feeling a longing
desire for the courts of the Lord's house,' being very 'spiritualV
minded' & much [?] like expressions, the idea conveyed to an
En$ish Xtian is much more exalted than itwould be if the plain tr,rffr
was stated. I hope there are some indMdual lndians who may be
thus described, but to apply such language to thern as a body
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must in my opinion do more harm than good to the cause of
Missions.126

To suppoft his concerrìs, Watkins quoted from a letterthat "an En$ish lady at the

Red River," whom he describecl as being "a sincere Xtian & . . . entirely

unconnected with the Mission,n had written to hiswife. Shewrote:

There is one part of your letter I admire. You speak of being both
unable to send home to the Society glowing accounts of your
Mission and labors. The false descriptions which are usually given
of the number of converts, their beautiful [?] traits of character, the
misories [sic] of the Missionary & his family, though theywork upon
the sympathies of the public, do not I think draw dcn¡rn a blessing
upon Missions because in nine cases out of ten thq¡ are untrue.
Your labour & that of Mr. Watkins is really meritous [sic] because
you meet with so little encouragement, but I think were you to
come into Red River & see the numbers of lndians whose tents are
scattered here & there over the settlement, & who have never
been induced to embrace Xtianity, you would be astonished about
the accounts that are published of the progress of the Mission
work in North West Amenca.'z7

Watkins, however, was very aware of the quest¡onable accurary of mission

accounts that were published in En$and and elsewhere. ln fact, he

"confess[ed]" to Rwerend J. Chapman of the Church Missionary Society

that I have been somer¡rhat disappointed for having formed nry
opinions mainly ftom the published reports of our Soc¡ety. I have
found ftom actual observation that my viervs were raised too high.
Take for instance the number of Communicants which is certainly
very large. This is generally considered I think by the members of
our Society as proof of the prevalerrce of vital godliness & perhaps
it is the very proof that can be given to persons at a distance, br-¡t I

do not hesitate to say that as far as the inhabitants of Red River are
concerned it is not a good criteria [sic]. lt is I conceive as good a
test as here as in En$and, but no better.128

Because Watkins' "Misq¡. brethren ha[d] sent home cdored [sic] & exaggerated

statements," and because he had formed his expectations and goals based on
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those staternents, he found that he was ill-prepared for the realities of missionary

life in the Canadian Norúr-West.12e His experience led him to believe that "the

representation of the trials & hardships of the Missionaries as being more severe

than they really are must ultimately injure the cause which we have at heart."13o

Fufthermore, watkins lamented that when compared to the "exaggerated

statements" of his brethren, his own efforts, in print at least, appeared to be far

less successful.r31

To minimize the impact on this study of intentional and unintentional

confusions, misinterpretations, and omissions in the primary source materials,

ethnohistorical methodology and the techniques of literary criticism and textual

deconstruction were appropriate tools to identiñ7 and balance the biases,

ethnocenüic perspectives, exaggerations, and inaccuracies that eisted within

the source materials. While the very nature of missionary reports, letters, and

joumals ensured that Native agents in CMS employ left numerous detailed

primary records, for example, it performed no such function with respect to

women who were connected to the Soc¡ety by birth or maniage. Consequently,

records left by the wives and daughterc of CMS agents, particularV those of

Aboriginal ancestry, are scarce. lt nevertheless is possible to understand the

worlç actions, and attitudes of those women by supplementing their personal

conespondence with interpretations derived fom the records left by their

husbands and fathers.

Chapter One of this dissertation examines European efforts to "colonize

th[e] consciousnessnl3z o¡ various lndþenous peoples in Africa, the Americas,
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Asia, lndia, Australia, and New Tealand between the 16h and 2Om Centuries,

and the responses of those peoples. The Church Missionaty Society and its

experiences and actions in the Canadian North-West are placed within the

broader context of its world-wide missionilng program in Chapter Two.

Chapters Three to Seven of this dissertation, establish that culturally

cørtric beliefs (including those related to issues of race, ethnicity, gender, and

status) fostered discord, friction, and a sense of separateness between the

Societ¡/s European and Native agents. Chapter Three examines the attitudes

of European agents of the CMS with respect to the¡r Nat¡ve counterparts, while

Chapter Four examines the perspectives the Native prose\rtizers themselves.

The effects of the CMS's policies on the careers and the daily lives of its Native

agents are demonstrated in Chapter Five. Chapter Six shows that the

Aboriginal peoples of the Canadian North-West had distinct and defined

expectations regarding the roles, responsibilities, and obligations of

proselytizers of Christianity and that their expectations often differed from

those held by the proselytizers themselves. The roles and perspectives of

Native women who were connected to the CMS through birth and maniage

are examined in Chapter Seven.
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CHAPTER ONE

EURO-CHRISTIAN MISSIONS AND NATVE PROSELYTIZERS OF CHRISTIANIry
IN CONTÐff

"[]f Christ¡anity is permanently to live in the lands that are now the object of
missionary care, it must be by means of Native agenq/ alone."l

"Europeans are too few, and their subsistence costs too much, for us ever to
hope that they can possibV be the instruments of the universal diffusion of the

word amongst so many millions of souls.'2

The extension of various European interprøtations of Christianity was

intertwined with the extension of European colonial empires after the late

fifteenth century. As first Roman Catholic and then Protestant European

powers extended their social, political and economic influence, they were

confronted by millions of people who they viewed as being uncivilized and

barbarous heathens destined to suffer etemal damnation unless they were

reclaimed by Christ. Facing such great numbers and confronted by cultural

and environmental baniers that often limited the effectiveness of Euro-

Christian missionaries, Europeans conceded that, without the assistance and

cooperation of indigenous prose\rtizers it would be impossible for them to

convert more than a small percentage of these peoples. Theoretical support

for indigenous missionary agents nevertheless generally was not translated

into actualfinancial and educationalsupport untilthe nineteenth century. Even

then, issues of race, ethniciÇ, status, and gender raised baniers to achieving

perceived or actual equality with Euro-Christian proselytizers that proved

insurmountable for most lndþenous persons.3
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This Chapter shows that the Church Missionary SocieÇ did not develop

its policies and beliefs regarding lndigenous prosel¡Æizers of Christianity in

isolation. Fþther, the CMS learned from the previous missionary experiences

of numerous Christian churches. While the general goal of evangelizing

indþenous populations guided the foci and policies of Christian missionary

soc¡et¡es, Christian missionary projects varied temporally and geographically,

as did the responses of the various indigenous populations.

ln A History of Christian Missions, historian Stephen Neill explained that

"[a]t the end of the fifteenth century, Christianity was almost wholly a European

Religion."a Several factors, however, contributed to a vigorous extension of

Christianity during and after the sixteenth century. These forces included the

opening of sea routes in the late fifteenth and sixteenth centuries, the Catholic

Counter-Reformation, and the fonnation of colonial Empires by the Roman

Catholic powers Portugal, Spain, and later France.s

The quest for wealth was the primary motive for European exploration,

but colonizing powers also used relþious and cultural grounds to justiff their

geographic and economic expansion.6 ln addition to dividing lands newly

encountered by Spanish and Portuguese explorers between those respective

governments, for example, Pope Alexander Vl established that the lberian

powers also were responsible for the evangelization of the lndigenous

populations who inhabited those lands.T

As Roman Catholic orders accompanied the colonial expansion of the

Franco-lberian powers during the fifteenth and subsequent centuries, many
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religious and some political leaders initialty supported training and employtng

indigenous persons to proselytize Christianity. Prince Henry the Navigator of

Portugal planned to train captured Africans as Christian missionaries and

return them to their homelands, but he died before his plan came to fruition.8

The Portuguese nevertheless did train several persons from lndia, Asia, and

Africa to disseminate ChristianiÇ to their countrymen, including one African

who was "ordained as the titular Bishop of Utica in 1518, at the insistence of

King Manuel of Portugal."e

ln 1536, the Spanish established a College in Mexico with "the dual

purpose of forming a cultural élite among the laiÇ and providing a certain

number of native priests.' Historian C.R. Boxer, however, argued that this

Spanish "experiment was not a success." He noted that disappointments

about the abilities of lndigenous clergymen, the contempt that many colonial

lberians held for non-European priests, and royal patronage in which the

Spanish and Portuguese Kings "strove to fill most of the high ecclesiastical

posts in their overseas tenitories with peninsula-born clerg¡y," contributed 'to a

hardening of the attitudes of all the religious Orders." ln fact, Boxer showed

that in regions where they exerted religious influence, the Portuguese and

Spanish religious Orders erected a "colour-bar" that effec'tivety prohibited non-

whitas from active and sanctioned involvement in the prosel¡rtization of

Christ¡anity.lo

Racial baniets also frustrated earty Spanish efforts to raise a body of

Indþenous proselytizers in Central and South America. Historian Adrian
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Hastings commented that because most unions between Spanish or Creole

(individuals who claimed full Spanish descent but who were bom in Central or

South America) men and Indigenous women were considered cohabitations

rather than church sanctioned maniages, the offspring of these relationships

\¡rere canonically excluded from ordination to the priesthood.' Although the

desire to raise a body of Native clerg¡¡ led Pope Gregory XIV to permit "the

ordination of mestizos and ille$timate sons in 1576," Hastings suggested that

"this hardly began to happen on any considerable scale for another 2@

years."" lndeed, he noted that the rejection by many indþenous peoples of

Roman Catholic requirement of celibary prevented many individuals from

joining religious orders. Consequently, despite the 'enthusiasm [that]

Mexicans at first showed for their naru faith,' and although the Spanish

established a college at Santa Qruz in present-day Mexico to 'produce an

lndian clerg¡y,n Hastings wrote that 'none was ever ordained."r2

Although not as rigid as elsewhere, the Roman Catholic Church in lndia

also used racial baniers to limit the career opportunities and roles of persons

of lndigenous ancestry. Historian Carlos Mercês de Melo noted that the

Portuguese \¡¡ere the first promoters of the native clerg¡y in lndia,"13 and

established a seminary to train persons of lndþenous descent who were of

"presentable appearance and . , . talented enough for the priesthood.'ra By

1614, one Jesuit priest obserued that the institution had succeeded in training

a body of lndian priests who 1¡vith great edification and spiritual profit, worked

among the souls entrusted to their care, without forgetting the zeal for the
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conversion of their native brethren which they had acquired during the years

of training in the Seminary."1s The Seminary was closed after the expulsion of

the Jesuits from Goa ln 1759, however, and despite the fact that the Roman

Catholic Church continued to promote the formation of a body of lndigenous

Christian clerg¡y into the nineteenth century, few lndigenous clerg¡ymen were

ordained. De Melo attributed this overall failure to the lack of a training

seminary, the low standards of education for Native and European clerg¡¡ alike,

and the poor treatment of Native clerg¡y by European missionaries and

European colonial populations.l 6

Contemporary political and religious leaders also considered employing

lndigenous persons to disseminate Roman Catholicism in areas of French

colonial interest.lT Historian Olive P. Dickason suggested that in New France

"[t]he Recollets appear to have initially entertained the hope of training natives

as priests," but that this was not realized nor could it have been in the view of

the prevailing sentiment against ordaining Amerindians."ls lndeed, James

Axtell observed that the Recollet Friars usaw the natives as 'miserable dark

Creatures'whose'extremely stupid'faculties and naturally'savage, brutal, and

barbarous' customs placed them 'a prodþious Distance from God'.'1e

Axtell wrote that, in contrast to the Recollets, the Jesuits held in high

regard the intellect of the Aboriginal peoples of Neu¡ France and believed that

"[e]ducation and instruction alone are lacking.'2o The Jesuits therefore sent

Aboriginal children and adults to France to be educated and cMlized

according to French standards and on their return these individuals were
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expected to live with the Jesuits "and to persuade their young Native

companions to do the same.n2l The Jesuits also employed male and female

"native dogiques to assist them in catechizing and enforcing Catholic

moralit¡/22 and to be 'responsible for leading prayers and hymns, counseling

families, catechizing children, instructing ns^/comers, enforcing moraliÇ, and

occasionally baptizing the dying in the priest's absence." Axtell concluded that

the ordination of Aboriginal persons was not a priority for the Jesuits, however,

because, to the best of their ability, they maintained secular and religious

control over converts.2S

Euro-Catholic missionaries also promoted the formation of a body of

lndigenous clergy in both Japan and China. Historian Stephen Neill argued

that a colour-bar did not exist in these countries because Europeans held

Japanese and Chinese cultures in higher regard than they did other non-

European cultures. Moreover, Japanese and Chinese rulers were able to

effectively counter much of Europe's social, economic, and political influence

in their countries. Effofts to raise a body of lndigenous clerg¡y in Japan and

China therefore proved largely unsuccessful until the late nineteenth and early

twentieth centuries.2a

Thus, from the sixteenth to the late eighteenth centuries, Euro-Catholic

missionaries generalV supported in principle the training and emplolng of

indigenous peoples to disseminate ChristianiÇ to their countrymen. Several

forces impeded the realization of this support in principle, however, including

damaging racial stereoÇping of indigenous proselytizers by European
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missionaries, apathetic attitudes towards the recruitment and education of

indþenous prosel¡¡tizers by all parties, and the fluctuating political and

economic fortunes of the various Euro-Catholic colonizing nations.

Euro-Protestant missionaries also supported the principle of training

indigenous peoples to proselytizeto their countnTmen. The number and range

of Protestant missions were limited until the nineteenth century, however,

when the waning of Poftuguese and Spanish power, the expansion of

Protestant colonial empires, and the Evangelical Revival (and, in the United

States, the Second Great Awakening) contributed to an explosion in

Protestant foreign missions.2s

In his wotk England in 1815, Historian Elie Halá4y argued that '[w]hen

the 18h century opened and for many years to come there was not a singe

Protestant missionary in the entire world with the exception of the small

German group of the Moravian Brethren."26 J.Ê. Hutton, author of A History of

Moravian Missions, suggested that '[i]n 18oo the number of Moravian

missionaries seruing, not counting wives, was 90; in all other Protestant

Churches [sic] combined it was only about 30."27 Thus, it reasonable for

Charles Grant, a member of the wangelical Anglican Clapham Sect, which itself

was instrumental in founding the Church Missionary SocieÇ, to lament tn 1790:

'Faint hopes . . . [the British] people have of missions,'28

En$ish Methodists had estadished ua regular system of foreþn

missions'2e three years before Grant made his statement. Historians, however,

generally date "[t]he missionary awakening in Britain . . . from the publication in
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1792 of \Mlliam Carq/s An Enquiry into the Obligations of Christians, to Use

Means for the Ønversion of the Hæthens, and the subsequent formation of the

. . . Baptist Missionary Society."3o ln 1796 Methodists established the London

Missionary Society and in 1799 evangelical Anglicans founded the Church

Missionary Society. Protestants outside of Great Britain also organized

missionary societies including The Netherlands Society in 1797 and The

American Board of Commissioners for Foreign Missíons in 181O.31

Commenting in 1817 on the rapid growth of European missionary wot
in the ær1y nineteenth century, the English periodical Missionary Register

observed that at that moment there were approximately 15O Protestant

missionary stations in existence throughout the world and that some 1OO

English Clergymen were undertaking their missionary duties with "zeal."32 The

growth of Protestant foreign missions continued thereafter to the degree that,

by 1873, the CMS proclaimed that'[i]t is certain . . . that the commencement

of the (19th) century witnessed such an outburst of Missionary zeal as was

unknown before.'33 ln 1904, the CMS alone l¡sted 1 33O men and women

serving as missionariesæ while the figure for kotestant societies totalled over

13 3OO.35 On the organizational lerrel, where twenÇ-seven Protestant

missionary societies existed in 1838 (ten in Great Britain, seven in the United

States, and ten "On the Continent"), 1O4 existed five decades later (with

twenÇ-five in Great Britain 'and the Colonies", thirty-nine in the United States,

and fofi'[o]n the Continent").æ
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The few Protestant missionary societies that existed prior to the late

eþhteenth century theoretically supported employing indigenous proselytizers

of Christianity. When the Puritans cofonized North America during the late

sixteenth and early seventeenth centuries, for example, they acknowledged

that it was their Christian duty to evangelize those lndigenous peoples whom

they encountered.3T Historian Everett Emerson nevertheless claimed that the

Puritans initially \¡¿ere not . . . seriously interested in lndian missions except for

propaganda purposes," and that it was not until "after 1650, twenty years after

the colony was created," that the Puritans saw their first successes.ss

Their limited numbers and means forced the Rlritans to train a "cadre of

native preachers with full rights and responsibilities for guiding their brethren in

the new ways, usually in an lndian Tongue."3e In fact, James Axtell observed

that by the 177Os, "at least 133 lndians had ministered to their brethren in

southem Nevr England' and that "[m]ost of them . . . [had] been ordained

sometimes by the hands of English Ministers, and sometimes by the hands of

lndian Ministers in the presence of the English."æ

lndigenous peoples also were crucialto early Moravian effofts. "Native

Helpers, Native Catechists, Native Committee Men, and Native Teachers' not

only familianzed the Euro-Moravian missionaries with local customs, religions,

and languages in Africa, the Caribbean, the Americas, Greenland, lndia and

Asia, they assisted with the dissemination of ChristianiÇ to their countrymen.al

Like many of their Euro-Catholic contemporaries, however, Moravian beliefs

about the "the intellectual abilit[ies]' and "charactef of the various indigenous
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peoples whom they encountered impeded the¡r efforts to train members of

local populations.a2 Consequently, despite their eÂrly start in the field of

Protestant foreign missions, the Moravians did not seriously consider the roles

that lndþenous peoples would play in the extension of ChristianiÇ until the

second half of the nineteenth centuq/3 and even then they were stow to

transform theoretical support for training lndþenous agents into actual

significant and tangible support.æ

It was only during the last decades of the nineteenth century and first

decades of the twentieth century that the Moravians established colleges in

Africa to train "Native preachers.'Æ In contrast, the CMS established

educational centres in Africa for the same purposes almost three-quarters of a

century eadier. The CMS College at Fourah Bay in Siena Leone produced "[a]t

least 55 . . . native clerg/ between 1827 and 19OO, in addition to training "a

much larger number lofl . . . catechists and teachers."6

By the end of the nineteenth century, indþenous prose\rtizers

nevertheless were crucial to Moravian missionary efforts: in 19oo they claimed

eþhteen "Native Preachers" and 1 843'Native Helpers'and by 1914 these

figures had risen to 1 11 and 2 O59 respectively. ln contrast, in 19@ there

were only 376 European Moravian missionaries and by 1914 this figure had

fallen to367.47

Whereas the efforts of the Pu¡ritans and the Moravians pre-dated the

late eighteenth century rise of frotestant missionary societies, the Baptist

Missionary Society (BMS) was founded in 1792 and "set the pattem for the



48

voluntary society model of a mission agency which became so widespread in

the nineteenth centu ry."*

The BMS trained and employed indigenous persons to disseminate

Christianity to their countrymen throughout the nineteenth century. During the

Socie!/s centenary celebrations, for instance, Reverend Dr. MacKennal

obseled that its "ærly missionaries" argued "again and again' that 'the native

teachers are to be used to evangelise the natives if the natives are to be

won."ae ln 1 8O5, almost ninety years earlier, agents of the BMS observed that

[i]t is only by means of native preachers that we can hope for the
universal spread of the gospel through this immense continent
[of lndia]. Europeans are too fa¡¡, and their subsistence costs
too much, for us ever to hope that they can possibg be the
instruments of the universal diffusion of the word amongst so
many millions of souls.æ

lndeed, the BMS believed that by training and employtng indigenous persons

to disseminate ChristianiÇ to their countrymen, ¡t could overcome the

difficulties to its worldwide missionary efforts that arose from its limited

economic and human resources. lt cautioned, however, that for indigenous

persons to be and remain effective Christian proselytizers, they should not

become too Europeanized or othenruise "efface their nationaliÇ lest they

thereby lose their influence."s1

The BMS's founding of a College at Serampore in lndia illustrated both

the importance that ¡t attached to training and employing indigenous

prose[tizers during the nineteenth century, and its ultimate disappointment in

this area. The BMS establ¡shed the College in 1818 with the goal of training
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"Christian Indians to be missionaries to their own people." As part of this

mandate, students were instructed in Euro-Christian science and theolog¡y but

in lndian languages. Historian Brian Stanley observed, however, that "[t]he

vision which lay behind the foundation of Serampore College . . . remained no

more than a long-term goal.os2 Difficulties in recruiting students whom it

considered to be usuitable" according to its own Euro-Christian standards and

a decline in the importance attached to theological training following the

College's affiliation with the University in Calcutta in 1857, hampered the BMS's

efforts to train a body of lndian missionaries. Stanley concluded that as a

result, by the 187Os "[t]he bulk of the student body were dementary students

. . . [and t]here were very few students in whom the staff saw the potential for

Christian service in their maturer years.'s3

Nevertheless, by the beginning of the twentieth century, the results of

the BMS's efforts to train and employ indþenous proselytizers were

comparable to those reported by other Protestant societies. ln 1904,

Protestant missionary societies classified eighty-five percent (69 670 out of

83 O41) of their staff in 'foreign" regions as 'Native Workers'; for the BMS, the

relative figure was only slightly lower at eighÇ-three percent (1 153 out of

1 397 persons).sa

At a "conference on Missions' held in 1860, Reverend R.s. Hardy, a

former Wesleyan Missionary to Celyon, concisely summarized the beliefs that

many Euro-kotestant missionary societies shared regarding training and

employing Native agents as prosel¡rtizers of Christianity. Hardy suggested that
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[w]hen we speak of Native Agency, we include the entire Church
of the future; as it ís evident that, if Christianity is permanenfly to
live in the lands that are now the object of missionary care, it
must be by means of Native agency alone. Foreþn agents could
not be found in sufficient numbers. lf sufficient numbers were
forthcoming, the means of their support could not be provided;
and if the men could be both provided, and provided for, this
would be an inefficient instrumentality to accomplish the wod< to
be done. The truth must be naturalised; it must cease to be
regarded as exotic, before it can thoroughly penneate and
perrnanently regenerate any given nation. lts power can only be
universally diffused by that which is alike native in its fount and its
flowing: look, tone, word, imagery, idiom, all must be native. Every
people, even the most degraded, has a nationaliÇ, and each tribe
an idiosyncraq/ [sic]; sacred circles, that the stranger can never
completely penetrate.ss

Euro-Protestants believed that because thq¡ lacked the numbers, finances,

abilities, and cultural knowledge necessary to successfully to indigenize

ChristianiÇ and disseminate it throughout the world, Native agents were vital to

the successful globalization of Christianity.

\¡Vhile the fortunes of Protestant foreign missions were rising at the end

of the eighteenth century, Roman Catholic missionary endeavours were in a

state of decline. The waning of lberian power, Rationalist criticisms of Roman

Catholicism, attacks on the Jesuit order that culminated in its dissolution, and

the anti-Clericism of the era of the French Revolution and Napoleon

contributed to a general diminishment in Roman Catholic missionary impulse.

Several factors reinvigorated this impulse, however, including the end of the

Napoleonic era, the revival in 181 7 of the Congregation of Propaganda to fund

foreign missions, the explosion of Protestant missions to non-Europeans, and

the work of Pope Gregory X/l to support the concepts of local clergy, sêlf-
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support, and self-govemment within the organizational structure of the Roman

Catholic Church.s The Jesuit Order was re-established, older Orders were

rærganizú, and na¡r Orders and Societies were created.sT Nationalism also

stimulated the Roman Catholic missionary impulse: British Roman Catholic

missions increased at least partly in response to the growth of French Roman

Catholic missions after the first two decades of the nineteenth century.s8

Growth in the theoretical support for indþenous churches and

proselytizers of indigenous descent accompanied the revitalization of Roman

Catholic missionary organizations and endeavours.se ln Mission Directives of

Pope Gregory XVl, l83l -46, Robert S. Maloney wrote that the pope

exhorted his vicars to prepare the way for the establishment of
the local native hierarchy by providing for the training of a rocar
clergl/, and by procuring the ¡ndependence of the missions from
foreþn support. Seminaries were to be erected. The clerg¡y of
the nation were to be considered to be on an egual standing with
the European missioners. The young clerg¡¡ of the mission areas
was to be employed in positions of authority to enable it in one
day to rule its own church. The pontiff also insisted on the
necessiÇ of introducing the various ecclesiastical institutions and
associations that would help to secure the financial
independence of the mission. Educational and charitable
institutions were suggested as ideal means to this end.æ

By 1901, "Native Priests" accourrted for over one-fifth of all Roman Catholic

ordained personnel who were actively engaged in missionary endeavours

throughout the world.61

A varieÇ of forces, however, continued to limit the roles that indigenous

proselytizers played at Catholic missions. Historian Raymond J,A' Huelobsaved

that despite their 'best intentions and efforts' in the Canadian North-West,
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between 1845 and 1945 the Oblates of Mary lmmaculate ordained only four

persons of Aboriginal ancestry. Huel attributed the failure of the Oblates to

raise a bocfy of Ahroriginal priests to several factors. These factors included the

requirement of celibary, the preference of some Aboriginal persons for non-

Native priests, language variances, and personal and economic the demands

that relatives might make on ordained Oblate Aboriginal clerg¡rmen.ó2

Other historians have offered additional explanations for the failure of

the Roman Catholic orders in the Canadian North-West. Martha McCarthy

suggested that extended periods of study away from home was a factor,63 and

Robert Choquette obsen¡ed that many Aboriginal persons found Catholic

requirements regarding maniage, dress, and appearance to be too restrictive.6a

on a more global level, historian J. F. Ade Ajay observed that the

essential Catholic doctrine was the universality and the pervading influence of

the hierarchy of the Church, of which the local clerg¡¡ were only a small part."ut

Consequently, while many Roman Catholic orders and societies supported the

concept of indþenous proselytizers of Christianity, they were less clear about

self-governing indþenous Christian Churches. ln fact, Adrian Hastings

suggested that although many Euro-Catholic missionaries suppofted the idea

of a Native Church, Roman Catholic canon law "ruled out realistic adaption to

the needs of a viable local Church."6

Like many of their Protestant counterparts, most nineteenth century

Euro-Catholic missionaries also envisioned indþenous clerg¡y serving as

diocesan priests rather than as missionaries.6T Historian Ruth Slade's
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comments regard¡ng Euro-Catholic missionary efforts in Africa are applicable

to many of the Roman Catholic and Protestant missionary endeavours during

the nineteenth century. Slade wrote:

The missionaries of the nineteenth century . . . were not half so
ready as the Portuguese to give Africans ecclesiastical positions
of responsibiliÇ and authority. They thought of Atricans as
children who needed protection and guidance, and training in
order that one day in the distant future thqy might be f¡t for a
place of responsibility in the Church. . . . The missionary was the
father of his flock, and the day when he could become an elder
brother, let alone a partner, seemed so distant that he very rarely
considered it.68

Indeed, a Roman Catholic bishop of "non-European origin" was not

consecrated during the nineteenth century until its closing decades.óe

By the end of the nineteenth century, European Protestant and Catholic

orders and societies were undertaking missions in most parts of the world.

Believing that thqy lacked the money, personnet, abilities, and cultural

understandings required to evangelize the heathen of the world, thqy actively

trained and employed indigenous persons to disseminate Christianity to their

countrymen. The responses of potential indigenous proselytes to Euro-

Christian oveltures, combined with paternalistic attitudes arising from

eurocentric perceptions about non-European races and cultures, however,

hampered these efforts. Consequently, by the turn of the twentieth century,

most European sending societies and missionaries expressed disappointment

with the results of their efforts raise Native Churches and train Native

prosel¡Æizers. lt was in this context of extensive experience and experiments
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that the CMS developed and promoted its own policies regarding indigenous

proselytizers of Christianity.
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CHAPTER TWO

CMS POUCIES AND PRACTICES TOWARDS ITS NATIVE AGENTS IN THE
CANADIAN NORTH-WEST.

"The Heaüren cry and thqy cry to us - to us En$ishmen of the nineteenth
century."1

'This Diocese is so wholly unlike all others that I feel more and more fer¡r of the
rules which apply in lndian or the other Col. Diocese will do so here."2

You will obsenre that the Socie$s principle is to recognise the distinction of
races.'3

During the nineteenth century, the Church Missionary Society operated

under the assumption that Native agents and Native Churches would facilitate

the global extension of Christianity. The SocieÇ believed by training and

emplolng Native pastors, it could devote its limited financial and human

resources to missionary enterprises and promote the danelopment of

independent and vital Christian congregations. Although many of the SocieÇ's

policies and attitudes regarding Native agents and Native Churches were the

same for all mission fields, it never intended to apply its Native Church Poliry in

the same manner across the globe. The CMS recognized that it would have to

enact its policies and test its theories differently in the Canadian North-West

than it would in Africa, Asia, and the lndian sub-continent.

For the most part, however, the CMS failed to adjust its policies to

address the unique cultural, political, and economic environments of the

Canadian mission field or the position of its Native agents in that region.

Biases that were rooted in race and status negatively influenced the CMS's
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policies, actions, and attitudes and, by extension, hampered ¡ts efforts to

disseminate Christianity in Canada. This chapter examines the CMS's Native

Church Policy and how ¡t envisioned that poliqy applyrng to canada;

subsequent chapters evaluate the failures and successes of those efforts.

The CMS was founded in 1799 as an independent and voluntary

organization. Historian Jean Usher wrote that "some lay mernbers of the

Clapham Sect and several anangelical clergymen" established the CMS as 'the

first Angl¡can society devoted exclusively to the evangelisation [sic] of the

heathen." Orig¡nalV called the SocieÇ for Missions to Africa and the East, it was

renamed as the Church Missionary Society in 1812.4

The purpose of the CMS was to extend globalty the evangelical Angican

interpretation of Christianity which was rooted in personal salvation and

emotional expression. Evangelical Anglicans believed that while man was

inherently sinful, Christ's sacrifice made salvation possible.s lndeed, the leader of

the Evangelical Revival in London, William Romaine, commented that "com.¡ption

of our nature by the fall, and c¡ur recoveô/ through Jesus Christ, are the two

leading truths of the Christian religion.'ó

These "two leading truths" lqy at the heart of the CMS's raison d'être.

Because membets of the CMS and other evangelical Angicans accepted that

man was a fallen being who could be redeemed only through salvation and

justification by faith, thqy believed that the soul of an unconverted non-Christian

would be lost forever.7 Indeed, after hearing one evangelical minister preach for

"almost an hour," an English Church-goer wrote: "he said downright that all
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unconverted people were in a state of damnation, and would go to Hell, ¡f thq/

did not belia¡e on [siQ the Lord Jesus!'8

EvangelicalAnglicans believed in the unity of mankind and that God had

created all men as equals. Disagreeing with the arguments of contemporary

polygenists who professed that white Europeans were a different species than

Native Americans, Asians, and Africans,e they argued that the qvarieq/

beürueen humans resulted from "the varying influences of climate, [and] habits

of life' including the knowledge or lack thereof of Christianity.lo While

evangelical An$icans often held negative stereotypes of the religious, social,

political, and economic institutions of indþenous peoples and believed that

those of Britain were far superior, they also suggested that indigenous peoples

could surmount most shortcomings if thq¡ "opened" their'mind[s] and heart[s]

unreservedly to Christianity and European understandings of civilization.""

Several agents of the CMS described how these beliefs shaped the

missionary impulse of Evangelical Anglicans. ln 19oo, Bishop w.D. Reeve of

the Diocese of Mackenzie Riverwrote:

Of the importance of training up the children to be loyal subjects
of our Sovereign, and to be useful members of society, and of
bringing them up in the nuÉure and admonition of the Lord I need
say nothing. The value of a Christian education is so well
recognized that I feel sure we have only to make known our
position and needs in order to draw sympathy and help of those
who love Him who said "Feed my lambs."12

Eghty years earlier, Reverend John west, the first cMS missionary to be

stationed in the Canadian North-West, asked
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[w]here is our humanity and Christian sympathy, and how do we
fulfil the obligations which Christianity has enforced, ¡f we do not
seek to raise these wandering heathen, who, with us, are
immoftal in their destiny, from a mere animal existence to the
partaking of the privileges and hopes of the Christian religion?13

CMS agents therefore believed that ¡t was a Christian responsibility to

evangelize non-Christians: a "Divine command that the Gospel should be

preached to all nations."la

ln fact, evangelicalAnglicans accepted that, by raising their nation to the

pinnacle of cMlization and Empire, and by confening upon it the saving graces

of ChristianiÇ, God had placed upon the British an "obligation to impart'

Christianity to others.1s Bishop Samuel \Mlberforce demonstrated this sense

of commitment when he confidently stated in l860:

ilt wasl the intention of God to make it the interest of this, the
most active, the most ingenious, and the freest people on the
face of the earth, to be up and doing, and to be in eamest in the
. . . important work of spreading His Gospel throughout the world
. . . . Was it not meant that God had given us our commerce and
our naval supremacy - that industry that patience which had
gMen us to subdue the earth wherever we had setfled . . . [,] our
wealth, with our mutual trust in each other, that we might as the
crowning work of all these blessings, be the instruments of
spreading the truths of the Gospel from one end of the earth to
the other?16

Similarly, the editors of the Church Missionary lnteltigencerobserved: '[i]f our

age is the age for Missions, no less plainly is our own counfi the messenger to

the whole earth. The Heathen cry and thqy cry to us - to us Englishmen of the

nineteenth century"17

Contemporary Britons further supported missionary endeavours in part

because they believed that the colonized of the Empire were, at least in
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principle, fellow British subjects who were entitled to receive the benefits that

they themselves associated with British culture, civilization, and religion. William

Wlberforce, one of the most prominent members of the Clapham Sec1, wrote:

Animated, Sir, by this unfeigned spirit of friendship for the natives
of lndia, their relþious and moral interests are undoubtedly our
first concem; but the course we are recommending tends no less
to promote their temporal well-being, than their etemal welfare;
for such is their real condition, that we are prompted to
endeavour to communicate to them the benefits of Christian
instruction, scarcely less by religious principle than by the feelings
of common humanity. . . . [A]re not the natives of lndia, our fellow-
subjects, fairly entitled to all the benefits which we can safely
impart to them?18

Decades later, Bishop Machray echoed \Mlberforce when, in his address to

the 1875 Synod of the Diocese of Rupert's Land, he observed that

[t]he thousands of poor wandering lndians along the inhospitable
shores of Hudson's Bay or the banks of the great McKenzie, have
indeed as much right to the best we can communicate of spiritual
or church privileges as the hundreds of thousands, or even
millions, that are expected one day to occupy the great fertile
belt of the south.le

Thus, in addition to believing that it was a Christian respons¡b¡l¡ty to evangelize

the lndigenous peoples of the Empire, evangelicalAnglicans also argued that it

was the right of those colonized peoples to receive that knor¡rledge and

spiritual amelioration.

The written word was a central part of the Church Missionary Society's

missionizing program. The Sixth of the Thirty-Nine Aticles (the sum of which

evangelical Anglicans accepted "as an almost perfect summary of the Faith'2J

stated that'Holy Scripture containeth all things necessary to salvation: so that

whatsoever is not read therein, nor may be proved thereby, is not to be
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requ¡red of arry man, that it should be believed thereby as an article of the

Faith, or be thought requisite or necessry to salvation.'21 lndeed, Reverend

John West observed that \¡re derive all true sentiments in relþious subjects

from the Bible" including 'the great charter of salvation, and the awfr.¡l code of

dMne communication to the human race." W6t proclaimed that the exercise of

private judgement in possession of the Bible, was the b¡rth-right of every man.

Therein is contained the great charter of salvation. . . . 'A Bible then to every man

in theworld,' is the sentimentwewould encourage.'22

The CMS also suppofted introducing the Book of Common Prayer to

indþenous proselytizers and Christian congregations.23 ln his capacity as the

Secretary of the CMS, Reverend Henry Venn vwote that the Book of Common

Prayu set the An$ican liturgical and ecclesiological parameters" within which

Christian Native Churches were to develop. He noted that although 'the prayer

book [sic] is intended for an established Christian congregation, and [although] it

is necessary to train up ne\¡/ converts by shorter and more elanentary forms of

worship,' the socieÇ's poliry nevertheless was that "[a]s soon as the prayer

book [sic] can be introduced it is introduced.'24

The Bible and other written works were ¡mportant parts of their

missionizing programs, but the CMS and other evangelical Protestant

missionary societies recognized that missionary agents were necessary to

make the message contained therein intelligible and relevant to local

populations. Dr. Nevius, an American Protestant missionary who worked in

China and who was an influential evangelical author, wrote in the late
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nineteenth century that the methods for disseminating Christianity, in order of

increasing effectiveness, were:

1. Bible-distribution,
2. Tracl-distribution,
3. Preaching in chapels,
4. Translation and literary wod<,
5. Schools,
6. Preaching on missionary tours,
7. Private social intercourse between Christian and heathen

natives.2s

Thus, according to Nevius, the distribution vwitten works alone was a far less

effective method of evangelization füan direct communication by proselytizers.

lndeed, over half a century earlier than Nevius, the editors of the

Missionary Register proclaimed that

Preachers are wanted, in the first place, to call the attention of the
þnorant and careless Heathen to the Word of God -- secondly,
to direct his mind to such parts of the sacred Volume as are best
adapted to his capaciÇ and circumstances -- thirdly, to make
explanations where the sense is not obvious -- and, finally, to
enforce the truths of Scripture by argument and persuasion.2ó

uBibles," they concluded, ushould, by all means, be circulated among the

Heathen; but Ministers of Gospel should be sent along with them." The editors

argued that 'lw]ithout Christian Teachers, an indiscriminate distribution of the

Bible, in Heathen and Mahomedan Countries, would be but little better than

throwing it away." To support their position, they pointed out that'there is no

instance on record of a Nation being evangelized by the Bible without the

preaching of the Gospel.n2T

To extend ChristianiÇ to the'heathen' in foreign lands, the CMS did not

rely solely upon British or European missionaries. Basic demographics
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dictated that the global evangelization of non-Christians would require a

greater supply of proselytizers than Britain and other European nations could

suppty. uAlas!" Henry Venn exclaimed in 1843:

how utterly inadequate, and in the eyes of men of this world,
contemptible, does the instrumentality of a fa¡¡ scattered
Missionaries appear! One to IOO,OOO heathens and ho¡r
insufficient for these things does the Missionary appear in his
own q/es when he compares his weakness, poverty and
insufficiency with the magnitude of the work to which he is
called.28

On a separate occasion, Venn observed that

[i]t is a common calculation, "One clergyman to two or three
thousand at home; one to two or three millions abroad . . . . One
single fact will show the impossibiliÇ of evangelizing the heathen
world by the agenq/ of European and American Missionaries.
Transplant the whole clerg¡y of England into China, place them as
they are placed here, so many clerglymen to so many people,
and what would be the consequence? You would have supplied
just one-twentieth part of the population of China.2e

To Venn and the cMS, Native prose\rtizers were 'the best remed/ for the

shortage of British missionary personnel.3o

The Society's perception that indþenous parishioners more likely would

suppott a Native than European clergyman fufther bolstered their effoñs to

train Native Christian proselytizers. ln 1884, Archdeacon Abraham Cowley, a

CMS missionary in the Canadian North-West, observed that "Mr. McKenzie

would do very well for st. Andra¡r's" because he "is a Hatfbreed [sic], &

popular, & the population of St. Andreur's being chiefly Halfbreeds [sic], might

be proud of a native clerg¡man, & on this account the more ready to

contribute to his support.'3t Four years later, the B¡shop of Athabasca
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suggested that because'[t]he lndian's immutable idea is that the European is

by inalienable right of blood & position the giver & the lndian's relation to him

that of the receiver," congrqgants would be more likely to give contributions

"for one of themselves than for an European Pastor."32

Financial concems also motivated the CMS to employ Native agents and

work to raise "self-supporting, self-goveming, self-extending" Native

Churches.33 Periodic 'financial embarrassmentsn required the Society to

restrict its expenditures and retrench its efforts.3a Following the Crimean War,

for instance, the CMS informed its contributors and its agents that 'it will be

necessary to postpone many desirable objects" because

the great pressure arising from the war and the consequent
increase of taxation and the cost of all the necessaries of life at
home, continues unabated; while ner¡¡ demands are perpetually
made upon the chariÇ of the public and that it would therefore
be unreasonable that the society's income should remain
unaffected.3s

Almost a half century later, Eugene Stock noted that while .it was the

inadequate supply of men that led the SocieÇ to employ more Natives, so it was

the inadequate supply of funds that led it to make resolute effofts to thrc¡¡r the

Native Churches on their cr\¡/n resources.n3ó

Throughout the nineteenth century, the cMS produced numerous

papers that outlined its policies, theories, and goals with respect to Native

Churches and Native agents. ln 1866, however, it published three of the most

important as a single pamphlet.tt The first paper in this pamphlet was originally

printed in 1851 and "record[ed] the views of the SocieÇ upon the
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employment and ordination of native teachers.n The CMS observed that

because "the ultimate object of a mission" was

the settlement of a native Church, under native pastors, upon a
self-supporting system, it should be borne in mind that the
progress of a mission mainly depends upon the training up and
the location of native pastors; and that, as it has been happily
expressed, 'the euthanasia of a mission' takes place when a
missionary, surrounded by well-trained native congregations,
under native pastors, is able to resign all pastoral work in their
hands, and gradually to relax his superintendence over the
pastors themselves, till ¡t insensibly ceases; and so the mission
passes ¡nto a settled Christian community. Then the missionary
and all missionary agenq/ should be transfened to 'the regions
beyond.'38

The CMS thus distinguished between the roles of missionaries and pastors.

Under its evolving Native Church poliry, the missionary was to upreac[h] to the

heathen, and instruc[t] inquirers or recent converts" and was to avoid

becoming embroiled in pastoral responsibilities. Native clergymen or teachers

1¡rere to take up such pastoral care" and "ministe[r] in holy things to a
congregation of native Christians.'3e

According to the CMS's design, unordained Native teachers (who also

were known as catechists or Christian leaders) occupied the level above

converts in a progression upwards that included Native pastors, Native

missionaries, and Native bishops, Consequenfly, the CMS rnight elevate

worthy Native catechists to Native pastors, and worthy Native pastors to

Native missionaries. Finally, when the "Christian progress of the population'

required it, "the missionary district . . . lcould] be placed upon a setfled

ecclesiastical system' in which 'all native congrE¡ations shoukJ contribute to a
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fund for the payment of the salaries of native pastors.'æ The result of these

effotts would be a self-suppofting, self-governing, and self-extending Native

Church \ruith Native bishops and clerg¡y and synods and canons and formularies,

independent of the Church of En$and, through an integral part of the Angican

communion."al

ln "The Failure of the Native Church Poliry," historian lan AL Getty

suggested that because a self-supporting, self-extending, and self-goveming

Native Church did not develop in Canada "Henry Venn's enlþhtened native

church policy . . . came too late to stand up to the onslaught of European

settlement in the lCanadian] west."az The Secretary and historian of the CMS,

Eugene stocK however, wrote at the end of the nineteenth century, that

[t]he North-West Canada Missíons are in one important respect like
the Nel¡r Zealand Missions. To neither the Maori Christians nor to
the Red lndian Christians can the Sociel/s plans for fr¡ture Native
Churches apply. ln great Colonies where the white population,
already far in excess of the aboriginal population, is increasing
rapidly while the latter is but a remnant, the Natives can only be
absorbed ín the Colonial Church.æ

lndeed, historian Roger Chilton observed that "it was never the intention of the

CMS either in Nq¡¡ Zealand or Canada to establish native churches which would

reach Venn's three objectives."4

The scattered and sparse local population base in the Canadian North-

West made the prospect of self-support much less likely than in warmer and

more densely populated regions.as "[R]apid changesn6 in the social, political,

and economic environments of the rqgion, including the Treaty and reserve

system, the disappearance of the buffalo, and the increasing 'European
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influence" of "cMlization"a7 and "settlement"€ further confirmed to the CMS

that its Native Church pol¡cy required adaptation to suit the peculiarities of the

Canadian mission field.

ln the 187o's, the secretary of the cMS, Reverend c.c. Fenn, reiterated

that the SocieÇ "hope[s] that the Native converts generally would ultimately

follow the plan of forming separate Churches (of course episcopal) rather than

continue to be members of the Church of England." Writing to the Bishop of

Athabasca on the topic of 'the ecclesiastical position of the Native Converts,'

however, he cautioned that the Parent Committee "expressly excepted those

t?l . . . such as Ns¡¡ Zealand & N.W. America, where the English colonials

exceed, or are likely to exceed in number, the Native population."ae

The Society's agents in Canada also long recognized that the CMS's

Native Church Policy could not be applied in the same manner in all mission

fields. Shortly after he anived in the Canadian North-West, David Anderson,

the first Bishop of the Diocese of Rupert's Land, informed Venn that "[t]his

Diocese is so wholly unlike all others that I feel more and more few of the rules

which apply in lndia or the other Col. Dioceses will do so here." He therefore

suggested that, in the context of Rupert's Land and '[i]n reference to Native

Ministers . . . I feel convinced that experience here would lead to a different

course."so

Other agents echoed Anderson's sentiments. ln 1871, Bishop Machray

of the Diocese of Rupert's Land suggested that a "model native church in a

heathen city like Calcutta or Madras is admirable tbut al . . . native Christian
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church amid the white Christian churches has no meaning."sl Two years later,

he infotmed the SocieÇ that "in what remaíns with the Diocese of Rupert's

l-and & in the proposed Diocese of the saskatcheuran,' the 'plan' of having

ordained "pious lndians . . . living in the wandering ways of their fathers" was

"not practicable." Machray observed that Native agents "cannot but be in

contact with a great deal of white influence & dependant on rnany imported

things." He reflected therefore that "[t]hose who know lndian character &

habits know that such a man will live far more economically if they can be got

to Iearn a lesson of white carefulness & system.ns2 Wlìile the CMS recognized

that the application of its Native Churcl'r pol¡q/ in the Canadian North-West would

differ from Africa or lndia, the following chapters, however, show that for most

of the remaining century it never.theless failed to adapt its policies accordingly.

ln the Second Minute of the Pamphlet of 1866, the CMS addressed its

concem that "so little progress had been made toward the formation of native

Churches."s3 lt had hoped to have increased its 9 OOO communicants in 1B4S

'sevenfold at the end of ten years"; by 1865 it had gained onry 26 ooo.54

The Society attributed this failure to the fact that its missionaries were

becoming too involved with parochial duties. lt therefore informed its staff that

as the missionary devoted increasing amounts of his time to Christian

converts, 'he extendledl his personal labours to the heathen in a continually

decreasing ratio." lt also observed that the converts themselves were

becoming 'dependents upon a foreign Mission, rather than members of a

native Church.' FÏnally, it pointed out that as the missionary organization was
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burdened with "a vast and increasing expense at its oldest missions,' less

funds were available for evangelizing the heathen.ss

Although the CMS was willing to provide financial suppoft to a mission

during its early years, it reiterated that "native converts should be trained, at as

early a stage as possible, upon a system of self-government, and of

contributing to the support of their own native teachers" and to a "Native

Church Fund.' When these funds were established, Native agents who were

involved with parochial responsibilities would be paid out of the local Native

Church Fund; the CMS would pay indMduals who were 'employed as assistants

to the Missionary in his evangelistic work"s

The third Minute in the Pamphlet of 1866 further defined the CMS's

Native Church Poliqy. The Society observed that "[t]he first Minute [1851]

seems indeed to hold out the prospect to native pastors" of being placed "in

the position of European missionaries, as in the earlier stages of missionary

operations.' The Society, however, commented that

the case is now altered. Experience has proved that the
employment by a foreign Missionary society of native ministers
on the footing of English missionaries impedes, in many ways, the
organisation of the native Church. The native Church needs the
most able native pastors for its fuller development.sT

While "the Committee [did] reserve to themselves the power, in exceptional

cases, of transfening a native pastor to the l¡st of missionaries or assistant

missionaries,nss the general policy of the CMS was to restrict such persons to

pastoral positions.
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The CMS recognized that not all indMduals were suited to missionary

work. lt cautioned that missionary candidates (who according to the CMS's

policy thus most likely would be European) must exhibit "Christian character'

and a "changed heart,n the visible expression of which were central in the

evangelical Anglican i nterpretation of Christianity.se

Reverend Henry Venn, however, observed that the "suppV of true

Missionaries - men of firm faith, men of intelligence, men of zeal, men of power

- is very limited." Venn asked, what could '.these feeble Christians . . . establish

[but] a feeble, nominal, native Christianitf" He then cautioned that "if I have

leamt any one lesson in my long experience of Christian Missions, it is this, that

a . . . feeble, nominal Christianity is the great obstacle to the conversion of the

world.' He therefore wamed his conternporaries: lou must not regard the

Christian Church as bound to send out Missionaries bq¡ond the supply she

can afford of men of the right spirit, which is in a very limited supply compared

with the whole number of clerg¡¡ at home.'6o

Venn fufther noted that care remained necessry when stationing

abroad men who appeared to be well-suited to religious proselytization. He

wrote:

[fJriends at a distance have litfle knowledge of the peculiar
qualifications required to make an efficient missionary to the
heathen - many excellent men have been sent out who have
been lost to the church from their inability to discharge the
special duties of a Missionary, or to learn the language, etcF

ln its numerous Special Appæls for Ræntits, the Society therefore

emphasized that potential missionaries should be charismatic, pious, and



70

independent thinkers who possessed strong physical constitutions and who

were open to intellectual challenges that included leaming new languages and

overcoming indigenous relþious beliefs.ó2

ln Social History and Christian Missions, Max Warren touched on a point

that is crucial to understanding the evolution of CMS missions and the roles

therein of Native prosel¡rtizers. Warren observed that, with the exception of

self-taught missionaries like \Mlliam Carey and those from Scotland \¡¿ho had

benefited from that count¡/s traditional veneration of education,' the 'actual

[European] missionaries who comprised the missionary movement were, in the

first part of the nineteenth century, men mostfy without privilege of what we

would call even secondary, let alone higher, education."63 He observed that as

a consequence "[i]t is not altogetherwithout sþnificance that being but slenderly

equipped themselves wtth what theworld calls leaming,' mid-nineteenth century

Euro-Christian missionaries "more readily expected that Pacific lslanders, Aftican

Negroes and lndian peasants would be able to rise to the same

responsibilities.@

Historian Frits Pannekoek was even more critical of CMS agents who were

stationed in the Canadian North-West. He commented that the Society sent

"[t]he best" of the students from lslington College, \^/hich was its training

institt¡tion, to lndia, where the CMS had extensive operations, and the more

marginal to Rupett's Land, a peripheral area of interest for the Soc¡ety."

Pannekoek characterized the c/ast majori$ of the European tained agents that

the CMS stationed in Canada as being 'mediocre products" who possessed
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flaws in character, knowledge, or pieÇ that were sþnificant enough for the

Societyto relegatethem to a minor mission field.ós

ln the second half of the nineteenth century, however, the cMS and

other missionary societies developed more rigorous, standardized, and

institutionalized training programs. These programs produced better

theologically and academically educated European missionaries.6ó Max Wanen

argued that, as a result of these developments, after the mid-nineteenth century,

"most of the missionaries from Britain . . . were far more htshly educated men"

than those whom the Society previously stationed abroad.67 lndeed, after the

186O's, European-bom agents posted to Canada by the CMS increasingly

came from, or were trained to disseminate, middle-class Victorian standards,

attitudes, values, and mores.68

Warren also observed, however, that the changes in the training and

proficienq¡ of European-bom CMS missionaries 'contributed in some

considerable measure to slowing up the process by which responsible

indþenous ministrywas created.n6e Because the CMS intended that Europeans

would serve in missionary capacities, it neither required nor desired Native

agents to possess the same levels of theological or academic training as their

European counterparts. lt cautioned that "[a]s Clerg¡men of the Church of

England," well-educated and trained Native pastors kould appear before their

countrymen as belonging to a different class, and as the well-paid agents of a

foreþn society.'7o
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Speaking for the Society on the subject of agents in lndia, Henry Venn

argued that the training of lndþenous missionaries who were "affect[ed with]

European habits and feelings'prepared not "a Native Ministry, br¡t a kind of lndo-

European agenq/ which . . . is not a desirable agenq/ for us to employ."71 He

believed that as "exotics," lndo-European agents would be'unfi[t] for holding the

right position in the Church of their Nation.'72 Venn commented that for Native

Churches to prosper, 'a Native Pastor should never be trained up in habits and

expectation too far removed above his countrymen" with whom he was "to be

in every way ident¡f¡ed.n73

Venn admitted that, as a consequence of CMS poliq/, when Native

agents were "[]udged by Anglo-Saxon ideas they are sometimes pronounced

unable to stand alone." He noted, however, that

judged by a larger and wiser rule thq¡ are found to be fully qualified
for standard-bearers in a native Church, and their efficienqy will
increase in proportion as thq¡ are instructed in biblical knowledge,
and accustomed to so-operate in council and in the ecclesiastical
administration.Ta

Venn therefore warned Reverend J.C. Taylor, an African who was retuming home

after visiting Engand, to let all European habits, European tastes, European

ideas, be left behind you." He continued: uLet no other change be visible in your

tone of mind or behaviour than that of a grcnvth in grace and in the knowledge

and loveof God."7s

The CMS, however, realized that it could not continue to "recognize the

distinction of races"t6 between its agents in Canada. Subsequent chapters

show that for Native proselytizers to succeed as agents of the CMS in the
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Canadian North-West, they required training and compensation equal to that

of their European-born counterparts.TT The CMS nevertheless failed to

reconcile its policies as they were enacted in Canada with its philosophical

theories regarding the region. Consequently, its own policies promoted visible

and detrimental distinctions between Native and European agents in status,

wages, performance expectations, and responsibilities. Furthermore these

distinctions hampered the ability of Native prosetytizers to effectively

disseminate Christianity, impeded their career prospects, marginalized their

roles, and seemingly confirmed to Europeans their racial stereotypes about

the abiliÇ of persons of indigenous ancestry to serve effectively as agents of

the CMS.

ln the early nineteenth century, many Europeans and Euro-North

Americans attributed the physical and cultural differences that existed

between themselves and the Aboriginal peoples of North America to

environmental factors or circumstances of history.78 Historian C. L. Higham

observed that this belief in the mongenetic vieu¡ of mankind contributed to the

development of the image of the "lndian as the noble savage" and to the

perception that '[i]f missionaries could simply surround the lndians with the

right environment, the lndians would respond as whites did and quickly

become productive citizens."Te

ln the 183O's and 184O's, however, scientific racism began to challenge

the widley accepted belief in the unity of mankind and contribt¡ted to the

hardening of British attitudes towards race. Hþham noted that theories of
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evolution and models of scientific classification provided seemingly convincing

support for proponents of 'biological explanations for the diversiÇ of humans"

who argued that "lndians' and other non-whites were 'geneticalty inferior.'

While Protestant missionaries to the Aboriginal peoples of Canada and the

United States largely rejec-ted the argumerrts of scientific racism, Hþham

suggested that 'those in the eastern half of the United States as well as

European societies and their colonists in Canada no longer saw the lndians as

noble savage held do¡¡n by their environment, but associated their skin color

and behavior with racial inferiority.'æ

Other scholars argued similar points. Historian Philip Cultin showed that

during the nineteenth century, "the British image of Africa . . . was largely

created in Europe to suit European needs.'81 During the early Victorian period,

and bolstered by the arguments of Darwin and Unnaeus, race went from

being "an important influence on human culture'to being "themost crucial

determinant." Consequently, Curtin argued that "the ner¡¿ racism was to

become the most important cluster of ideas in British imperialtheon/ and that

it'inevitably came to affect European attitudes towards Africans."82

Douglas Lorimer showed that until the mid-nineteenth century whites

judged blacks who lived in England on an individual basis. lmperial forces

including the fervour surounding the Jamaica Revolt and the economic

failures in the West lndies and domestic forces including stereotypes in

minstrel shows and in popular literature as well as psuedo-scientific support

for racial hierarchies, however, changed these perspectives. Many whites in
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England increasingly associated blacks as a group with the residuum -- the

lowest segment of English SocieÇ. Race thus became inteftr¡rined with class,

status, and respectability.s3

The controversy surrounding the resignation in the late nineteenth

century of Bishop Crowther in West Africa illustrates the growing influence of

racial stereoÇping on the CMS's efforts. Historian Charles Taber wrote that

'Samuel Ajal Crowther, a Yoruba educated in England, had been installed as

Bishop" of the 'Anglican Niger Mission' and that his 'authority was accepted in

this isolated post." Taber noted, however, that \rvhen [European] missionaries

anived, attitudes changed; then it was suddenly intolerable for white

missionaries to answer to an African Bishop. So a pretext was seized and he

was replaced by an Englishman.' Taber argued that Crowther's experience

\¡ras not an isolated casen and that '[]ong after racism and ethnocentrism

were generally recognized as wrong and ostensibly repudiated in missions,

power struggles and jealousy between missions and indigenous churches and

their leaders often continued to be the order of the day."* Indeed, Chatper

Four of this dissertation validates Tabeds thesis as it can far as it can be

applied to the CMS's work in the Canadian Nofth-West and its relations with its

Native agents.

Despite negative racial stereotypes, CMS missionaries in the Canadian

North-West believed, as did their counterparts in England and abroad, that

Native agents possessed skills and attributes that could be exploited to

facilitate the extension of Christianity. They observed that even within
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individual mission fields, the indigenous peoples of the world, including those

of the Canadian North-West, often spoke a variety of languages and dialectsss

and that Native proselytizers often possessed a 'knowledge" of local

languages that was more devebped than their own.8ó The editors of the

1849-1850 edition of the Church Mr'ssionary lntelligencer, for instance,

reported that because the "lndian tribes' of the "North-West-America Mission"

were 'ls]ubdMded . . . into so many sections, speaking different languages, we

need a native agenq/ to do this work - a multilingual agenqf like that which . . .

has been formed for us on the west coast of Africa."87

lndeed, in his unpublished "Reminiscences," Reverend Benjamin

McKenzie, a Native clergyman, obseryed that into the 185O's "an interpreter

was an absolute necessit¡/ for 'almost every one of the [English-born]

Anglican clerg¡y.'æ ln fact, in 1868, Bishop Robert Machray of the Diocese of

Rupert's Land informed the CMS that Reverend John Horden was his'ideal . . .

of a missiona¡/ because unlike most of his Engish-bom counterparts, he had

successfully learned the language of the people to whom he preached.

Machray in fact noted that Horden was "the first European missionary who has

interpreted for me my address.'8e

The CMS 'recognised and acted on the principle that the truths of the

Gospel are rendered most acceptable to the lndian when the messenger is of

his own blood and speaks his own tongue."Ð lts agents concuned, observing

that the 'heathen . . . are fond of talking with one who speaks their language.'el
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One Native agent, John Sanders, commented that he enjoyed success

on his 'first missionary joume/ because the Aboriginal peoples at Flying Post

"understood me, for I spoke to them not in Qree, nor in English, but in our own

Ojibway dialect.'e2 ln light of this positive experience, Sanders was admitted

'to Deacon's ordersne3 and established a mission 'at Matawakumma among

the Ojibbeways [sic].'ea The Bishop of Moosonee, John Horden, noted that

Sanders'progres[sed] very favourably"es because'it is the post for which he is

well adapted, the language spoken there being his own and in the district at

rry*ng Post, his father & mother still reside."% Acknowledging Sanders'

suitability to the post and the local population, the Bishop of Rupert's Land

intended to give him "another yea/s instruction,' ordain him to the priesthood,

and ureturn 
[him] to Matawakumma, making it his permanent home."e7

ln contrast to Sanders' experience, Reverend W.D. Reeve illustrated to

the CMS the impediment to missionary work of not being able to converse

with local populations in their own languages. ln 1870, Reeve lamented that

he missed an opportunity to minister to '[s]everal lndians [who] have been to

see me during the weeK because 'l had no seryant & no interpretef and

therefore 'could not speak to them at all.'s Recognizing that the inability of a

missionary to speak the language of potential proselytes could inhibit the

process of evangelization, the CMS deemed that clergymen who were not

able to leam 'the language" spoken by potential congregants of a mission to

þe "not competentn for that part¡cular station and removed them.s



78

Following his appointment in 1849 as the first Bishop of Rupert's Land,

David Anderson informed the SocieÇ that'[t]o meet the inquiring spirit which

exists among the widely-scattered population that wanders over the immense

tenitories of the Hudson's-Bay Compâñv, a native agency is requisite -- one

inclusive of indMduals belonging to different tribes, and speaking different

languages.'1æ The SocieÇ concuned and shortly thereafter informed John

Umpherville that it was'taking . . . to send forth natives like Revd. Hy. Budd and

yourself, who have advantages that strangers cannot have, to preach to your

scattered tribes the riches of Christ."1o1

Because many Native prose\rtizers were passably lingual in English and

one or more indigenous languages or dialects, thqy often serued as translators

for Anglican clergymen.læ ln late 1gÆ, for instance, the CMS,s

representatives in Canada appointed Henry Budd to Cumberland Station,

noting that'because he is a native of that quarter, & understands the cree [sic]

language he will . . . act as an ¡nterpreter to the missionary."ræ

The CMS also believed that Native agents would provide vatuable

assistance in translating Christian texts into Aboriginal languages.

Anthropologist Abdelmajid Hannoum, however, has astutely observed that

because translation is a "restn¡cturing of semantic fields,'the act itself involves

'not the transmission of a message from one language to another," but rather

"the creation of a new text."1@ By training and sanctioning individuals as paid

agents, the CMS hoped to minimize variations when translating its body of

religious literature from English into indþenous languages. Not all Native
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agents in the Canadian North-West or elsewhere, however, were skilled or

appropriate translators.

Reverend Robert Hunt, who possessed a very basic understanding of

Cree, recorded the following analysis of James Settee's linguistic skills. Hunt

observed that Settee, who was translating for him, did not speak "the dialect of

this district." Fufthermore, he identified flaws both in Settee's approach to

translating and in his linguistic knowledge. Hunt stated that Settee

is so ignorant of the grammatical structure of this [the Cræ
languagel or any other language as to believe any attention to
grammar is unnecessary, he says the lndian speaks good
grammar naturally, but my slender acquaintance with Çree
enables me to detect various inaccuracies in the translation of
the services he is doing with me, and it is quite manifest that he
does not know how to alter them.16

Given the important place that the written word held in the CMS's missionizing

program, if Hunt's criticisms were accurate and if erors in translation were

incorporated into printed translations of the Bible and other Christian texts,

thq¡ could have caused serious problems for the extension of ChristianiÇ in

Canada.

While Hunt's criticism of Settee was rooted in the latte/s unfamiliariÇ

with both English grammatical concepts and the dialect of the local population,

other Native agents actively and intentionally preached theír own serrnons

rather than translating verbatim the sermons of their employers.l6 Still other

Native agents refused to translate altogether.loT

Furthermore, the very fact that a clerg¡yman required an interpreter

underscored that he would find it difficult to evaluate adequately the actions
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and abilities of his assistant. Reverend John Smithurst was keenly aware of

this point when he permitted'Mr. Jacobs[,] a native teacher sent from Canada

by the Wesleyan Missionary SocieÇ[,] . . . to address the people at the school

room.n The Reverend commented: ul am told by my lnterpreter the address

was very good, but being delivered in lndian I of course can give no opinion as

to its merits."læ

Even when an English missionary did learn one or more of the various

Aboriginal languages or dialects, they often required several years to become

as familiar and as comfortable using it to disseminate ChristianiÇ as a Native

prosel¡rtizerwho had spoken ít from infancy. Reverend John Smithurst praised

the abilities of 'Mr. CooK to read "an lndian sermon'with "more fluency and

emphasis than I could do" and therefore "considertedl it best to employ him to

do it.'1æ Similarly, Reverend James Hunter informed the CMS that whereas he

had "no translations of the scripture" and his grasp of Aboriginal languages

was tenuous at best,1lo the comfoft and 'fluenc/ of Native proselytizers in

speaking lndigenous languages permitted them uto translate

extemporaneously any portion of the Scripture that may be read to the

Natives into the Cree [or other] language.'111 The CMS therefore often

exploited the linguistic abilities of its Native agents by stationing them among

populations with whose "language' and "charactef they were familiar.l12

The ability of a proseílizer (whether European or Native) to speak one

Aboriginal language or dialect, nevertheless, did not mean that he could

communicate effectivefy with all Aboriginal peoples in Canada. ln 1895, for
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instance, Reverend B. McKenzie, an ordained Native expressed his \arillingness

to go" and 'take charge of the School & congregation at Black River," but was

concerned that he "could not speak Saulteaux and was by no means fluent in

Cree."113

Almost a quarter of a century earlier, author and explorer Frederick

V/hymper recorded the following analysis of a senrice that he witnessed

Reverend Robert McDonald, another Native agent, perform:

During our stay, the Rev. Mr. McDonald, who is a representative
of our church Missionary society, held several services with the
lndians, addressing them sometimes direcfly, and sometimes
through the Fort lnterpreter Antione Houle - a man who speaks
French, English and any number of lndian dialects. They listened
with apparent attention and joined in soÍìe singing. This
gentleman has taught some of the younger people to read
English, and his influence is doubfless good. I could not,
however, help thinking that with an audience of lndians
representing half a dozen different tribes, speaking as many
dialects, it must be very questionable whether they all understand
the missionary's words. As in other places so here, there is a
general jargon called "broken slavee" used for purposes of
intercourse: but such a bastard dialect will barery express the
language_of common life, much less the figurative language of
the Bible.1lo

Wrymper thus noted that language and dialect were not the only baniers to

effectively communicating with potential prose\rtes: comprehension of

abstract relþious ideas for which many Aboriginal peoples had no historical

frame of reference, also was vital.115

As with their European-bom counterpafts, Native missionaries often

required several years to leam an Aboriginal language. On his first joumey to

the Yukon in the early 186O's, Fleverend Robert McDonald's inability to speak
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the local languages forced him to rely upon interpreters.ttt By 1867, however,

McDonald informed Colonel Dawes of the CMS that he learned to "speak

passably to the lndians in their own tongue without an interpreter." McDonald

then exclaimed to Dawes: 'This is a great gain, as I can now instruct them

more fully in the things of God, when I visit them in their camps.n117

Vl/hile some Native agents communicated effectively in both English and

one Aboriginal languâg€, they nevertheless struggled to leam a third language.

ln the late 188O's, for example, the CMS was forced to withdraw Reverend

Robert lnkster, ua Cree Half-breed," from his mission on the Sarcee

Reservation and place him at a different station uamong the Crees" because

he ïailed . . . in his effofts to leam Sarcee."lt8

Still other Native Clergymen were more at ease when communicating in

English and remained uncomfortable and ill-prepared when speaking the

languages and dialects of their Abori$nal congregants. \/hile he was

stationed at St. Andretv's Church in Red River, Reverend J-A. MaclGy recorded

that he'enjoyed much the service in English, as I have been obliged to use the

Cree constantly at Devon, and, although sufficiently well acquainted with that

language, the English is more familiar."lre Similarly, Archdeacon Abraham

Cowley informed the CMS that Reverend Benjamin McKenzie was 'uneasy in

his present position" at the Dynevor Church because he was "by no means

fluent in lndian, & has to write his sermons to enable him to preach in Cree." r2o

ln fact, Archdeacon Thomas Vincent informed the Secretary of the CMS

that "[s]ome of the country born even of mixed descent grow up unable to
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speak any lndian language."t2t Notably, although Vincent himself was a 'Very

good lndian talke[r],"122 h¡s son George required instruction in Cree "for about

18 mo. or two years [because he] knanr nothing of it before;"1z3 even then

George's fluency remained "very poor."2o

ln addition to linguistic skills, the CMS and its European agents believed

that many Native agents possessed other attributes that could facilitate the

extension of Christianity including ties of race and ethnicity and a greater

knowledge than themselves of the ucharactef'2s and "habits"126 of the various

Aboriginal peoples. ln the early 184Os, the SocieÇ's agents in the North-West

stationed James Settee at a school at Fort Ellice where he was to instruct 'the

Cree lndians from Beaver's CreeK in secular and relþious matters.127 Settee,

who at the time was a catechist, travelled to Beaver Creek and announced to

the Chief his intention to spread among his people "the knowledge of the True

God." The Chief responded positively to this proclamation, but cautioned

Settee that the local population would accept or reject Christianity only on

their own terms. "My children,' the chief warned, 'shall be taught to read and

write but not baptized, when they have learned to read and understand this

naw relþion thqy will know how to act for thernselves."128

\Mth these requisíte conditions established, '[t]he chief . . . began to

speak of Joseph Harbidge a Cree lndian boy who died at the Church Mission

School Red River in /24." Settee informed the Chief that "he and I were at

school together and I can come to you in his stead, to be the son of that

person, who lost his child." Harbidge's father, who was present, responded to
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settee: "that is good, that is good, my son, my son . . . I own him [settee] as my

son.n lmmediately thereafter, the Chief informed Settee that "[y]ou are one of

us, and you shall go and winter with us, and when you retum to your pralng

father in the spring, he shall not be ashamed of you, for you shall have a good

horse to ride home upon.nt2e The Chiefs initial rejection of Settee's overtures

illustrates that rather than his Aboriginal ancestry, it was Settee's personal

connection to Harbidge and his familiarity with Aboriginal kinship and cultural

practices that facilitated his access to this group of potential converts.l3o

The CMS's European missionaries further believed that Native agents

also often were better suited to the emotional, psychological, and physical

demands of foreþn mission work. The Society believed, for instance, that by

employing indigenous proseffiizers in regions that were hazardous to

European constitutions, it could protect the lives of British agents. ln 1842,the

Society proclaimed that its experiences to date had

afforded additional and very painful proofs of the baneful
influence of the climate of West Africa on European constitutions:
so much so, that all parties are agreed, that to benefit Africa
extensively, by imparting to her our relþious and social blessings,
Africans themselves must be the principle agents.13l

lndeed, two decades later, the SocieÇ announced that "Abroad all is bright

and encouraging.' lt continued: "The difficulties in the way of extension we

once experienced from the unsuitable climate of Africa to the European

constitution have been alleviated by the extensive employment of native

agency.nt32
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While European agents in Canada were not subjected to the same

perils of deadly disease as their counterparts in Africa,133 missionary work in

the Canadian mission field did differ significantly from parochial work in

England and was characterized by one individual as upossibly the hardest field

in the world."13a Differences in clothing, transportation, and the types of food

that were available,135 the fact that a single missionary tour in Canada could

encompass thousands of kilometres and take months to complete,136 and "the

difficulÇ of communications & the extent of the country" led many

Missionaries to feel isolated from their brethren in England and in Canada.r3T

ln 1853, the Bishop of Rupert's l-and, David Anderson, informed Henry

Venn that his "chief reaso[n]" for appointing Reverend Robert McDonald to

York Factory was his concern that "an Englishman might become dissipated

from the peculiarities of the spot.n138 Four decades later, Bishop Young of the

Diocese of Athabasca observed that "[b]eing english [sic]," Reverend George

Holmes "is not quite so well able to make the best of things around him as our

native missionaries are.nt 3e

Bishop Bompas ftequently highlþhted to the CMS the ways in which he

perceived Native agents to be better suited than Europeans to work in

Canada. He observed that 'a Native Pastor being used to the severiÇ of the

Climate and exposure in travelling is generally more efficient than the

Europeans.nl'ro He suggested that

[w]ith respect to candidates from Engand it is needful that thq¡
be plain living men used to rough outdoor rife, of sterling p¡ety
and zæ1, and able to battle with the hardships of an arctic w¡nter,
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without the great personal suffering that one delicately brought
up will probably undergo.la'

Bompas believed that missionaries who were uused to town life" were "placed

at a great disadvantage in this country."1o' He suggested that "it is almost a Sin

to withdraw them from more populous spheres of l-abour while hardships and

exposure which mþht be to them a matter of great self denial [sic] to undergo,

could be to one bom in this country only a matter of ease and enjoymerìt.n1æ

Bishop Bompas therefore recomrnended that the CMS refrain from

sending to Canada any more missionaries from England, and that it look

instead to St. John's College. To support his position, he related his

disappointment with Reverend Arthur Shaw. Bompas described Shaw as

being \ruholly ignorant of out door labour [and] unsuited even to

superintend such work" as "breaking ground for a small mission.' Shaw, the

Bishop continued, nhas hitherto remained wholfy at the Fort where we landed

him at Shipan4¡an [sic] without an attempt to move anyruhere, and is still living

in a borrowed room."14

Those persons in attendance at the Synod of the Diocæe of Ruput's

land he/rd in 1883 expressed sentiments that were similar to Bompas'.

Obseruing that "[t]he character of the work is so different" from that in

England, they stated that 'there is much doubt and anxiety in appointing

English clergymen for our new settlements.' They suggested that'even if the

English clerg¡men 'had done well in home work, it is a question whether they

will suit our work or be happy in it,o and proposed that "for our general work
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we can hardly expect young and effective men unless we get them from St.

John's College.'1as

The CMS and its European agents thus believed that many Native

proselytizers possessed knowledge of the "language and habits"16 of

Aboriginal peoples that exceeded their own and that could be exploited along

with ties of kinship and ethnicity, and their supposedly hardier psychological

and physical constitutions to facilitate the $obal extension of Christianity. The

Society did selectively modiñ7 its Native Church poliry to suit the geographical

and cultural realities of individual mission fields. The following chapters

demonstrate, however, that several culturally and organizationalty rooted

factors combined to limit severely the effectiveness, career prospects, and

roles of Native agents in the Canadian North-West.
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CHAPTER THREE

THE CMS AND ITS EUROPEAN AGENTS: THE IMPACT OF RACE AND STAruS
ON THE PERCEI\ÆD ROLES OF NATIVE PROSELYTIZERS.

"lTlhe sar€ standard could not be applied to . . . a native that we should
require of a European."l

"He is a good man & though not bright in an English point of via¡¡ yet seen
from an lndian stand point he is a city set on a hill a lþht shining in a dark

place. ln his own language he is eloquent & impressìNe."z

'[You] must acquíre the art of using those men notwithsAnding their
deficiencies."3

Although the Church Missionary Society recognized that its Native

Church Policy required revision to be effectively applied in the Canadian

mission field, it was slow to abandon its practice of training its agents

differently according to their race. Axioms about the social and cultural

"inferior[ity]" of non-Europeansa were so deeply ingrained in the Euro-Christian

perception of the world that they necessarily influenced how European

missionaries appr@ched and interacted with their Native counterparts. Most

European missionaries believed the Native agents were less able, of lower

status, and in other ways inferior to themselves, and were reluctant to be

placed in subordinate positions to them. This Chapter argues that

organÞational inertia, the CMS's own policies, and Euro-Christian biases that

were rooted in race and status, hampered the abiliÇ of Native proselytizers to

perform the tasks expected of them, and, by extension, the Society,s work in

the Canadian North-West.
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ln most of the CMS's foreign mission fields, its goal was to raise self-

supporting, self-extending, and self-governing Native churches. To achieve

this end, the SocieÇ "ræognize[d] the distinction of races" between its agentss

and did not train its Native proselytizers 'above'their countrymen.6 The CMS,

however, recognized that these goals and policies were not appropriate for its

efforts in the Canadian North-West where the increasing'Colonial charactefT

of the region required that Native agents interact with both Aboriginal and

European peoples. lt determined that Native congregations would be best

served by being absorbed into the colonial Anglican Church and that

prosel¡rtizers of Native descent therefore should receive regimented and

comprehensive instruction in religious and secular matters that was

comparable to their European-born counterparts. While local committees in

the Canadian North-West did endeavour to establish more formalized systems

of education to meet these needs, broad perceptions and doxa about the

influence of race on status, respectab¡l¡ty, and personal character shaped how

European missionaries approached and interacted with both the various

Aboriginal peoples of the canadian North-west and Native agents.

Earlier chapters of this dissertation showed that British attitudes

regarding race became increasingly rigid and more influential over the course

of the nineteenth century. While English bom agents of the CMS rejected the

underllng arguments of polygenesis,s many nevertheless were disillusioned

by their experiences in foreign mission fields and expected Native agents to

possess the same negative traits that they associated with Aboriginal peoples
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in general. lndeed, when European missionaries evaluated aspects of culture

and life among the Aboriginal peoples of the Canadian North-West, they

generally found them wanting.

One CMS missionary who held little respect for Aboriginal life-worlds,

particularly those of persons who had not yet adopted many aspects of

European culture or relþion, was Reverend W.W. Kirkby. After his anival in the

Mackenzie River region in 1859, Kirkby formed the opinion that "[a]s a people'

the local Aboriginal populations uare inferior to either the Crees or Saulteaux.'

He informed the CMS that'the lndians here . . . are as low as can well be, poor

creatures, in ignorance & degradation." Elaborating upon his statements,

Kirkby wrote: "many that I have addressed had no idea of God or of a fallen

state. Their life is a mere animal existence without religion & without law. Thq¡

are emphatically without God in the world."e

Several months later, Kirkby describecl the lifestyles of the Aboriginal

peoples of the Mackenzie River District as virtually sub-human. He wrote that

'[t]hey are by their peculiar lives & habits so completely animalized that one

almost has to create a conscience within them as well as an intellect." He

continued:

You can form but little idea of their real state, especially that of
the females. lt is much worse than that of the men. Íhey are
filthy in the extreme, & their domestic condition is as evil aé can
well be imagined.lo

Kirkby neveftheless believed that the temporal and spiritual standings of these

peoples would improve with Christian instruction.lr
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Reverend \Mlliam Cockran also found fault with Aboriginal cultures and

intellec{s. ln 1834, he suggested to the Church Missionary Society that

[t]he heathen here have been too long the companions of the
wild beast[s] of the forest to be capable of disceming the value
of either temporal or spiritual knowledge. Their minds are
shrivelled beyond the belief or conception of anyone, except
those who are attempting to instruct them, and in every respect
so completely camal as to have no desire after or relish for
mental pleasure.t2

Cockran continued to express low opinions of the cultures and personalities of

the various Aboriginal peoples of canada into the 1g4o's and 1g5o's,

characterizing thern in broad terms as being uindolent," '[b]arlcarous," uslothful,"

"extravagant,n and "sickly."1 3

Like Kirkby, Cockran attributed these negative qualities to the fact that

the Aboriginal peoples of Canada were not raised in a Euro-Christian setting.

He observed:

we need not wonder that he ["the lndian'] finds it difficult to
conform to the habits of the civilized man, industry and econoffiy,
two virtues indispensable to the wellbeing of civilized man in a
new country where he has not only the soil to cultivate but to
clear the fence and an establishment to build, are unknown to
the lndians who have allowed day after day to pass without ever
inquiring for what end his time was given. when property is
acquired it is not valued according to its realworth nor employed
in that frugal manner whích it ought to be by persons in nanow
circumstances. Thus want in every form and all the miseries of
want arrest the lndian daily.la

Cockran suggested that Canada's Aboriginal peoples lived a life'of misery and

privation ffroml which he cannot rise unless he is raised by the generosiÇ of

the Christian."r5
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Even with the elevating influence of Christianity, however, Cockran was

not optimistic about the future of his Aboriginal Charges. He stated that the

"capaciÇ" of the 'Red Man" to adopt elements of Euro-Christian culture was

less than that of the \¡vhite man," and that '[e]ven when the lndian has

embraced Christianity and adopted the same course of life with the civilized

man, . . . a greater amount of evil falls upon him, through his neglþence, than

happens to the white man." Cockran therefore predicted that even if the

Aboriginal peoples of the Canadian North-West uembraced Christianity and

adopted the same counse of life with the civilized man," the "Red Mann was not

'long to inherit the earth."16

\Mrile the CMS dismissed the argument that Canada's Aboriginal

peoples were inherently inferior to Englishmen and worked to prevent their

extinction,lT it acknowledged that persons of Aboriginal ancestry likely would

require several generations or more to receive the full benefit of the elevating

influence of Christianity and English culture. ln the mid-nineteenth century, the

Society cautioned ne\¡úly appointed European-born agents to the Canadian

North-West to

[r]emember that you are leaving a land where the ordinances of
true relþion have been enjoyed for centuries, and where one
generation after another has more or less been pervaded by its
enlightening influence, you are proceeding to a litUe band just
emerging from the darkness and degradation of that heathenism
in which fom their earliest years they have been matured.ls

Four decades later, it observed that in Canada just as '[i]n every other part of

the world, where we have missions, we find that the Native Xns. of the 2nd & 3'd
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[?] than the heathen or even the first

converts."le

The CMS therefore warned its European missionaries that many Native

agents initiallywould be less capable than themselves of performing the duties

required by someone of their position or social station.2o The Society also

maintained, however, that with academic and spiritual training, these

individuals would become competent missionary agents.

European clerg¡ymen in Canada confirmed to the CMS that many Native

agents lacked the basic personal qualities and abilities considered necessary

to successfully complete the'spiritual and temporal" work required at mission

stations.2l ln 1875, for example, John Hines informed Reverend c.c. Fenn,

that he found '[t]he way they go about work here is so strange" and wrote that

his assistant'is as good a man as I could have for a native, but he is not to be

compared to an Englishman,"22

It is shown later in this Chapter that some European agents attributed

perceived deficiencies in the abilities of their Native counterparts to the quality

of their academic and spiritual training. Many of the criticisms that European

missionaries levelled against Native agents, however, also were rooted in

\¡reaknesses" that they associated w¡th the 'natural temperament and

habits'23 of persons who were of Aboriginal ancestry.

lndeed, by 1890, Hines' doubts about Native proselytizers had

hardened. ln that year, he recorded in his Joumalthat
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I am of the opinion, and I speak with an unbiased mind, that the
natives of this country ought not to be admitted to the orders of
the ministry, unless they possess a special faculty which I am
sorry to ffiy is rarely found in them. Their former habíts and
training hqving been such as to destroy all notions of honour and
discipline.2a

On a separate occasion that same year Hines informed the Secretary of the

cMS that the "Native agents . . . we have employed . . . tarel inferior. They set

but little example for good to the lndians among whom they labour." He

observed that "[a]lmost without an exception they are indolent, and their

spiritual knowledge and experience are not very extensive.n2s

Four decades earlier, Reverend John Smithurst informed Henry Venn

that he doubted that the cMS would succeed in raising a body of

independent and active Native proselytizers in Rupert's Land. He commented

that "[a] native does well enough under the guidance of an European but

when left to himself sinks into an indolent bittemess and does next to nothing."

Smithurst attributed the perceived laziness and poor work ethic of Native

agents to the 'generally unstable' nature of "[t]he Native Character' and

therefore warned that "the trusting lofj a Congregation to a Native Minister

must be done with great caution."26

Other European missionaries agreed that 'Native agents are not all we

could wish,'27 that "as a rule the natives don't do well alone,"28 and that Native

agents were "apt to flag' unless they were 'under constant

superintendence."2e In fact, Bishop \Mlliam Carpenter Bompas suggested that

one of the most important personal characteristics that a missionary candidate
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could possess was "a read¡ness especially, chastity, in his moral conduct,n

because "in the backwoods . . . all restraint is removed.' The Bishop lamented,

however, that while ua firm moral character is essential in" missionaries, 'this

alas is, [sic] where the natives of this country are generalty deficient.3o

Throughout the nineteenth century, English-born CMS agents cautioned

the SocieÇ to take care when employing proselytizers of Aboriginal ancestry.

ln 1897, Reverend Lofthouse wrote: "l berieve Revd. wm. Dick is doing good

work [at Trout Lake], but he is an lndian, and anyone knows what this means

will see the need of visits at no great intelals."3r Like Smithurst, Hines, and

other English-bom missionaries, Lofthouse associated race with ceftain

character traits and had little faith in the work habits of Native agents, even

ordained clergymen, unless they were under the constant, watchful eye of a

European superior.

Subsequent chapters of this dissertation, however, show that many

Native agents werejust as active and vital in their dissemination of ChristianiÇ

as their English-bom counterparts. Nevertheless, in addition to believing that

Native proselytizers lacked the personal qualities and abilities necessary to

successfully complete the mundane and spiritual work required at mission

stations, many of the Societ¡/s European agents also believed that because of

their Aboriginal ancestry, Native proselytizers did not possess the status

necessary to motivate, convert, and lead other persons of Aboriginal descent.

ln fact, in 1849, David Anderson, the first Bishop of Rupert's Land, informed

Reverend Henry Venn that the goal of raising a body of Native proselytizers
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would not be realized for "many years" because "[t]he fear is their not

possessing sufficient infl uence."32

Three decades later, Reverend J.H. Keen also concluded that "[t]he

lndian race in its present state is . . . incapable of suppllng any men suitable

for native ministers." Keen informed the CMS that'[t]hey are all more or less

equally poor, & none of those social gradations exist [sic] among them that

one finds in other nations.' He therefore suggested that '[a] man taken from

among themselves wd. not carry with him the weight his office wd. require."33

\Mlliam Bompas shared Keen's sentiments. ln his capaciÇ as the Bishop

of Selkirk, Bompas informed William Day Reeve, his successor as the Bishop of

Mackenzie River, that 'notwithstanding the popular enthusiasm for 'Native

Agents' they are not well adapted to our lndian tribes unless in a subordinate

capaciÇ, þecause they cannot raise their country men above their lndian

position in the social scale, which is the object in vieur."3a For Keen and

Bompas, the connec{ion between race and status was clear: Aboriginal

ancestry diminished the ability of a prosegizer to perfomr his duties.

European-bom and trained missionaries nevertheless did admit that

some individual Native agents succeeded in exerting the desired positive,

elevating influence on their congrElations. ln 1864, for instance, Bishop David

Anderson informed the CMS that Reverend Robert McDonald "has succeeded

in gaining the confidence and affection of the Natives" in the "Youcon [sic]'

and that "Mr. Kirkby bears the most honourable testimony to the success of

his fellow-labourer: so do the Officers of the Hudson's Bay Co's service.n3s
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Just over fifteen years later, Bishop Robert Machray commented that

Reverend Baptiste, who was stationed at lslington in Ontario was "exceedingly

respected by all in the whole country round."s ln general, however, the CMS's

European missionaries believed that most "country bom [proset¡rtizers]

whether wholly or partly of lndian blood,"37 hcked the influence and personal

characteristics necessary to disseminate ChristianiÇ to the Aboriginal peoples

of the Canadian North-West.

The CMS's European missionaries were even less certain about the

abiliÇ of Native agents to effectively minister to European congregations. ln

the increasingfy Europeanized environment of the Canadian North-West, the

CMS's agents rælized that Native proselytizers would be required to interact

with European as well as Aboriginal peoples. Although the SocieÇ's mandate

was to evangelize indþenous non-Christians, Chapter Two of this disseftation

showed that it also accepted that it was a Christian responsibiliÇ to give

relþious amelioration to all persons, regardless of their racialancestry.

Fufthermore, contemporaries observed that European settlers and

traders often set negative examples for Aboriginal Christians and "prove[d] the

greatest hindrance" to the cMS's work.38 ln 1g42, for instance, James

Roberts, an English layman in the Sociegs employ, lamented that'Europeans

are the greatest obstacles in the way of civilizing the lndians of this vast

country.' He commented that "[t]he English and Scotch here have not onty

fallen into the habits of an lndian life but have frequently exceeded the savage

in their savage customs.n3e
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The CMS itself concluded that it could facilitate the evangelization of the

Aboriginal peoples by'improv[ing] . . . the morals of the white population.'æ ft

therefore permitted its agents to minister to "Europæn settlers . . . ¡f doing so

does not intefere with ourwork among the lndians."al

The CMS's Native agents shared the belief of their English-born

counterpafts that, for the sake of their effofts among the Aboriginal

populations, thqy could not ignore the religious and moral needs of non-

Aboriginal settlers and traders. lndeed, in 1a78, Reverend JA Mackay

informed the Society that when he was 'at home" at Battleford, he "found it

necessary to give some attention to the white population." He continued:

I desire never to lose sþht of our proper work among the
heathen, but, at the same time, when we are thrown among white
men without the ordinances of religion, it would do no litfle harm
to ourwork if we neglected them.a2

Ayear later, Mackay similarfy noted: 'l have given more attention to the white

population for we cannot expect our work to make much progress among the

lndians, if we leave white people to practical heathenism.,€

Just as many European Missionaries were less at ease speaking an

Aboriginal language than thqy were speaking English, however, some Native

prose\rtizers never mastered the English language and communicated in a

broken s$e that was punctuated by enors in spelling, pronunciation, and

syntax.4 A limited knowledge of the English language or other aspects of

Euro-Christian culture6 shook the confidence of some Native agents,6

damaged the image of authority and respectability that their position required
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them to project, contributed to the perception among European missionaries

that they were superior in ability and status to their Native counterparts, and

reduced the effectiveness of Native agents when ministering to, and

communicating with, European and Euro-Canadian congregations.aT lndeed,

several English-bom missionaries suggested that because of the 'quaint'

linguistic skills of many Native agents,€ and because of axioms about the

limited abilities of persons who were of Aboriginal ancestry 'immigrants'

tended 'to expect less from the Natives than of [?] their own clergy."ae

ln 1892, Archdeacon Wnter illustrated this point to the Secretary of the

cMS, Reverend c.c. Fenn. \Mnter observed that because '[t]here are

(virtually) no heathen left in the district'around York Factory, it'seems scarcely

the place now for a European Missionary.' Wnter continued: "[t]he missionary

is able to spend . . . the greater part of his work with the whites and half

breeds [sic] and the few English speaking lndians.' He therefore informed

Fenn that "[t]he right arrangement seems obviously to be to place a halflcreed

[sic] or native clergyman in priest's orders at York." Wnter doubted that such

a plan would succeed, however, believing that a Native Clergyman \¡rould

scarcely be regarded by the whites as their pastor."m

The Bishop of Moosonee, John Horden, had long struggled to reconcile

the CMS's policy regarding the use of Native agents with his own belief that all

but the most exceptional Native prose\rtizers lacked the skills and influence

necessary to successfully minister to both Aboriginal and European

congregations. ln 1861, the then Reverend Horden forwarded to the SocieÇ
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glowing reports about the conduct, abilities, and "influence among the lndians"

of Thomas Vincent.sl Despite his praise, Horden nevertheless suggested that,

at Moose Factory \ruhere there lareJ so many Europeans . . . , I do not think

that the influence of a native would be very great." Moreover, Horden

informed the Society that 'neither should I like to see a young native

clerg¡yman subjected to the temptations which a residence here, alone, must

necessarily insure him." He therefore recommended that "an European, not a

Native clergyrnan' should superintend Moose Factory.s2

When the CMS granted him leave to retum temporarily to England, the

fact that a suitable European replacement was not available forced Horden to

leave the mission at Moose Factory in Vincent's care. Bishop David Anderson

attempted to mollify Horden's general concems by informing him that he

intended to ordain Vincent a Priest. Horden found further solace in the fact

that the person who was in charge of the HBC post at Moose was "a good

and able mann who \¡rill give Mr. Vincent his countenance, and render him all

the assistance which is in his power." He therefore admitted that 'l should,

most decidedly, have prefened leaving the Mission in the hands of a tried

European, but think the tolerably experienced native superior to the untried,

inexperienced European."s3

Several years after first leaving the Mission at Moose under Mncent's

care, Horden described "[t]he Native clergyman' as 'diligent & painstaking"

and "ha[d] nothing to say but what is greatly in his favour.nsa He informed the

CMS that "in an English pulpit [he] would be listened to with respect, without
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any allowance being made for his being a Native of Hudson's [sic] Bay."uu He

nevertheless continued to doubt Mncent's ability to effectively minister to

Europeans in the Canadian North-West. Horden charactenzed Vincent's

"personal influence" at Moose as uinconsiderable" and berieved that

he does not possess that weight of character which is needed
for so important a position as that whích he occupied here: I

therefore think that for some time at any rate, Moose & simirar
stations must be occupied by Europeans. When the native
character has become more solidified, no one will rejoice more
than myself to see them occupying the very highest positions in
the management of the affairs of the Church in this country, but
the time is not yet.só

Consequently, although Horden characterized Vincent's 'influence among the

lndians" as "superior," he was Iess enthusiastic about Vincent's influence

among Europeans and Euro-canadians in the canadian mission field.si

Because many English-bom missionaries doubted the abilities of Native

clergymen to minister to European and Euro-Canadian military personnel,

settlers, and fur traders, they took great note of occasions when Native agents

succeeded with these groups.58 ln 1861, Bishop David Anderson observed

that the ability, poise, and knowledge of Reverend Henry Cochrane surprised

many of the Europeans to whom he preached at St. Andrew's in Red River.

The Bishop commented that

Rev. Henry Cochrane . . . is one of my most promising young
native clerg¡ymen. Though his parents are both lndians, lre is one
of the most popular Preachers in English at the present moment.
He took my own duÇ there that day, & the Governor spoke to
me at once the following morning in his praise. He was much
struck, & many others in a similarway, with his Sermon.se
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Anderson continued: "Before the departure of the troops, he once took the

Military duty for me, & both soldiers & officers expressed their astonishment

that one bom & trained here, should have such power and abiliÇ.'æ ln his

reports to the cMS, Abraham Cowlqy seconded Anderson's vier¡¡s. He

commented that Cochrane uis an excellent person, preaches with great ease

and fluenry, and is generally beloved."ó1

ln 1877, Bishop Horden infonned the GMS that he was impressed by

another of its Native agents. Horden admitted that \¡ras a little aftaid' that

Reverend John Sanders lacked the ability and personal authority to preach to

English speaking congregations. After evaluating sanders' progress at

Matawakumma, ontario, however, the Bishop observed that "[t]he

congregation of English speaking people is not quite twenÇ, and to them Mr.

Sanders preaches with much acceptance." Horden wrote: "l have examined

several of his English sennons, and, although they are not free from mistakes,

they are written with much feeling, and well f¡tted for those to whom they were

addressed.'ó2 Horden's successor as the Bishop of Moosonee, J.A.

Newnham, concured with his assessment of Sanders' ability to 'minister" to

\ehite families."63

Native proselytizers themselves also informed the CMS of their

successes in ministering to European congfegations. ln early 1864, Reverend

Henry Budd commented that

[flrom the European part of our Congregat¡on here [at the
Nepowewin missionl we have . . . encouragement. Thqy appear
to appreciate more and more the prMleges they possess, in
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having a Mission station at their door when their childn. can
receive instruction, and themselves assemble Sabbath by
Sabbath to hearthe Gospel proclaimd.64

Two years later, the Church Misaonary lntelligencer reprinted an extract of a

letter from Budd in which he noted that an HBC Postmaster complemented

him for the "change' that he brought about "in the minds of some of the men

of . . . European origin."6 Budd emphasized that "[t]his is the information of the

trader at Carlton, and, coming as it does from a disinterested person, was the

more valuable."6ó

The ability of Native agents to win the support and respect of Aboriginal

and European congregations therefore was not as exceptional as the general

tenor of the CMS's corespondence suggested. Rather, doxa regarding race

and status led many European agents to conclude that Native proselytizers in

general lacked the ability, character, and status required to successfully

disseminate Christianity to either European or Native congregations.

English-born missionaries in the Canadian mission field, however, also

questioned the CMS's policy of not training Native prose\Æizers above the

"habits and expectation[s]' of their countrymen.67 The cMS expected

indigenous prosel¡rtizers to be as sincere in their p¡ety as their European

counterparts,ó8 but ¡t d¡d not expect or require them to possess an equal level

of education, to be as well versed in British socio-cultural norms, or to be as

fluent in the English language.óe These expectations held true even in the

Canadian mission field where the Society intended that its Native agents would
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preach to Aboriginal and European congregations and eventually be

incorporated into the colonial Anglican Church.To

The CMS's agents in the North-West observed, however, that this poliry

diminished the abiliÇ of Native agents to perfomr their 'temporal and

spiritual"Tl duties and limited their career prospects. European missionaries in

Canada therefore suggestd that it was an "admirable idea"7z to provide

"training of a systematic kind'73 to Native agents in the CMS's employ that was

comparable to their own.

Shortly after he anived in the Canadian North-West, Bishop Anderson

obserued that the training regime for Native prose\rtizers did not adequately

prepare them to complete their secular and spiritual responsibilities. To rectiû

this situation, Andeßon founded st. John's college and by 1855 proudly

proclaimed that '[t]he instruction [there] is fully equal to that of most English

primary schools." He nevertheless regretted that a Native clerg¡yman trained in

situ 'has not the advantage of a year at Home to enlarge upon his ideas and to

give him that depth of character which ¡t ¡s ¡mpossible for them to gain here."7a

Despite Anderson's optimistic outlook, low enrorment and an

inadequate supply of capable instructors forced the School to close in 1859.75

Consequently, the CMS's European agents continued to express concem

about the abilities of Native proselytizers to adequately complete the secular

and business affairs connected to mission work.

ln fact, only one year after the closure of Anderson's school, the

Conesponding Committee of the Diocese of Rupert's Land recommended to
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the "the Parent Comtee." that it "not receive any order for supplies from a

native labourer, unless countersþned by the European Missy. in charge of the

District."76 A decade later, the SocieÇ itself decided to prohibit Native agents

"in all of its Missions" from billing trading Companies for goods and services

"except through the European Missionary."'

While these restrictions were designed to minimize possible

overspending by Native agents who were too spendthrift in the eyes of some

European missionaries,Ts they also hindered the evangelizing efforts of

individuals who worked in isolated regions. The distances between mission

stations, the weather, and general topography often rendered sustained

communication between agents in the Canadian North-West difficult, if not

impossible, to maintain.Te Ratherthan being able to purchase needed supplies

when and where they were required, the CMS's new rules forced Native

agents to submit their requests to a European counterpaft for approval. This

process not only damaged the image of authority and status that Native

agents projected, it also frustrated their initiative and created delays and

inefficiencies. Reverend Robert McDonald, for example, was unable to fully

and quickV exploit the reduction in the cost of goods that resulted from

increasing American commercial and passenger traffic on the Yukon River.æ

lnstead of personally ordering mission supplies from American traders,

McDonald was required to relay his request to Bishop Bompas who then eíther

rejectd the proposed order, or sþned his approval and forwarded it to

McDonald to present to the traderc.81
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The earfy career of Reverend Henry Budd, whom severar European

missionaries described as being 'the model of a Missionary,'82 illustrates how

the CMS's general attitudes regarding the roles, place, and training of Native

prosel¡rtizers of Christianity combined to impede their abiliÇ to perform their

secular mission duties. Shortly after Budd was ordained to the Diaconate in

185O, Bishop David Anderson informed Henry Venn of the CMS that '[t]here is

. . . no Catechist in the ernployment of the SocieÇ who approaches Mr. Budd

in nafural ability and power."83 Three years later, Anderson commented that

"[t]he Reverend H. Budd surpasses all my expectations, he has great

steadiness and solidariÇ of Character."e

Anderson nevertheless was concerned that Budd would not be able to

tend to a congregation as capably as a European missionary. ln 1gs2, he

informed the CMS that Budd was not a suitable candidate to replace

Reverend Cockran at "the lndian Settlement.' Anderson wrote: "l scarcely

imagine that Mr. Budd would do for it, there is more secular business than he

could overtake, lMng within the Settlement in a manner, it would almost take a

European to controul [sic] them."8s

others among the societ¡/s European agents shared Anderson's

concem regarding Budd. ln 1851, Reverend Robert James cautioned Venn

that although Budd had been newly ordained to the Diaconate, uMe must not

however expect too much [of him]." James suggested that "[a]s he will no

doubt be much assailed, he needs to be upheld by our prayers lest Satan get

an advantage over him.ne
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That same year, when he temporarily withdrew to Red River to secure

treatment for his ill wife, Reverend James Hunter placed his mission in Budd's

cÂre.8' Hunter recorded in his Journal that "l have much confidence that he

will exert himself to the utmost for the temporal and spiritual prosperiÇ of the

Station.' Hunter's confidence, however, arose not so much from his faith in

Budd's abilities as from the fact that he left Budd with explicit and detailed

'\¡¡ritten instructions."æ

lndeed, although his communication to the CMS conveyed certainÇ

about Budd's capabilities, Hunter nevertheless expressed relief on his return

that'Mr. Budd had kept all in nice order.' Hunter admitted "Mr. Budd deserves

much credit for the way in which he has conducted this station in my absence,

both as regards the spiritual as well as temporal matters." He believed that

Budd, \¡/ith his knowledge and experience," was'invaluable" and therefore he

had "great confidence in sending him to the Nepowewin" to'for[m] and can[y]

on a new station.nse By 1853, when the Bishop of Rupert's Land ordained

Budd a Priest, Hunter characterized him as 1¡¡ell gualified forthe office.'æ

As Budd gained experience, several of the Society's European agents

acknowledged that he possessed "considerable business powers,"el was uan

excellent manager,"e2 and was ua most earnest and successful missionary to

his countrlmen.'eS Other agents, however, remained less than enthusiastic in

their assessments of Budd's abilities. ln 1862, Reverend E.A. Watkins wrote:

The Rev. H. Budd at the Neopavewin [sic] has been under a
misapprehension respecting his stock of blankets, & finds he
needs a fq¡¡ for next winter, so that I have made out a list of what
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I thinkwill be necessary, & these you will oblige here by procuring
& forwarding by the ship in June. As I have no means of
communication with Mr. Budd he may probabty fon¡rard a list to
the secretaries & it may be considered larger than the one I have
made out, as he is not so alive to the importance of economy in
the matter as I should wish to see him.ea

Thus, although Budd was not trained to the academic and business standards

expected of Europeans, some CMS agents evaluated him according to those

levels.

\¡/hile En$ish-born and Native agents alike encountered difficulties in

running their missions economically and within budget,eu Reverend Cowley

took it upon himself in 1866 to present to the CMS a solid and favourable

repoft of Budd and his work. He recognized that while Native agents might

perform admirably, or at least acceptably, according to the standards

expected of them by persons who had spent some time in the Canadian

North-West, these standards often were far below those held by freshly

anived European agents. Fearing that Robert Machray, the new Bishop of

Rupert's Land, m¡ght be overly critical of Budd, Cowley asked the SocieÇ to

balance any report from the B¡shop with his own analysis. He deferentially

concluded his report, however, that it was the responsibility of agents in the

field to rise to the standards of the Bishop, not of the latter to come down to

the standards of the former.%

Thus, while many CMS agents considered Budd to be 'the model of a

Missiona4/e7 according to Native standards, many also believed that his ability

to effectively perform the spiritual and mundane tasks required of a Christian
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missionary was inferior to their own. They therefore informed the CMS that

they felt 'the want of men of character, well educated in the first rudiments of

knowledge,"e8 and recognizexJ that if the SocieÇ's work in the Canadian North-

west was to become more "stable,n Native agents required a more

"systematic' and comprehensive education.æ

ln 1864, Reverend James Hunter responded to the continued concerns

about the practical and spiritual training of Native proselytizers and informed

HenryVenn that

we want a Training lnstitution for the Natives, and a good stable
man from home to superintend it. Well çonducted, I am sure we
could supply all the Stations with Native Ministers from this
Country - We have young ones of talent & ability, & I am certain
with care and good discipline in a few years we could easily
supply an able body of Ministers from the land.lm

Hunter argued that while "there are many native boys who could be trained up

& prepared for Schoolmasters, Catechists & ultimately native Missionaries," the

current educational system and practices of the CMS were not conducive to

raising "a well-trained body of Native Ministers.'1o1

one year after Hunter penned those words, and onry months after

Robeft Machray was consecrated the new Bishop of Rupert's Land, Machray

"propose[d]'to Henry Venn 'to confine my efforts to a TheolOgical School and

to the training of the two or three young men who may from time to time tum

up to go on with higher Latin, Greek & c." Commenting on the peculiariÇ of

missionarywork in the Canadian North-West, Machray noted:

Everyday I may say I feel more the absolute necessiÇ of the
lndian catechists who are to be clerg¡ymen having a course of
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regular training. An Indian Catechist would be probably a journey
of Days from the Missy. over him. lt would be like a Clerg¡¡man in
London directing the studies of a Catechist in lnverness or
Wick.1æ

The stated first "object" of the newly established St. John's College therefore

was "[t]o obtain fit persons for the Sacred Ministry & for discharging the duties

of Catechists & Teachers in Parishes or Missions within this Diocese of the

United Church England & Scotland."lc'3

Although Machraywas frustrated with the lack of 'plain Godly menn who

possessed 'vigour of character,' he nevertheless commented to Venn that "l

am . . . anxious that you should not think that I intend insisting on any high

standard in your Indian Catechists for Ordination."lø ln fact, although he

informed the CMS that 'l must satisfu myself that the Catechist possesses a

sound knowledge of the GospelTruth & of the Doctrines & Practices [?] of the

Church," he stressed that 'l shd. not require much intellectual knowledge."tou

Summarilng his sentiments, Machray wrote:

I am quite prepared to admit [?] any Man of experience and
Godliness presented to me by Mr. Cowley & the Corresponding
Comtee. respect¡ng whom I can be satisfied of the following
points.

1. That he has a Competent knowledge of the facts of the Bible,
being able to read it in his own tongue.

2. That he has the power of imparting the Doctrines of the Bible.
3. That he can intelligently use the Prayer book (in his own

language) and conduct any of the SeMces of the Church,
when advisable, as prescribecl.

4. That he has the capaciÇ of managing his own affairs so as to
live in some decent [sic] & not get into debt (things honest in
the sight of all men).

5. That he has his family in subjection in the fear of God.
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6. (not of absolute necessiÇ) That he knows English sufficientty
to speak it & to read it for his own self-improvement.l6

While Machray, his English-bom brethren, and the CMS itself thus recognized

that the distinct nature of the Canadian mission field wananted providing

Native agents with training comparable to that which was available in schools

in En$and, they nevertheless remained reluc{ant to abandon the pol¡qy of not

holding Native proselytizers to'the same standard[s]'as Europeans.toT Rather,

they continued to place knowledge of the Bible, the ability to impart that

knowledge to local indigøT ous populations, the "belie[fl and love the

doctrines, discipline &c. of the Church of England,"læ and 'piety, common

sense, & thoughtful and economical habits"læ above academic and spiritual

education as the most important attributes in Native proselytizers.

An illustrative case is that of Baptiste Spence. ln 1867, Reverend

Cowlqy informed the CMS that although Spence "is an excellent native Xtian.

of great humility," he had never attended uschool.' Cowley did believe,

however, that if Spence "show[ed] signs of improving capabilities a winter or

two spent at the College may render him quite eligible for ordination & the

charge of the Native Church at lslington.'11o lndeed, one year later, Bishop

Machray informed the CMS that he had ordained Spence to the Diaconate

and intended to return him as as the'native Pastor of lslington."rll Compared

to European-bom missionaries, Spence thus had the barest of academic and

religious training in a formalized and systematic setting.112
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ln 1874, Cowley lauded Spence, now an ordained Priest, for his piety

and believed that, in combination with his knowledge of the language and

culture of his Aboriginal congregants, it would compensate for his mediocrity

in other areas. Cowleywrote:

Mr. Spence seems to be plodding on quietly and persistenfly at
lslington & I doubt not God will bless him. I have not heard much
of him lately but have great confidence in him doing the work of
the Lord. He is a good man & though not bright in an Engish
point of view yet seen from an lndian stand point he is a city set
on a hill a light shining in a dark place. ln his own language he is
eloquent & impressive. . . Mr. Spence seems also to manage very
well in worldly matters which in this country is an almost
invaluable power.l'3

Although the Society's agents would not have considered Spence to be a

strong candidate for ordination had he been English, as a Native candidate

they were well-impressed with his piety, his ability to preach eloquently in an

Aboriginal tongue, and his competence some of the more secular aspects of

missionary work As was the case with other Native agents in the CMS's

employ,lta however, overall level of training did lead some European-bom

missionaries to doubt his abiliÇ to perform his duties effectively in the face of

increasing European and Euro-Canadian settlement. r 1 5

The CMS and its European agents thus recognized that the divergence

between its policies for the training and educating its Native agents in Canada

and the actual requirements expected of those agents led to "deficiencies' in

'those menn which reduced their effestiveness.tt6 Organizational inertia,

however, frustrated most effofts to reconcile this divergence.
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As the SocieÇ's agents themselves commented, even in "exceptional"

cases 'Public Bodies do not like to change such general Rules."117 lndeed, it

was not until the late 188O's, when the impact of Euro-Canadian settlement

and the Treaty system on the region and its inhabitants was clear, that the

CMS acknowledged that'decided personal p¡et/ and a "general abiliÇ and

aptitude for mission work" were insufficient by themselves to ensure the

"extended usefulnesso of Native agents."118 That decade, the CMS definitively

conceded that, ufrom the very fact of their giving more time & doing more

work & having to look after a larger number of persons and having if not to

direct, yet at least to counsel & advise,' its paid Native agents in Canada

'ought to be men of more education.'l1e

ln recognition of the need to better prepare Native agents for both the

spiritual and temporal responsibilities of work in the Canadian North-West,

colleges in Winnipeg and Prince Albeft therefore increasingly emphasized

secular topics like the study of "English, bookkeeping & accounts' in addition

to 'Bible studies, and the differences between Protestantism and

Catholicis^.n12o Furthermore, the CMS's European agents envisioned that

these institutions would offer courses beyond practical studies including

'Higher English, in Classics, Mathematics & Science."121 By the last decades of

the nineteenth century, 'respectabil¡ty' and 'superior education,' both of

which were central to the status expected of an ordained clergyman,

therefore became as important to the CMS as personal pieÇ in selecting and

training Native prose\rtizers in the Canadian North-West.122
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Better academic training, however, could not overcome the negative

impact that deeply ingrained prejudices regarding race and status had on the

effecliveness and careers of Native agents. ln many of the CMS's mission

fields, the expectation that European missionaries would underüake missionary

endeavours while indigenous proselytizers would assume parochial

responsibilities, ensured that Europeans would not be placed in positions in

which thq¡ would be subordinate to even the most qualified indigenous

clergymen. ln Canada, however, the CMS followed a different model; Native

and European agents alike undertook both parochial and missionary

endeavours. Nevertheless, throughout the nineteenth century, the Society

remained reluctant to put Native agents in Canada in superintendence of

Europeans because it recognized that many Europeans would not selve under

Native clergymen. From the European perspective, it was natural that Native

agents would be subordinate to Europeans, even if the former were far more

experienced and better qualified.

The influence of race on cMS decision making was clearly

demonstrated in 1855. ln that year, the local Corresponding Committee of the

Diocese of Rupert's Land recommended that the then unordained "Mr.

George . . . be associated in the first instance with the Rev. H. Budd." Believing

that George would chafe at being placed under Budd's direction and

authority, the SocieÇ's agents in Canada determined "to combine the

advantages of native experience and European superintendence'12t by

þnoring Budd's senioriÇ and having him'assist Mr. George in the Cumberland
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District."12o Even after he ordained Henry George to the Diaconate in 1856,

and despite his belief in Reverend Henry Budd's "discretion & singleness of

mind,o Bishop Anderson believed that "there might be some awkwardness in

having the European in Deacon's [and] the native mission[ar]y in Priest's

orders." Bishop Anderson therefore informed the CMS that he would raise

George to the Priesthood later in the year and believed that in that way any

"difficulty would be obviated."12s Budd had been in Priest's orders several

years longer than George and was widely recognized as the model of a Native

missionary for reasons associated with his race, however, he was placed in a

subordinate position.

Budd's experience was far from unigue as several European agents

explicitly requested that the SocieÇ not place them under the direction and

authority of Native clergymen. Reverend W.C. Bompas, for instance, informed

the Secretaries of the CMS that he did not wish to serye under the

superintendence of Reverend Robert McDonald. ln the mid-1g6o's,

McDonald, who had a history of physical ailments,t2u ínformed the Committee

that he feared that his health soon would fail entirely.r2T Believing that

McDonald's death was imminent, the cMS sent Bompas to replace him. on

his arival, however, Bompas found McDonald in good health and actively

engaged in evangellzing. Bompas therefore wrote to the secretaries:

As Mr. McDonald had successfully conducted the youcon
Mission from the commencement it was only fair to him that any
one sent to share his labours should act in the capacity of a
junior assistant, a position which I d¡d not care to assume
because though his junior in years & in the ministry, I had
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surrendered the Clerical office at home on the faith of being
appointed to independent action among the heathen while Mr.
McDonald though my superior in Missionary ability is a Native of
this country.""

Bompas' desire not to be placed under the direction of "a Native of this

count¡/ thus was centralto his request not to work at the Youcon Mission.'

Two important anomalies to the practice of placing Natives in

subordination to Europeans in fact involved Archdeacon Robert McDonald

and Archdeacon J-{ Mackay. Both of these men were of Aborig¡nal ancestry,

and as Archdeacons, both oversaw Native and European missionaries and

congregations. Mackay's and McDonald's experiences, however, also

highlþht that Euro-Christian preconceptions about race and status and doubts

among European agents about the quality of the academic and religious

training of Native proselytizers continued to negatively impact the career

prospects of Native agents throughout the nineteenth century.

While the CMS's goals for the Canadian mission field differed in many

ways from those that it held for non-European settlement destinations, it

"press[ed],' as it d¡d in all of its mission fields, for the eventual elevation of a

"country born' Bishop.l2e Many of the Societ/s European-bom agents shared

this goal and when the CMS considered dMding the Diocese of Athabasca in

the early 188O's to create a new Diocese of Peace River,13o several European-

born missionaries believed that the elevation of Archdeacon McDonald to a

Bishopric \¡rould be hailed with joy."131
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William Carpenter Bompas, whom the CMS sent to Canada to replace

McDonald but instead promoted past h¡m as the Bishop of Athabasca, had

great confidence in McDonald's abiliÇ to manage the temporal and spiritual

duties of a vast mission field. ln 1879, he secured permission from the CMS to

place the Youcon & Mackenzie River Missions under the superintendence of

Archdn. Macdonald [sic]" and planned'to visit that portion of . . . [the] diocese

every third year.ot32 Two years later, Bompas informed his wife that given the

"plans for dividing & endowing the Diocese,n it was "probable" that McDonald

would "leav[e] us . . . in a year or two.nr33

Although he praised McDonald's abilities and character, Bompas

cautioned the CMS that .Archdeacon MacDonald's [sic] enfeebled health &

advancing age seem to me to preclude him from undertaking the charge of a

new country like Peace River." He nevertheless continued:

should he recover his health & wish to return to his own Mission
and it should be thought proper to clothe him with the authoriÇ
of a Bishop I would willingly then make way for him either by
resigning or by dividing the remainder of the see which would still
be enough for two Diocese.ls

lndeed, after McDonald's health improved, Bompas' support for his candidary

"for the Episcopate of a portion of the Diocese" solidified and he discussed

with McDonald himself when his "consecration mþht take place."135

The CMS, however, remained deeply concerned about McDonald's

health and questioned whether he had the strength to perform the duties that

it expected of a Bishop in the Canadian North-West.1s These doubts were so
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strong that into the last decade of the nineteenth century they were important

impediments to his being consecrated a Bishop.137

Of even greater importance to the CMS regarding "the future peace

River district" than the status of McDonald's health, however, was the prospect

that European and Euro-Canadian settlers might soon overwhelm the

region.r3s Like many of the CMS's agents in the Canadian North-West, the

Bishop of Saskatcharyan believed that with the Yukon River opening to

American trade, and with the belief that it was possible to undertake profitable

agriculture in the more southern parts of the Diocese, significant settlement

was inevitable in the Diocese of Athabasca. He did not believe, however, that

McDonald possessed the education or the personal authoriÇ necessary to
u@re" for both the local Aboriginal peoples and the expected settlers. The

Bishop therefore proposed that an English-born "Cambridge Graduate'would

be more suitable to the post. lndeed, when the Diocese was divided in 1884,

the Anglican Church named Bompas as Bishop of the newly created Diocese

of Mackenzie River and Richard Young, who was both English-bom and a

graduate of Clare College at Cambridge, as Bishop of the Diocese of

Athabasca.l3e

Later that same decade, Bompas informed his fellow missionaries that

he was considering resþning from his position as Bishop of Mackenzie River.

ln response, Archdeacon \Mlliam Day Reeve wrote to him and "advocateld]

the nomination of Archn. MacDonald [sic] as your successor, because I think
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he has the first right, especially now that Athabasca District has been taken

from the Diocese.'1æ

Bompas, however, informed the society that he 'cannot concur on

this,'141 and cited several factors that led him to "not think Archdn. MacDonald

[sic] well suited for the oversight of the Mackenzie Mission..r142 Beyond the

usual conceffìs about McDonald's agelæ and his uncertain and frequently

poor health,14 Bompas observed that the Archdeacon's lack of 'cordialiÇ or

assistance' to some of the European missionaries who were under his

authoriÇ should preclude him from serious consideration for the position.las

lndeed, in March of 1887, Bompas informed the Bishop Richard Young that he

could not support McDonald to succeed him "for the Archdn. seems to offend

the clerg¡y by an apparent ne$ect and want of courtesy & I do not think they

would serve under him."16

Bompas shcn¡¿ed that the Archdeacon's demeanour towards European

missionaries was rooted in tensions created by his race and his position of

authoriÇ. \{ltile expounding to the Secretaries of the CMS on his reasons for

opposing McDonald's elevation to the Episcopate, the Bishop wrote:

I fear that the younger Missionary brethren from home have not
found quite such cordialiÇ or assistance at the hands of the
venerable Archdeacon as thq¡ expected & it is probably as well
that the latter was not admitted at home to Episcopaf orders. lt
must be my part if possible to allay any little abrasions that are
alwqys liable to arise between the European and Country bom
4gents.toT

The 'little abrasions" to which Bompas referred were primarily between

McDonald and Reverend T.H. Canham.
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Writing from Peel River, Canham informed the CMS that 'since the

anival' of Archdeacon McDonald, "the state of things regarding the work here

has been most unsatisfactory.' ln particular, he criticized McDonald for not

assþning him more responsibility,lÆ and caustically observed that "[t]he

Archdeacon keeps well, and is so jealous of all the work to be done here that

he requires no help."1ae

McDonald, however, believed that he was more than capable of

peforming the tasks that his congrE¡ants and superiors expected of him and

therefore was reluctant to sunender any of his responsibilities. He informed

Reverend Canham that he should focus upon his "own mission" at PeelRiverrso

and upon his work as ua missionary . . . forthe Eskimo.n15l

Canham responded that the distance from Peel River to the uEskimo'

and his inability to speak their languages hampered his work among them.152

He then played to the CMS's concems about expenditures in the Canadian

North-West by commenting that "l am receiving my salary from the CMS for

doing next, to nothing [sic] at least for ten months out of the twelve."ls He

continued to press McDonald for ua more equal dMsion of the work,

suggestin$ . . . if he wished to do the lndian work, that he would hand over to

me the En$ish, the school, Sunday seruice &c.' Although McDonald partially

acquiesced and "consented'to Canham "preaching at the English service, two

Sundays to his one," Canham remained disatisfied and only his removal to a

na¡r mission resolved the tension between himself and McDonald.lsa
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Anticipating that the CMS would counter his criticisms of McDonald by

informing him that it would preter to see a Native agent named Bishop,

Bompas suggested that McDonald's training and race could prove detrimental

to the Society's work. The Bishop cautioned:

You may think that one experienced in the north would be better
than a nev/ comer [sic] but I am not sure of this. The introduction
of Steam may prove the commencement of c¡vil¡zed life in these
Northern climes & one fresh anived from the civilized world
would I think be most likely to inaugurate such a change.tss

Bompas therefore suggested that a candidate "ftesh from home might make a

better Bishop" for the Diocese, but also admitted that did not 'have the same

objection to Archdn. Reeve" as he did to McDonald.rs

Unlike Bompas, Bishops Young and Machray believed that Archdeacon

McDonald's personality and the quality of his education were well-suited to the

requirements and needs of a Bishop in the Canadian North-west. They

shared Bompas' concem, however, that the Archdeacon's "health" was 'an

obstacle to his appoint[ment]' and therefore they also recommended Reeve

over McDonald for the position.1s7

The CMS, however, was reluctant to consider either Reeve or McDonald

to replace Bompas. Agreeing with Bishops Bompas, Reeve, and young, the

Society observed that "Archdn. McDonald is clearly not strong enough.'

Furthermore, the cMS noted \rue know [Reeve] well and we regard him as a

brother possessing rn€ìny good qualities but not those special gifts wh. wd.

seem to us to point him out as the man to hold this particular post."158 ln fact,

several years earlier, the Parent Committee of the CMS objected to Bompas
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elevating Reeve to the position of Archdeacon.tse Consequently, because it

believed that "[t]he rest' of the candidates in the Canadian North-West are

either too young, or still more obviously brethren limlted for quite different

positions," the Society suggested that "[i]t seems clear that someone must be

sent from this country."'uo

By the end of the 188O's, the Society admitted that its efforts to find a

suitable candidate for Bishop had "failed" and proposed "to consecrate

Archdn. McDonald as Coadjutor Bishop, perhaps with no increase of salary,

rather than form a ner¡/ diocese.'161 The fragility of McDonald's constitution

remained a concern forthe CMS, however, and it offered its suggestion only "if

his health permits."162

Bompas did not believe that McDonald's health would permit this

course of action and in 1889 informed the SocieÇ that 'l do not myself think

him in sufficient health or strength to sustain the Episcopal Office.n163 One

year later, Bompas stated even more plainly that he was unow quite convinced

of the impossibility of Consecrating Archdn. McDonald as Assistant Bishop'16a

because the state and uncertainty of his health made him "quite unfitted to

undertake Episcopal duties."1 65

Controvensy sutrounding the legitimary of McDonald's maniage further

strengthened Elompas' refusal to "put forward the Archdeacon for a

Bishop."166 ln '189O, several individuals informed the CMS that \¡rhen Archdn.

McDonald was manied to his present wife, he performed the maniage

ceremony himself."167 The Society was greafly concerned about this
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revelation. Although it was "perfectly certain" that McDonald had performed

the ceremony'conscientiousty," it noted that according to "English law such a

union is not a maniage"tæ and that if the same was true in Canada, McDonald

"is not manied in the eye of the lay; and his children are illegitimate."t6e The

CMS therefore asked its agents to detennine'[w]hat is the law on the subject

in the Canadian Dominion'and enquired'[¡]f the maniage is illegalwhat can be

done now to rectiñ7 matters?"17o

Bishop Bompas replied to Fenn that, while the maniage service itself

was not a binding contract, the McDonald's were in fact "manied by Canadian

law, which is I am told that any couple living together as acknowledged man

and wife for a year, become manied without any ceremony at a'¡1."171 The

Archdeacon's actions, nevertheless, deeply troubled the Bishop. Bompas

informed McDonald that ¡f he did not "legalfy & effectiveally [sic] solemnizlel"

the maniage uon the first opportunity," other perc¡ons "may have . . . [an]

opportunlty of claiming your example as countenancing any irregularity in such

a matter."r72 Wren Bompas pressed McDonald to let him solemnize the

maniage according to Anglican standards, however, the Archdeacon refused

to consent," arguing that the "maniage was regal." lndeed, the Bishop

observed that he'had been visiting Peel River shoñly before and revisited

shortly after his maniage so that his marrying himself seemed rather willful and

intentional." Bompas therefore informed Fenn that 'l determined from that

time that I would never put forward the Archdeacon for a Bishop, nor have I

done so.'173 Given his numerous concems about McDonald, Bompas
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recommended "Archdn. Reeve as decidedly the best one for the Committee

to send to Mackenzie River if possible.'174

Bompas' objections to the cMS's plans proved moot, however, as the

"constitution of the ecclesiastical Province" permitted naming a Coadjutor

Bishop onlywhen illness rendered a Bishop incapable of performing his duties.

Because Bompas remained active and in good health, it was not permissible to

name McDonald, Reeve, or anyone else to the position of Coadjutor Bishop.175

The CMS therefore again tumed its attentions to dividing the Diocese

and finding an indMdual to serve as Bishop. ln 1891, the Society settled upon

Reeve to succeed Bompas as the Bishop of the Diocese of Mackenzie River

and upon Bompas to become the Bishop of the ne\^/y formed Diocese of

Selkirk while some of the SocieÇ's agents expressed "surprise' at the

decision not to elevate McDonald,176 the consecration of Reeve was

consistent with the decisions and attitudes of the CMS and the majoriÇ of its

European agents. McDonald's age and health, concerns about the qualiÇ of

his education, questions about his character, and doubts about his ability to

win and retain the respect of Euro-Christian congregations and missionaries

combined to frustrate his ascension to a Bishopric.

The CMS and its European agents also gave some consideration to

elevating Archdeacon JA. Mackay (whom they variously identified as being a

"half bræd,"177 a unative,n17' and 'country born'17) to a Bishopric; they

ultimately rejected him, however, for many of the æme reasons that thq¡ did

McDonald. ln 1882, Bishop Horden notified the CMS that when he eventually
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left the Diocese of Moosonee, Archdeacon JA. Mackay was well-suited to

succeed him. Horden wrote that'[a]s to a man for Moose, a really good one

ought to be there, one who mþht by & by take my ptace." The Bishop

continued: "[w]hat I should have wished . . . would have been to have had my

former pupil, the Revd. J.A. Mackay with me."'æ Mackay himself, in fact,

expressed great interest in being elevated to the Episocopal Seat of the

Diocese of Moosonee.ts'

By the early 188o's, Mackay not only was an Archdeacon, but arso the

principal of Emmanuel College,182 the CMS's Secretary for the Diocese of

Saskatchq¡¡an,183 and an active "missionary to the lndians on the soL¡th branch

of the Saskatchewan River."18' Consequently, although he was of Aboriginal

ancestry, Mackay was in a position of authoriÇ over several English-born

missionaries. Because he was the "Secretary of the M¡ss¡ons" in the Diocese

of Saskatcha¡¡an and 'the ilocall representative of the Parent Committee,'

CMS agents in that Diocese were required to direct all communications

through Mackay.ls Some missionaries nevertheless disliked being

subordinate to a non-European, and attempted to circumvent Mackay by

communicating directly with the CMS. The Society chastized those individuals,

however, for flouting authoriÇ and decorum and warned them to abide by the

hierarchy that it had established in Canada regardless of the race of those

occupying the offices above them.186

The actions of these individuals were symptomatic of the

aforementioned doxa and axioms regarding race and status that shaped the
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life-worlds of many of the CMS's English-born agents. Although Horden

envisioned Mackay eventually replacing him as the Bishop of the Diocese of

Moosonee, other agents of the CMS were not as supportive. John Mclean,

the Bishop of Saskatchs¡ran believed that it would be trery wisen for Horden's

successor to "be a man from England.'r87 Furthermore, despite praising

Mackay's "power of organization and management - thorough knowledge of

the Country, and of the Native character - . . . [and] his sound judgement, quiet

manner, and perfect acquaintance with the language,n'88 Bishop McLean

observed that

[t]he CMS has in its power to confer a great boon on this
Ecclesiastical Province, and to give a decided impetus to
Evangelical truth, by sending out from England as Bishop
Horden's successor, one who, while holding clearly & fully the
spiritual principles of the society, is at the same time a man of
ability, knowledge of the world, and either a graduate of an
university or the Licentiate of some college, such as the cMS
lslington college, where he has gone through the full college
course. such a man would be a tower of strength in our House
of Bishops.rse

Mclean believed that Mackay lacked these qualifications. He commented: "l

should . . . be sorry to see him succeed to Moosonee from the simple fact that

he has not had the advantage of a College or University training of any kind."

He observed that "[p]eople generally expect that a Bishop of the Church of

England should have such a training'and cautioned that it was not \¡rise to run

counter to such reasonable expectation unless some very exceptional

circumstances seemed to call for it." Mclean therefore suggested that the

Society cease considering theArchdeacon as a replacement for Horden.læ
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\ /hile the issue of Mackay's academic training and bacllground was one

prong of McLean's argument against elevating the Archdeacon to an

Episcopal Seat, Mackay's Aboriginal ancestry was another. Mclean pointed

out that'[t]he Diocese of Moosonee has up to this time been exclusively an

lndian sphere, but it may not long remain so.' The Bishop noted that "[i]t is in

many quarters confidentV expected that the Hudson's Bay Route will soon be

opened up, and in that case settlements of white people will be certainly

formed in the Diocese." Mclean therefore suggested that the CMS and future

congregations in the Diocese of Moosonee would be served best by a Bishop

who was an Englishman rather than by Mackay whom he believed would be

hampered by his racial bacllground and his perceived scholarly short-

comings.tel

Bishop Robert Machray of the Diocese of Rupert's r-and, however,

disagreed with Mclean. Machray informed the CMS that he both "knows the

Archdeacon well" and "[is] convinced that he wd. be quite competent to deal

with white settlers as well as with lndians."1e2 Moreover, Machray believed that

'the Bíshop's [other] objection is not so much to the Archdeacon's want of a

regular Theological Education as to his want of a Universlty or good liberal

education.' Machray countered that because Mackay had been educated at

the Society's schools in Rupert's Land, he did in fact possess 'a good liberal

education" and believed him to be in allways 'eminently f¡tted for the position.'

He described Mackay as "active, able, and well acquainted with the languages
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needed, an admirable traveller [sic] and full of resources for anything needed

in the isolated life and work of the Diocese."re3

The Society recognized that unless 'a Native 4gent' visited England, it

was 'unable to judge the qualifications' of that person; it therefore carefully

considered the reports and suggestions of both the Bishops.l% Relalng its

position on the matter of Mackay and the Bishopric of Moosonee to its agents,

the Society informed McLean that it was well-impressed not only with

Mackay's 'plodding & hardworking" nature, but also his "mental gifts.'1es To

Horden, Reverend C.C. Fenn wrote:

we have been thinking much about the man to succeed you.
But I find the Bishop of Rupert's Land feers even more strongly
than any of us that a country born man wourd be preferable to
one sent out from England. He feels this very strongly; and
moreover he has strongly set his mind on the very man that he
had thought of Archdeacon J-A. Mackay.l%

Conseguently, in 1886, Fenn informed Horden that 'l wd. now therefore

strongly press on you the desireableness [sic] of promoting the appointment

of Archdeacon Mackay."l e7

Two factors rendered moot the discussion of consecrating Mackay the

Bishop of Moosonee. First, Horden reconsidered his decision to resign and

remained the Bishop of Moosonee until 1893.1e8 Second, in response to the

death of Bishop McLean, the CMS appointed Mackay to the position of

"General Administrative SecretaM of the Diocese of Saskatchewan, the

hþhest administrative position in the Diocese.,æ
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With his appointment as General Administrative Secretary following

McLean's death, and with Horden's decision not to resign, Mackay anticipated

that he might be elevated to the Episcopate of Saskatcha¡ran.2æ ln 1887,

however, \Mlliam Cyprian Pinkham, Mackay's own English-bom brother-in-

law,2ot succeeded John Mclean as Bishop of the Diocese of Saskatchewan.

Six years later, J,A. Na¡rnham, who also was English-bom, succeeded Horden

as Bishop of Moosonee; Mackay never rose any higher in the hierarchy of the

An$ican Church than Archdeacon.2æ

Three separate factors (all of which were interconnected with the

prejudicial assumptions of European prose\rtizers rqgarding the race, status,

and training of their Native counterparts) therefore combined to prevent

Mackay's accession to a Bishopric, First, as the CMS and its agents placed

increasing importance on the academic attainments of Native proselytizers,

they saw Mackay's perceMed want of "a good liberal education" as a

significant personal weakness.2æ Second, as European settlement increased,

some of the CMS's agents suggested that European congregations would not

accept a Minister, much less a Bishop, who was of Aboriginal ancestry. Third,

as thqy had throughout the nineteenth century, most European missionaries

were reluctant to serve in subordinate positions to Native agents.2@

Thus, although the CMS and its English-trained missionaries believed

that many Native agents possessed knowledge of the "language[s] & habits'z6

of Aboriginal peoples that could assist them in their evangelizing efforts, and

that thqy were better suited than their European counterparts to the physical,
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emot¡onal, and psychological demands of the Canadian North-West, issues of

race and status tempered their support for Native prosel¡rtizers. Many

European clergymen expected Native agents of the CMS to possess the same

negative traits that thqf associated with Aboriginal peoples in general,

Moreover, the Soc¡ety's own poliqf of providing its Native agents with different

standards of secular and religious training than its European agents created

and perpetuated the belief that Native prose$tizers were less able and of

lower status than their European counterparts. Consequently, throughout the

nineteenth century, many European missionaries remained reluctant to serve

in subordinate capacities to persons of Aboriginal descent and believed that

European populations would be reluctant to accept Native proselytizers. The

career prospects of Native agents of the CMS effectively were truncated with

very faru of them being raised above the position of Priest and none being

consecrated a Bishop.
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CHAPTER FOUR

THE IMPACT OF RACE AND STATUS ON NATVE PROSELYTIZERS OF
CHRISTANIry AS PERCEIVED BY THEMSELVES.

"Fonnerly, an lndian could hide behind an excuse, saying'He courd not
understand the English Missionary, even thro'an interpreted, novr there is, &

can be no such excuse for they have it now pure, without any foreign
language whatever."l

uonce upon a time a Mother of mine was a poor squaw and 'European
Missionaries' have not lost sþht of the duslqf faç1.."2

'l have lived for years among the camps & whenq/er my food is prepared by
the women at the camps it atways puts me wrong. I have no aversion to my

country women but it always happens so with me."3

Although the Church Missionary SocieÇ did not provide its Native

agents with the same educational opportunities as its European missionaries, it

did expect all of its paid agents to share the same values, adhere to the same

policies, and disseminate the same religious and cultural knowledge. Native

and European agents in fact often joined the Soc¡ety for similar reasons.

Furthermore, regardless of their race, CMS agents believed that Native

missionaries were crucial to the CMS's plans for evangelizing Canada's

Aboriginal peoples; that the CMS had to adapt its Native Church Policy to

address the unique social, political, and demographic environments of the

Canadian mission field; and that racially-based policies and actions both were

unfair to Native missionaries and their families and impeded their abilities to

function as capable missionaries.
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On many other levels, however, the experiences of the CMS's Native

and European agents were far from similar. Despite the fact that all parties

acknowledged that Native proselytizers often possessed individual skills and

knowledge about the Aboriginal peoples and the local environment that were

superior to those of European missionaries, the latter often did not respect the

advice of the former. The CMS's racialfy-based two-tiered policiesa and British

imperial attitudes and doxa regarding race and status further contributed to

the social, professional, and economic marginalization of Native agents within

the SocieÇ. This chapter focuses on the perspective of the Native

proselytizers of Christianity; it examines their motives for joining, ând their

perception of life within, the Church Missionary Society.

Chapters One and Two of this dissertation illustrated that a desire to act

in the service of God and spread the teachings of Christ motivated many

Europeans to join missionary societies during the nineteenth century; this

desire also motivated some persons of Aboriginal descent to join or to receive

training from the CMS. Many Native agents believed that they had benefited

from the introduction of elements of European and Euro-Canadian cultures

and religions into their lives and wanted to bring the same knowledge to other

Aboriginal peoples. The CMS's Native proselytizers believed, as did their

European counterparts, in the uniÇ of mankind and that the differences that

existed between peoples were the result of cultural and environmental factors

rather than of immutable racial characteristics. Consequently, they accepted

as fact that by introducing ChristianiÇ and other elements of English culture to
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the Aboriginal peoples of the Canadian North-West, they would elevate

proselytes above their curent temporal lot and save their souls.

After obsering, for instance, that "our brothers" were in a \¡¡retched

state," lMng lives of "impeffection and wickedness,"s James Settee informed

the SocieÇ that "my whole aim' for undertaking the responsibilities and duties

of a missionary \¡¡as to preach Jesus the Lord and point to every sinner the

way to life.'ó On a separate occasion, Settee informed the CMS that because

he saw allAboriginal peoples as 'bone of my bone and flesh of my flesh, . . . ¡t

must appear to them naturalwhen I say I feel for them."7

Reverend Gilbert Cook also informed the CMS that he'entered the field

with the soul [sic] object of being instrumental in doing some good to my

fellow moftals." Despite being confronted with numerous 'troubles, trials, &

anxieties,n cook therefore proudly noted that he "cleaved to the work "8

After being educated as a child in the CMS's schools,e another Native

agent, Henry Budd, worked as a farmer and fur trader before returning to the

Society's fold as a paid Catechist. This decísion was rooted not in a desire for

worldly recompense, but rather in a desire to spread the Gospel to the local

Aboriginal peoples. Shortly after his ordination to the Diaconate in 18S1, Budd

wrote: "[m]y present situation as a Minister of our beloved Church, and of my

being the first fruits of your North West America Mission, lies heaqy on my

mind, because it is connec'ted with great responsibilities.nlo lndeed, earlier that

same Year, Budd expressed the sense of oblþation, personal submission, and

humiliÇ that he associated with his role when he wrote:
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The more I meditate on the Sovereign mercy and love of our
Heavenly Father in [?] . . . me from my race of Pagan countrymen,
and in honouring me with the message of love & mercy to the
heathen, the more I feel I cannot do enough for him. O that the
influences of the Holy Spirit may be poured out upon me that I

may be made more zealous, more active, and a more successful
Missionary of Jesus Christ. I rejoiceth my heart to hear of the two
Ordinations you speak of which has [sic] recenfly taken place in
Bombay, and of the five Catechists in . . . [Tnnevelly]. I feel a true
brother hood with them engaged as thqy are in the same warfare
against the powers of darkness, under the same Captain.ll

Upon his ordination as a Priest two years later, he recorded in his Journal:

The most solemn vows that man can make to God on earth [sic]
are now upon me; stillgreater expectations are raised with regard
to my useful [sic] in this land; the Society in England will expect
more from me; the q/es of all the Clerg¡y in this country will be
upon me, and the qyes of my Countrymen are daily upon me; if I

do not act worthy, not only of the Xtian name, but that of the
Minister of the Gospel of Christ, will I not greaily disappoint the
expectation of all my Brethren in the Ministry, and wound the
feelings of all my Xtian Friends and countrymen. These thoughts
and a thousand more, occupy my mind when about to take the
vows of God upon me. And Oh! \Mro is sufficient for these
things! [sic]12

Budd thus shared the same sense of submission, humility, salvation, and

oblþation that English-born evangelical Anglicans often expressed, but also

felt an added burden from ministering to non-Christians whom he considered

brothers.

Other influences including the desire for'respectab¡l¡q/'13 and "status'1a

however, often were inextricably linked to the religious motivations of persons

who joined missionary organizations. Writing about European missionaries in

the nineteenth century, Stuart Pþgin suggested that

Evangelical relþion sanctioned the climb to respectabiliÇ and
power of new classes against the resistance of older élites
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because progress for allwas given the force of divine command.
ln an age of transition, to work for the glory of God was a more
effective way to self-improvement than blatant forms of self-
glorification.ls

Plggin therefore noted that in addition to religious and spiritual motivations,

"most [European] missionaries were influenced by a desire for respectab¡l¡ty."16

Benefits of a more material and mundane nature also played a role in

the decisions of some Europeans to enter the service of missionary societies.

Chapter Five of this dissertation shows that European agents of the CMS

received annual salaries, pensions, education benefits for their chíldren,

travelling allowances, furloughs, and other compensation worth in total

approximately î,M per annum. ln contrast, one scholar observed that 'an

assistant curate or indeed . . . many an incumbent in England" received less

than Ê2OO per annum and commented that although the material advantages

of becoming an agent of the cMS \¡rere never said . . . they were self-

evident.nrT Thus, while a religious and spiritual impulse often was the primary

motivating factor for Europeans who entered the CMS's selice, other more

mundane and secular considerations also were impoñant.

Uke their European counterparts, persons of Aboriginal ancestry sought

and accepted training from, and employment with, the Church Missionary

SocieÇ for a variety of reasons beyond the purely spiritual. One motivating

factor was the belief that training and employment with the CMS would

improve their social, polÍtical, or economic status. ln 1879, Reverend George

Bn¡ce, a Native clergyman, informed the CMS that several Aboriginal persons
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had approached him and sought instruction in Christianity and in'teaching the

scripture." Bruce wrote, however, that'perhaps their motives may not always

be of the right kind for they are more or less passionately fond of controversy

and generally when they find a person unable to read, thq¡ think him inferior to

themselves; wh. results at times for a desire to divine Knowledge."18 Thus,

rather than being guided solefy by an altruistic desire to spread Christian

teachings, Bruce obselved that some Aboriginal persons were interested in

proselytizing because they desired to gain access to the knowledge, power,

and influence that they perceived to be associated with the religion and

culture.

lndeed, several potential Native proset¡rtizers abandoned their training

when they realized that it ensured neither their financial security nor their social

standing. ln 1863, Reverend William Mason informed the CMS that his attempt

to train \Mlliam Keje Kesick was 'a failure." He had taken Keje Kesick into his

house and 'gave him advances intending to give him daily lessons in English

and Cree and thus prepare him for the work of a catechist and scripture

reader to his countrymen." Mason observed that "for a short time' his student

"attended pretty well, but he soon became indifferent, and then quite

careless,' and actively avoided instruction whenever possible. He lamented

that Keje Kesick \¡rould only come to his lessons when I went for him, was

afways out of the way at the proper time, would even hide himsell and at

times I had difficulÇ in finding him once he went away into the woods.,1e



137

Keje Kesick's attitudes and astions clearfy reflected his growing

dissatisfaction with Euro-Christian methods of instruction. ln fact, Keje Kesick's

'carelessness' and 'indifference' as described by Mason were very similar to

the resistance and avoidance techniques that scholars have identified

Aboriginal students2o and subaltem groups2t emplolng in European

educational settings.

Keje Kesick, however, also was frustrated by his srow progress in

learning the skills and knowledge that he associated with Christianity. He

believed that these skills would provide for his and his family's temporal needs

and social status. After Keje Kesick's attitudes forced Mason "to give him up,n

the Reverend 'stated the case to his father,' but informed the CMS that the

latter's "reply greatly surprised me." Mason wrote that Keje Kesicks father

"expected to see his son made a gentleman'and "[t]o be in all respect treated

as a European."z2

Mason advised the man that his designs and motivations for his son's

education and training ran counter to those that the CMS considered to be

acceptable for its lay Native agents. 'All we wished to accomplish in the

education of his son," Mason informed him,

was to impart such an amount of instruct¡on as would qualiff him
to go amongst his countrymen & read & explain God's word to
them as opportunities occur, while at the same time he could
provide for himself in the sphere of life in which the providence of
God had placed both himself & them.23

Mason regretfully informed the SocieÇ that his 'explanation' of its goals was

"not satisfoing [to] either Father or Son."2a Keje Kesick and his family were
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motivated not by an evangelistic calling, but rather by a desire to gain access

to the material, social, and intellectual ra¡¡ards that they associated with

employment with the CMS.

European agents in fact, informed the CMS that their efforts to train

Native proselytizers often failed because their students lacked "a zeal equal to

that which shone in the life of the Apostle Paul."2s They observed that rather

than returning "to their countrymen as devoted Missionaries of Christ,"26 some

students used the knowledge and skills that they gained to provide

themselves with material comforts. ln 1833, Reverend William Cockran wrote

that after receiving instruction at the SocieÇ's school at Red River, "spogan

Garry went across the mountains to his relatives.' The Reverend lamented,

however, that '[b]eing always a boy of the world, a lover of a Good horse, and

a fine coat, he is now selling what he freely received to the highest bidde/'and

in doing so "had gained 2OO horses by his preaching.,27

lnterestingly, a decade later, Reverend J. Smithurst portrayed Garry's

work to the CMS in a more favourable light. Smithurst encountered a member

of an HBc brigade who informed him that "Mr. Rundle the wesleyan

Missionary at Edmonton was getting on . . . 'tolerably wetl'" because 'he found

a little knot of lndians on his anival who were disposed to receive instruction."

Smithurst enquired as to how 'the lndians were disposed to receive

instruction prior to Mr. Rundle's anival among them[?]" The trader replied:

some years ago two boys out of that quarter [spogan Garry and
Kootenay Pelfyl were sent to the schools of the church
Missionary society at Red River. on retuming home their friends
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were so struck with the alteration produced in them and so much
affected by what they heard from the youths about the way of
salvation as taught in the word of God that all began to desire
ínstruction.28

Reverend Cockran, however, continued to espouse his less favourable

perception of Garry in to the 185o's.2e

Still other Native students used the education and training that they

received from the CMS to prepare themselves for employment in the fur trade.

Reverend John Horden, informed the SocieÇ that James Mncent ',was

appointedn as a school teacher and catechist "to occupy Albany," and

reported that *from his journals I was led to suppose that he was working very

diligently in the Lord's vineyard." Horden regretted, however, that 'such has

certainly not been the case; he was using the CMS's senrice as a preparative

to that of the Hudson's Bay Company in which he would lead an easier life,

and which would likqruise bring with it great pecuniary advantages."æ

\¡vhile Vincent, who was the brother of the future Archdeacon Thomas

Mncent,31 left the cMS in 1867 and remained in the employ of the HBC for

over a quarter of a centuty,s2 immediate pecuniary advantages were not his

main motivation. ln the late 186O's, CMS catechists who also taught school

were paid annual salaries of Ê5O and granted a "limited" amount of "fræ

freþht."33 Furthermore, throughout the nineteenth century, Native Deacon's

receÍved salaries of Ê75 per annum and Native Priests received salaries of

Ê1OO per annum.3o Vincent entered employment with the HBC in 1868 as a

Clerk; his inítial salary was Ê,4o per annum, which was increased to g,so per
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annun in the 1869-1870 fiscal year.35 By 1g7o-1g71, Vincent's salary as a

Clerk was t75 per annum,3ó and in the 1874-1875 fiscal year, Vincent earned

Ê1OO as a'Clerk in Charge."37 ln 1885, Vincent's salary as Junior Chief Trader

was Ê,1 16.6 per annum.æ Because Mncent's salary as an agent of the cMS

would have been comparable to, if not more than, that which he received from

the HBC, a preference for life in the fur trade likely was an important factor in

guiding his career decisions.3e

Kenneth McDonald also used the SocieÇs training and education to

prepare himself for employment in the fur trade. The CMS added McDonald

as a student on its Church Mission Ust in 1866,40 and expected that after he

graduated he would repay the Society for the cost of his education by

committing to a tenn of 5 years employment in its service.al As "[o]ne of the

cMS scholars at st. John's college," and a 'holder of the Coclcan

scholarship,'a2 McDonald excelled ín his studies. The socie$s agents

variously described him as 'able & a good scholar,"æ 5very apt in languages

and probably superior in Classics and Mathematics to most of your [the

CMS's] European missionaries in this country,"M'an excellent Scholar and of

great ability,"4s "a young man of great promise,"6 and 'an efficient Mission

agent.'47

While the CMS's agents commended the strengths "of his natural gifts &

mental attainments," they nevertheless were greatly concerned about his

'spiritual qualificationsnÆ and doubted 'from the first . . . his steadiness of

character."4e lndeed, when Bishop Bompas offered to admit McDonald to the
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Diaconate, McDonald "had to decline" because he "felt no inward call to

undertake the duties and responsibilities of the Ministry."æ He informed the

Bishop that he wished "under any circumstances to remain at present as a

layman,osl and that he only ever intended to commit to the CMS the required

period of time that was necessary to repay 'the money expended upon him.'52

ln fact, when Kenneth McDonald completed his academic training, he

attempted to buy out his period of seruice with the CMS, but Bishop Robert

Machray, who hoped that after ua few years in the Mission Seryice" McDonald

umay gain a love for it and abide in it," refused.s Machray sent McDonald to

assist Reverend \Mlliam Kiftby "for a fa¡r months" to round out his characteÉa

before he joined his brother Reverend Robert McDonard in 1871.s

During his time as a catechist in the society's employ, Kenneth

McDonald performed all of the tasks that the CMS expected of its paid Native

agents. His contemporaries praised his abilities to conduct religious seruices,

instruct local Aboriginal populations in religious and secular matters, and

undertake extended missionary joumeys.56 Although he received numerous

accolades, McDonald nevertheless informed his superiors that he intended to

"retir[e] . . . from theworlc once his five year commitment expired.sT

The CMS hoped to retain Kenneth McDonald,ut as did Bishops Machray

and Bompas who believed that he umay be prepared to give himself to the

ministry."sn As an inducement, Bompas even "offered him [McDonald]

ordinationo as a Deacon and "an increase in sala4/æ to 'Ê1oo a year & Ê2o

allowance for freþht and travelling."6l
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Because no other agents were available to replace him, McDonald

agreed to remain in the SocieÇ's service for one more year. After that single

extension, however, McDonald joined the Hudson's Bay company 'on very

advantageous terms' that permitted him to to contribute to the financial

support of his sisters who, one contemporary noted, uare needing help."62 As

evidence of his support for the CMS's work, however, McDonald usent a

donation to the Society offl five hundred dollars and twenÇ one cents"63 and

continued "to render some help to the cause of Christ, in conducting dMne

service with the lndians on Sundays, as well as in english [sic] with the

Company's people.'ø

As was the case with Thomais Mncent, salary issues alone were not

McDonald's main motivation for leaving the CMS. whereas Bompas had

offered McDonald a salary of ÊlOO per annum, McDonald's initial salary as an

'Apprentice Postmaster'with the HBC was approximately î79.65 The following

year, McDonald was promoted to "Clerk in Charge' of Rampart House in the

McKenzie River District, but his annual salary remained î79.66 By the end of

the 188o's, the HBC had increased McDonald's salary as ,Clerk in charge, of

Peel's River in the McKenzie River District to approimately 897.67 The wages

that the HBC paid McDonald thus never exceeded what he could have earned

as a Priest with the CMS.

Although he continued to support the CMS's work by providing financial

assistance and holding religious services in a lay capacity, Kenneth McDonald

never experienced the same missionary calling as his brother Robert.68
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Furthermore, like James Vincent, McDonald found the reduced travel and

rnore lax moral codes that were associated with employment in the fur trade

preferable to life in the mission field.6e

Mundane reasons motivated indMduals other than McDonald and

Vincent to join the paid service of the CMS. Whereas the Society was a means

to an end for Vincent and McDonald, some Native clergymen viewed

employment with the CMS to be an end in itself. These individuals joined and

remained employed with the CMS as paid agents because it provided them

with a position of social status and authority and a secure salary.

The CMS and its European missionaries in the Canadian North-West

criticized several Native agents for collecting their salaries despite not

adequately performing the duties that their congregants and the CMS

expected of them. The case of Reverend R.R. Mclennon is illustrative. ln one

of the fet¡r exceptions to its policy of paying ordained Native clergymen

salaries of Ê1@ per annum,To the CMS approved of the decision of the local

Finance Committee to pay Reverend R.R. McLennon a salary of Ê15o in

recognition of his eaming a Bachelor of Arts degree from St. John's College in

Winnipeg.Tl Despite McLennon's academic and spiritual qualifications, and

despite his receiving a base salary that was 50 per cent greater than that paid

to other Native Clergynren, his 'lndian" congregants \¡¡ere much dissatisfied

with him" because he "never preached to them, but simply read a part of the

prayers on Sunday."72
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ln response to these criticisms, the local Committee dispatched

Reverend John Hines to investigate the matter. Wlren Hines anived at

Cumberland Station he 'found that Mr. McLennon was not intending to hold

lthe Sunday moming] service himsell bt¡t one of the lndians was going to take

it for him.' Hines reported:

Mr. McLennon said he was suffering from a sore throat, & gave
that as the reason for not holding seruices, but admitted that he
never preached. Judging from the fluent manner in which he
speaks the cree in common conversation, I cannot think an
insufficient knowledge of the language can be put forward as an
excuse for the non-fulfillment of his duty.i3

lndeed, Hines later observed McLennon'\aralking about his garden" and noted

that j[h]is presence at Church would have been a better example to the

lndians, than his absence, especialfy as he was well enough to walk outside.'7a

Similarly, in 1889, Hines recorded that Reverend John Sinclair, another

Native agent, had not been able to visit an outstation at Moose l-ake because

he had been ill for several months. Despite the fact that Sinclai/s illness

supposedly restricted his abiliÇ to complete in his missionary rounds, Hines

was forced to rebuke him for spending his all of his 'travelling allowance.nTs

Although Sinclair did visit Moose lake later that summer,t6 he missed a

"promised visit' the following year. Hines then lamented: ul am beginning to

think Mr. Sinclair's'illness' is laziness.'77

Hines in fact suggested that Mclennon's and Sinclai/s attitudes were

far from unique. He believed that the "main object" of many the Sociegs

Native agents "seems to be, to contract what debt they can" to the point that
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their actions often "border[ed] very closely on what mþht be called fraud."7e

While Hines was very critical of Native agents in general and associated

Aboriginal ancestry with indolence and improvidence, Chapter Fîve of this

dissertation shows that Native and European agents alike contracted debts

that theywere unable to repay.

Native and European proselytizers thus shared similar motivations for

joining the Church Missionary SocieÇ. Some individuals accepted

employment because it offered a secure source of income and an elevated

social position; others joined out of a desire to spread the word of Christ; still

others joined for a combination of reasons. The CMS's decision to "recognise

the distinction of races,nte hcru¡ever, combined with the hardening of racist

belief in broader European SocieÇ during the nineteenth century, burdened

Native agents with a "stþma' of inferioribfo and made employment with the

cMS less attractive than employment in the fur trade,sr farming,", or other

fields.æ

ln 1876, \Mlliam Bompas, the Bishop of Athabasca, informed the cMS

that the newly ordained Reverend A.C, Ganioch was well-suited for missionary

wor1< in the Peace River region. The Bishop noted that Ganioch

has been trained in st. John's college, acted as a schoolmaster
at Manitoba, knows as much Greek as Mr. Shaw, writes good
sermons, and in temper[,] disposition and general conducl, as
well as in the fulfilness [sic] of his duties he hither to shows
himself all I could expect or desire.sa

More importantly from Bompas' perspective, Ganioch was *acquainted with

the language, used to farm¡ng, & likely to attract the affection of the lndians
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from his mother having been brought up in their country."tu The Bishop

therefore concluded that Ganioch 'seems much more f¡tted than Mr. Shaw to

take Peace River.'86

While Ganioch himself believed that his racial bacllground might

facilitate his efforts to prosel¡rtize to some Aboriginal peoples, he also

observed that it hampered his interactions with his European counterparts.

Ganioch believed that many European proselytizers viewed him as their

inferior in status and ability because of his Aboriginal ancestry.87 Ganioch

informed Archdeacon W.D. Reeve that "[o]nce upon a time a Mother of mine

was a poor squaw and 'European Missionaries' have not lost sight of the duslqy

fact." He observed that '[i]f HalÊbreed Missionaries are to be treated like

'European Missionaries' in some respects, let 'European Missionaries' be

treated like Half-breed missionaries in allother respects. Amen.'æ

Throughout the nineteenth century, Native agents complained that

"European missionaries" treated them neither as equals nor with the

"consideration" they believed that they deseryed.se Nearly, four decades

before Ganioch voiced his objections and several years before the ordination

of the first clergyman of Aboriginal descent, a group of Native catechists were

so disenchanted with how the CMS and its European-born agents treated

them that they threatened to resign. ln 1846, Joseph Cook informed the

Socie,ty's l-ay Secretary that he had joined the CMS's employ in the early

183O's as a "School teacher, Clerk and lnterpreter.' \¡/hile he initialty intended

to volunteer his services for two years and rejected an offer of a salary of Ê3O
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per annum to stay on, he did agree to remain when Reverend \Mlliam Cockran

offered him a salary of Ê5o. After seven years, Cook asked for, and was

granted, an additionalÐ1O for his services as an interpreter.Ð

cook cautioned the secretary, however, that he would sever his

connection to the SocieÇ ¡f ¡t d¡d not redress the racially-based differences in

how it treated its agents. He noted that while he received a salary of between

Ê5O and Ê60 for'holding these three offices," his European 'predecessors

had Ê1OO for holding two offices, namely, School teachers and Clerks." Cook

further observed that the disparate salary level was not the only ,great

distinction which has been made between the European Catechists' and the

"Native Catechists." He complained that European Catechists did not treat

their Native counterparts as equals and that European Missionaries

disrespected and misused the abilities of Native agents. Cook therefore

wamed that he and other Native agents were "beginning to get disgusted with

our situations and the treatment and the distinction which has been made

between us and the European catechists, and the too much Lordship being

exercised over us [sic]."e1

lndeed, Cook commented that many European missionaries treated

Native proselytizers like ucommon labourers" and expected them to perform

far more manual duties than their European counterpafts for signiftcanüy less

pay. He informed the Secretary that

la]bout two or three years ago, the cMS sent out a catechist to
Red River settlement of the name of J. Roberts, he lodged with
Mr. smithurst, during the winter, eat and drink with Mr. smithurst,
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and no doubt had his gloo ayear, and was never once asked to
assist me in the sunday school during all the time he was here,
when I had to attend the Sunday School myself every other
sunday when Mr. smithurst had to go to preach at Mr. cockran's
Church, and I had to attend upwards of 160 scholars [sic].e2

Cook, who received half of the salary paid to Roberts for performing much

more work,e3 then asked: 1¡¡hat would the CMS think of us if we had acted so

to them to make such a distinction between them and our countnTmen?ea

Cook, who was of mixed Aboriginal and European ancestry, anticipated

that the CMS would claim that Native agents could and should live on less than

their European counterparts and rejected the proposition outright. He

"supposeld] theywill say [this], because I am only half an Englishman;" while he

acknowledged that "this is very true," he pointed out that "l can eat as good a

plum pudding as any Englishman." Cook continued:

\{lîen the first European catechist left the Red River lwas told he
was so poor that the CMS made him a present of Ê4O to keep
him from begging in London streets [sic]. This man had but 2 or
3 children. The second European catechist only saved Ê4 during
the time he was employed, and the third, Mr. Smith when he was
discharged was in debt Ê1oo to the cMS and his famiry not so
large as mine. Now my dear sir how can it be possible we can
make a comfortable livelihood with Ê,5O particularly to those that
are gone to a wild country where no cultivation can ever be
canied on but must entirely depend on their salary and when
they have !9 nav so hþh á treignt for their property canied to
them [sic]."es

Cook complained that while he was "a man of 14 children," the CMS expected

him to survive on half of the salary that it paid to his European counterparts.
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Cook cautioned the SocieÇ that its racially-based two-tiered policies

were alienating its Native proselytizers and harming its efforts to evangelize the

Aboriginal peoples of Canada. "l am positively sure," he wrote,

there will never be that union and love between the c.
Missionaries and the Native catechists as it ought to be, nor can
the propagation of the word of God be canied on with that
degree of success and quietness, if this great distinction which
has been made between [us and] the European catechists which
is so glaring, if it is not abolished. [sic]%

To lessen the hardship on his family, and reduce tension between the CMS's

agents, Cook therefore suggested both that the Society should pay its

personnel egually for the work that thq¡ performed regardless of their race.

He also argued that the CMS and its European missionaries should look upon

Native agents as 'fellow labourers in the Lord Jesus Christ" rather than

"look[ing] on and treat[ing them] as labours [sic].' Cook's bittemess with the

treatment that he and his fellow Native catechists received at the hands of the

CMS's European agents, and with the policies of the CMS itsell shone through

in the final lines of his letter to the Secretary: 'You will excuse me my dear Sir

for my bad Engish you well no [sic] I am poor a half Englishman.'e7

To demonstrate that he was not alone in his criticisms of the Society,

Cook included in his corespondence to the CMS a letter written to him by

James Settee. Settee, whom agents of the CMS identifies as "a Cree,nes noted

that he and another Native catechist, Henry Turner, accepted that their duties

included performing some manual labour; like Cook, howeveç they resented

European Missionaries treating them like common labourers. Settee
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expressed frustration, for instance, that in addition to spending significant

amounts of time fishing merely to survive the 'the scarcity of provisions" at his

location, he "completed [cutting] two thousand boards that caused many a

tiresome night and weakness."Ð

ln addition to hþhlighting the personal impact of the CMS's policies,

Settee described their impact on its missionary work in the Canadian North-

West. He lamented that because of the numerous menial tasks that he and

Turner were forced to perform, they were forced to neglect their primary

responsibiliÇ as agents of the CMS: instructing'our Heathen brethren" in "the

word of God." To further illustrate his point, Settee noted "l sometimes forget

to say my prayers in the moming with a very handful of business." Confronted

with treatment and a lack of respect that thqy considered to be inappropriate

for their positíons, Settee informed Cook that he and Turner were willing "to

give notices and asked him: "are the teacher sent out abroad [from England]

to content themselves on those terms and is this what the Church Missionary

Societywished lusl to do, and be employed about [sic][?]'1æ

Like Settee and Cook, Henry Budd also criticized European missionaries

for their inconsiderate orders and demeaning actions, and he too framed his

complaints as wamings about how thq¡ harmed the Society's work ln 1846,

he informed Reverend \Mlliam Cockran that catechists occupied a position of

social and economic status that was equivalent to Hudson's Bay Company

Post Masters. Reverend James Hunter, however, treated Budd and other

Native catechists, regardless of whether they were of full or paftial Aboriginal
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ancestry, in much the same way that HBC Post Masters treated servants or

labourers. Budd observed that because Hunter's demands were unfair and

were beyond what was reasonably and socially acceptable for catechists, they

created discord and dissension among the Societ/s agents.lo,

Budd further noted that Hunter's actions had a direct impact on the

CMS's evangelizing program. ln 1845, he lamented to Reverend Smithurst:

I have scarcely had any school at all except sundays, but I have
been always kept at the squaring timber for Mr. Hunter's house to
this time, and with all probability, as we are going out again next
week to the woods, we shall not come back from there till next
April, even then we shant finish allthe Boards and Planks required
of us.ræ

Budd regretted that because he had devoted so much time "in the woods

getting wood, to finish Mr. Hunte/s house, and working for the Church,' he

had been unable to conduct schoolfor several months and woutd not be able

to do so forthe foreseeable future.1æ

Budd informed Smithurst that he was "beginlning] to dislike this mode

of proceeding," and observed that "l must eventually shake it off one way or

another." He stressed that 'it is not the work which makes me speak . . . but

the school, which I may say is totally negected, which I thought is my main

object, indeed, my only work.n Budd regretted that '[t]he children will be in

such a backward state before I can be allowed to attend the School next

spring, and then very probably their waywardness and noneimprovement [sic]

will be very unjustly laid to my charge.' Moreover, he wamed that the

Aboriginal peoples themselves were "begin[ning] to dislike putting their
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children in the School, because they say they don't get no more instruction

here, than they get with their parents [sic]."1@

Some European missionaries also independently wamed the SocieÇ

that Native agents were growing fu¡strated with being treated unequally and

unfairly because of their race. Reverend William Cockran observed that "Budd

and Settee are just on the point of leaving.' Cockran informed the Committee

that Reverend Hunter

ought to exact nothing from them except teaching the school
and superintending the children in any thing that they may have
to do after school hours. He has been treating them as common
labourers. This is never done by the Hudson's Bay Company to
any of their lnterpreters or Post Masters, and you may rest
assured that they have studied what is most politic.los

Cockran continued:

Mr. Hunter forgets there is no analog¡y between his position and
theirs. lf he toils to get himself a house he ought to remember
that so has others [sic] done before him. And so has Mr. Budd
and settee. But they did not ask him to go and encamp out in
the woods two months to saw the timber. The few luxuries which
Budd and settee have been able to command out of Êso per
annum thq¡ have taken them the easiest way thq¡ could. They
have never required Mr. Hunter to send a canoe to any distance
to fumish them. Now last summer when settee returned from
Fht River he took him all the way from the pas to Norway House
to steer his boat. Let Mr. Hunter study the golden rule better and
he will never again make such demands on these for the future
as he has done for the past. You will oblþe by touching on this
matter to Mr. Hunter in the genflest way possible.lø

Hunter nevertheless continued to treat Budd more like a common labourer

than like a Catechist and in 1847 sent the catech¡s't to sawwood ufor some out

houses . . . at his place: a Banr, stable, catflehouse, and rcehouse [sic]."
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Budd again objected to the CMS but focused his criticisms of Hunter's

actions on the negative impact that thqywould have on its work. He wrote:

I do not regret so much of the inconvenience, as welt as Double
expense of provisions it puts me to; as I do for leaving the poor
school children so long a time: for I atways find that after any long
absence, I find they have lost more in that time than they woud
have gained, if I had been teaching them regularly.loT

Budd therefore regretfully observed that as a direct result of Hunte/s

demands, uour School is [not] a flourishing one."1æ

By 1848, the combined weight of the complaints from Native Catechists

and the cautions of his European counterparts led Hunter to engage a

"selvant" for a period of '3 years." He noted that he would send the servant

into the woods to supervise the cutting and squaring of logs and that this

would permit Budd to pursue duties more appropriate to a catechist.læ

Shortly thereafter, however, Hunter again illustrated his lack of respect

and consideration for NatMe agents when he forwarded to the CMS "the

translation of the Morning & Evening Seruice, wishing the Society to print ¡t."110

Hunter infiormed the SocieÇ that 'l have the great pleasure of sending you my

Translations of the Church Services, they will be invaluable to the native

converts and children, should the Committee cause the same to be printed."rl1

Bishop David Anderson and other European agents objected to

Hunter's claim that the woñ<s were his own, observing that the translation "is

chiefly the production of Mr. Henry Budd.'112 Although there is no record of

the Bishop rebuking Hunter for his oversþht of Budd, Hunter himself later

informed Venn that Mr. Budd 'is a great herp to me in my translations.nir3
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Cognizant of Hunters' slight, Budd thereafter went to great lengths to

ensure that his work was recognized. ln 1855, Budd wrote to the SocieÇ's

Secretary noting that:

During the last winter I devoted what time I could spare to the
translations in cree. I have translated for my paft, the following:
The two Episfles to Tmothy, the Episfle to Ttus, to philemon, and
the two epistles [sic] to the Thessalonians. phirip McDonard has
done the Epistle to the Ephesians, and has nearly done the two
Epistles of Peter, and Henry cochran [sic] has done the Episfle to
the Galatians & to the colossians. The next winter (God willing) |

hope to go over the whole, correct and revise them.11a

Four years earlier, he informed the CMS that "l am doing all the translations in

cree that I can do, the whole of my spare time is devoted to this wor,("ts

Budd also used his conespondence to the CMS to hþhlþht his abiliÇ to

manage both the business and spiritual requirements of missionary work.

After the CMS appointed Budd to 'temporary superintendence" of Christ's

Church at Cumberland, Budd emphasized that little had changed since the

withdrawal of Hunter from the station."6 Framing his self-promotion within the

context of a status report on his efforts,117 he wrote:

I am thanKul to be able to state that things connected with the
mission continue in the same state as last reported. Besides
attending to the secular labour connec'ted with the mission, I

have been enabled through God's assistance to carry on the
spiritual work of the same. The sunday services have been kept
up, the day & sunday schools have been attended to. I read the
prayers, and preach the seffnons even/ Sunday, and attend to
the evening Lectures of the week, when Mr. McDonald and
myself officiate altemately.l 18

lmplicit in this statement to the CMS was Budd's confirmation of his ability to

oversee both the secular and religious activities of a mission station.
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Just as European and Native agents shared motivations for joining the

CMS, so too did both groups 'fully believe'that the Society needed to revise

its policies in the Canadian mission to reflect the regions'distinct character.lle

ln his Annual Letter of 1868, Reverend J.A. Mackay, a Native clerg¡yman,

advised the Secretary that "[t]he opinions of Dr. O'Meara on the Subject of

'Native Agency in Foreign Missions,'as stated in the Conference on Missions at

Uverpool 1860 deselve the attention of all interested in the work among the

American lndians.'12o At that conference, Reverend R.s. Hardy read a paper

entitled "on Native Agenq/ in Foreign Missions.' Hardy observed to his

audience that

[w]e have seen that in his homogeneity with the people, whom
the teacher seeks to influence, consists a considerable portion of
his power; and, consequently, that whatever tends to deprive him
of this, renders him, so far, less f¡tted for his work rhis will be the
result, more or less, of scholastic training, of temporary isolation
ftom his usual modes of living; and above all, of an increase of
income greatty beyond the means of the people among whom
he has to minister. These are evils to be guarded against in the
training of native pastors.l21

Colonel Dawes of the East India Company, who atso was the'Lay Secretary of

the Church Missionary Socíety,' concurred with Hardy's arguments. Dawes

informed the Conference that 'he prefened men brought up without a

knowledge of the English Language' and who ueschevrtedl the adoption of

European customs and even dress." Dawes believed that

[w]hen a native visited a village station, the people should be
induced to regard him as one of themselves, in appearance and
general mode of life; whilst the great points of difference
between him and them should be found, not in dress and
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trranners, but in his enlþhtened views and opinions respecting
religious questions, especially this idol-worship.l 22

He continued:

The native agent should be, as much as possible, like one of
those amongst whom he labours; not coming amongst them as
one having received education in a following language, and
having adopted a dress and manners half English, half lndian, but
as one, in these private matters, in all respects like themselves. lt
should at once be seen that the great difference between him
and them lies in something beyond extemals; in the viq¡¡s which
he entertains of the blessed gospel which he has been led to
ernbrace; and in the eamest compassion with which he invites
them, one and all, to receive that message of reconciliation which
has been proclaimed for the whole world.t23

Dawes \n¡as happy to think [that this] was the practice aOodteO by the native

agents, especially ín South lndia.nl2a

shortly thereafter, Reverend o'Meara, a cMS missionary who was

statíoned in Ontario, commented on the vier¡rs of Hardy and Dawes. O'Meara

agreed that in lndia it was desirable for native agents to be as much as

possible assimilated in habits an mode of life to their fellow-countrymen

amongst whom they laboured.n He argued, however, that "[t]his was not the

case among the Nofth American lndians.' The Reverend observed:

The lndian looks upon himself as being of an inferior race; and his
desire is to rise as much as possible to that of the level of the
white man. lf a native goes amongst them to preach the gospel,
but retains habits akin to their own, his word is regarded as of no
moment whatever; for this reason it is desirable, nay, absolutely
necessary, that a considerable degree of cMlisation [sic], and of
the habits attaching to the white man, should be attained-12s

O'Meara concluded by noting that 'the North American lndians . . . expected

words of wisdom" from the lips of European missionaries, and that a
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"cultivated and eamest" Native clergyman could be Just as much looked up to

as was the European himself .n126

Reverend JA. Mackay suggested that for the CMS to successfully

evangelize the Aboriginal peoples of the Canadian North-West, it must

acknowledge the region's unique and dynamic social, political, and economic

character. While journqying in 1 879 to a CMS mission station in the Canadian

North-west, MaclGy commented that '[a] new era is beginning to dawn on

this land.' Elaborating upon this observation, he wrote that the "party with

which I am travelling comprises, [sic] a Newspaper Editor, a Telegraph Agent, a

Policeman, and a Lawyer.n127 All of these occupations were closely tied to the

extension of Euro-Canadian concepts of culture, knowledge, and order.

Mackay also observed that changes were occuning among the various

Aboriginal peoples. He noted that '[t]he opening up of the country, and the

failure of their former means of subsistence, has made them more humble and

teachable than thqy were in former times."128 Mackay thus concluded that the

social, economic, and politicaldevelopments in the Noñh-West boded well for

the CMS's efforts at evangelization.

To fully exploit these changes, however, Mackay argued that the Society

itself had to adapt. Uke O'Meara, Mackay believed that while "it is very

desirable to anglicise as little as possible the native pastors in the Mission

churches in such countries as lndia or China . . . [,J the state of things in this

country is very different.' He therefore called for an end to the practice of

treating missionary agents differently according to 'the distinction of races"lze
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because the policy "respecting the appointment of lndians to be the leaders

or even the ordained pastors of their countrymen in the¡r m¡gratory life" was ill-

suited to the Canadian mission field.r3o

ln 1875, Mackay noted that "[t]he few Native agents that we have, are,

as a rule, utterly incompetent to manage for themselves in temporal matters,

besides being greatly wanting in mental training."131 He did not believe,

however, that these shortcomings were the result of racialfy inherent flaws in

character or intellect; rather, he attributed them (and the þreat a lack of

e'ffcient native agenc/ in the Canadian North-West) to the practices and

policies of the CMS.132 He observed that because "[]ittle or nothing has been

done for the higher education of the Native, and, although men of undoubted

p¡ety can easily be found, they are not qualified to fill posts of responsibility.'133

Mackay therefore recommended that the CMS place greater emphasis

on the secular and religious training of its Native agents. He highlighted a

correlation between a well-educated and well-trained body of Native

proselytizers and success in evangelizing Canada's Aboriginal peoples:

The distress that has prevailed among the lndians, and the near
prospect of the extinction of the Buffalo, has awakened the
canadian govemment to the necessity of inducing the lndians to
settle and farm. A number of men have been engaged to teach
the lndians to farm on their different Reserues. ln connection
with our worK this will bring the lndians together, and afford
opportunities of instructing them in the truths of the Gospel.
schools appear to be arnong the most valuable agencies that we
can use for the promotion of the work among the lndians at
present, but it is difficult to find the teacherc of the right sort. I

trust the Training college, about to be commenced at prince
Albert, will, in time, supply the kind of men we need.r3a
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He noted that a "good deal of harm has already been the result of the

ordination of men without sufficient training, and, having the experience of the

past to guide me, we should be better able, with God's help, to avoid the

same mistakes."13s

Mackay and other Native agents also objected to the CMS's policy of

differentiating between prose\rtizers who were of full Aboriginal descent and

those who were of paftial Aboriginal descent. Although this policy dated to

the earliest years of the CMS's work in the Canadian mission field,13ó when

communicating with the SocieÇ, Native agents pointed out that they

themselves did not observe such distinctions and usually refened to

themselves in terms like lour Native clergymen.nls7 Furthermore, Native

agents noted that the various Aboriginal peoples of the Canadian North-West

viewed the main division among the CMS's agents to be between those who

were of full European ancestry and those who were of full or partial Aboriginal

ancestry. "lt must be remembered," wrote Mackay, "that the Indians recognise

no difference betr¡reen the Ëuropean and the country-born white-man. The

only difference they recognise is between the white-man and themselves.nrs

Towards the end of the nineteenth century even the CMS's European

missionaries took the Society to task for continuing to promote and sanction

what they believed was an inappropriate distinction. In 1885, the Bishop of

Moosonee informed the Society that

I [do not] at all like the division into country Bom and Native as
given in the c.M. Almanac, tending as it does to create a caste
feeling, which naturally does not, and most certainly ought not, to
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exist. Between [Reverend rhomas] Vincent and [Reverend John]
Sanders, for instance, the difference is onty one of degree;
sanders is not a pure lndian, and Mncent is not a pure whitè; his
grandmother, who lived at Moose for many years after my anival
here, was a pure lndian woman as I have ever seen; his parents
were both half caste which I believe is the case with all those
mentioned in your country Born clerg¡y list; not one of them would
consider it a disparagement to be spoken of as a 'Native
Clergyman', a term now applied to those who are to be
considered as'lndian Clerg;rmen'.13e

The Bishop therefore called upon the SocieÇ to end what he believed was an

artificial distinction that accomplished liüle other than fostering unnecessary

socio-cultural divisions between agents.

Archdeacon Thomas Vincent agreed with many of the sentiments

expressed by Mackay and Horden. Mncent acknowledged that issues of

ethnicity did play an important role in determining the reactions of Aboriginal

proselytes to potential proselytizers. He suggested that in the Canadian

mission field '[i]t is good to be English, very good, but there is a possibiliÇ of

being too English; in that case it does no good, but succeeds in doing a good

deal of harm."1æ He noted that .[t]he Natives do regard as foreigners the

white missionaries sent to them from England and indeed all persons coming

to them from other foreign lands."ral When the CMS asked Vincent whether or

not 'the natives" viewed or would treat a missionary differenüy due to "his

having been bom and brought up amongst the lndians, so that he spoke their

language from infancy, though he be of pure white blood?", he therefore

responded: 'l do not think that this would make any difference, he would still
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be considered only as a fellow countnTman, even though his parents had been

brought up with the lndians in the same way that he himserf had bæn."1a2

Vincent agreed with Horden and Mackay, that the main distinction that

the Aboriginal peoples of the Canadian North-West observed with respect to

CMS's agents was betr¡¡een those who were of full European ancestry and

those who were of full or partial Aboriginal ancestry. \Mrile he admitted that

the Aboriginal peoples often looked upon "a man born in the country, though

his parents be white, . . . as a countryman of their own,n the Archdeacon

suggested that "[i]f . . . the party were of mixed descent, there is a change at

once, and he is in allaspects considered a brother.'1€

As Chapter Three of this dissertation showed, the CMS assumed that

Native proselytizers \¡rd. be better able (probably) to reach the lndians than a

European"'a because it believed that the former often possessed racial and

cultural bacllgrounds that were more similar to those of the various Aboriginal

peoples to whom they proselytized. Chapter Three also showed that the

Sociefy believed that its Native agents had "the advantage . . . of being better

able to rough it"1Æ and that thq¡ could "live more inexpensively than the

European clerg¡ymen.'1 6

The CMS's Native agents themselves also recognized that they held

ceftain advantages over European missionaries. Reverend Henry Budd, for

instance, observed that as a Native clerglyman he was "in ver¡r special

circumstances wherein I can $oriû God by preaching the Gospel of his dear

son." Budd commented that "[p]ossessing as t do, the native language, and
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thereby able to address the natives with ease, acquainted with their habits and

superst¡t¡ons and carì enter into all their feelings, answer all their objections &

ï?l . . .l say this is a great talent that I have to occupy till my Lord's coming."1a7

Budd frequently used his race and his familiariÇ w¡th Aboriginal

languages, cultures, and 'the Native turn of mind"1Æ to counter not only the

objections raised against him and his evangel2ing efforts but also the

numerous techniques that Aboriginal peoples employed to resist or avoid the

message of Christian missionaries. He recorded in his Joumal that "lf]onrrerly,

an lndian could hide behind an excuse, saying'He could not understand the

English Missionary, even thro' an interprete/, now there is, & can be no such

excuse for they have it now pure, without any foreign language whatever.nlae

On a separate occasion, Budd recorded that an Aboriginal person

approached him after a Sunday Service and stated that

I have been informed some time ago before I saw you, that
wherever any of the Missionaries have established a mission
among the lndians, they have always given the lndians of that
place some presents for the spot of ground which they occup¡ed,
and not only for the land, but for every stick which thq¡ cut down
for their use.tso

Budd replied to the man that "he was misinformed on the subject.' The

Reverend continued:

'Missionaries", I said, 'going out to the heathen land, for the
express purpose of doing good to the heathen have no need to
pay, nor yet have the lndians any right to expect anything of the
kind from them. And whatever the lndians may expect of a
foreigner to pay for the ground belonging to the lndians, it would
not be easy to get me to pay for the spot I occupy here, because
I am myself a native of the soil, and claim my right and privirege to
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establish myself in.gny part of North America without paying the
Natives of the soil.'151

Budd thus saw clear advantages to being a proselytizer who was of Aboriginal

descent and used those advantages to facilitate his work.

Other Native agents also utilized their skills and knowledge and

exploited ties of race, culture, and kinship when evangelizing in the Canadian

Nofth-West. Many of the names, places, concepts, and locutions that were

important to Christianrty held no meaning for Aboriginal peoples who were

unfamiliar with Euro-Christian history and culture. Reverend John Sanders, for

instance, recorded that as a child

I used to see a Romish Priest when I was at Matawagaminague
whom I was . . . t?l afraid of because I used to hear him say to my
parents again and again 'nekahseeha tawah' (l w¡ll baptize him).
The word 'baptize' in our language means to throw water over a
person out of a vessel. of course, I had no idea then what being
baptized meant. I only thought is [sic] was very dreadfut.1s2

Consequently, Sanders observed that '[m]y first impression of Ministers was

not a very favourable one.n153

Adult proselytizers themselves had trouble comprehending the meaning

and context of some elements of Christianity. ln 1854, Reverend James

Hunter obserued that John Umpherville and Philip McDonald, who were in-

training to prose[tize as laymen to their countr¡rmen, often lacked the

bacllground knowledge necessary to make sense of the Bible. Hunter

informed the CMS that after Umpherville and McDonald read useveral Chapters

in cree,n he had to'explai[n] to thern what they did not understand."lsa
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Many European agents struggled to make Euro-Christian concepts and

ideas comprehensible and relevant to potential proselytes and established

congregations. Reverend W.D. Reeve lamented that he found it 'hard find

words to express such words as goodness, justice, mercy &c.nts Even when

he employed translators, Reeve toiled to identiñ7 terms and phrases in local

languages and dialects that would convey the intended meanings. He was

further hampered by the fact that peoples within the same language group

often spoke in different dialects and "use[d] different words."156

ln contrast, many Native agents exploited their familiarity with Aboriginal

languages and life-worlds to explain the Bible in ways that were

comprehensible and relevar¡t to various Aboriginal peoples. ln 1969,

Reverend \Mlliam Mason applauded David Keji Kesick's efforts to explain

Christian concepts in terms that made sense to his "very good & attentive

congregation." He observed that Keji Kesick "illustrated sin by a man falling

down a 'pow westick'[,] a fall of water, though he might not be drowned he

had to struggle to extricate himself fom the boiling cunent below."rsT

Several years later, Reverend Henry Cochrane also used his familiarity

with Aboriginal languages and cultures to make an abstract Christian concept

relevant and comprehensible to his audience. ln his Annual Letter for 1872,

He infomled the Societythat

la]nother old man by the name of 'strawbern/ died in Jesus, he
would not understand or comprehend the Gospel plan of
salvation for a long time, although reading & explaining easy &
plain texts of scripture to him, he & I are alone in his daughters
house, it struck me to use that as an illustration to show him what
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a merc¡ful Saviour did for each one of us, I said, "Grandfather,
supposing this house had been built for you, completed &
furnished in every possible way, & you were brought to the
house, the door was opened & you are asked to go in & told this
house was for you, its given to you free of cost, all you have to
do is to slip in & take possession; if you went into the house it is
made yours, but if you refused you lost it. [sic]" This he at once
comprehended. "Nown he said, 'l know I must be in Christ, true,
true." with this knowledge the old man died, I trust in Jesus a few
days afterwards.ts8

A large body of scholarly work has demonstrated that prosel¡rtizers and

proselytes often held vastly different perceptions about the commitments

required when one converted to Christianity; the issue of conversion itself in

fact is much debated.lse Strawbeny's actions may have represented a true

death-bed conversion, an act of desperation in the hope of being cured, a

decision to add ChristianiÇ to his pre-existing relþious life-world, or they may

have been the result of some other motivation. lt ¡s clear, however, that

Cochrane believed that his ability to translate Christian words, thoughts, and

ideas into concepts that were intellþible and meaningful to Strawberry,

combined with the empathy and cultural awareness that he showed by

addressing him as "Grandfathe/' out of respect (rather than out of familial

connection), facilitated the aged man's apparent acceptance of ChristianiÇ.

The mere fact that a missionary agent was of Aboriginal ancestry

nevertheless did not automatically mean that he could easily enter into or

understand the life-worlds of potential Aboriginal proselytes. Chapter Two

demonstrated, some Native agents spoke and understood only English while

others did not speak the language or dialect of the people to whom they
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proselyt¡zed. Native prose\Æizers therefore sometimes struggled to

communicate effectively and accurately with potential prosel¡es.1@ Simílarly,

cultures and life-worbs differed widely among the Aboriginal peoples in the

Canadian mission field and an understanding of, or familiariÇ with, one culture

did not translate into an understanding of, or familiarity with, all.16r

ln fact, when disseminating Christianity, Native agents often found

themselves to be as disadvantaged and uncomprehending as their European

counterparts. ln 1856, for example, Reverend Robert McDonald recorded in

his Joumal that 'Catherine Mackenle," who was \ery ¡ll with' with the measles,

was uimpressed with the idea for some time back, that she will become a

cannibal, & is in great dread of the event.' McDonald, however, could not

penetrate the Aboriginal life-world in this instance, and therefore could not

determine the reasoning behind McKenle's fear. All he could offer the CMS in

the way of an explanation was that "[i]t must be a strange sensation that

comes over some of the lndians. I had thought that it was brought on through

starvation; but it does not arise from that cause in her case.nt62

Furthetmore, some Native prose\rtizers encountered difficulties in

adjusting to the cultural differences that existed between the Europeanized

context of their relþious training and the realities of missionary life among

Aboriginal peoples. ln 1849, Reverend Cowley informed the Secretaries of the

cMS that his schoolmaster, John Mackay, "is so thoroughly tired of his

situation and disgusted w¡th the dirt and filthy habits of the lndian Children
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consigned to his care that he declares he could not for the whole world live

longer with them than the ensuing spring."163

In fact, throughout the nineteenth century, Native proselytizers,

particularly ordained indMduals who had received sþnificant amounts of

training at schools in Winnipeg or Prince Albeft, expressed sentiments similar

to Mackay's. ln the 189Os, Reverend Richard Faries, a 'Native Clergyman' and

laterArchdeacon, commented after meeting a group of Aboriginal people:

ffie had to go through the task of shaking hands, I say 'task,,
because it is quite a task for a man with refined feelings to grasp a
dirly greasy hand, which is sure to leave marks of an unpleasant
kind & odour on your cn¡rn hand. However, one has to pocket his
pride & surallow his nice feelings & tastes, or else, his influence
would be ma¡red among these poor creatures. so we just had to
shake hands & wash our hands afterward, when we were out of
their sþht.16a

On another occasion, Faries recorded that '[t]here is some pleasure in

teaching men like these [from Trout Lake], although the odour from their

greasy rags is far from being pleasant, but a Missionary has to get used to

these things."16s

Personal hygiene, however, was not the onry area in which Native

agents experienced difficulty coping with life in the Canadian mission field. ln

1875, Kenneth McDonald highlighted to readers in England the different

natures of Abori$nal and European diets. McDonald wrote:

Charles Nootle, Chief, in whose lodge I am stalng warmed a
piece of dried salmon for me. I could eat only a mouthful or two
of it. shortly after a small piece of bear's meat was brought in to
me so that I had salmon[,] as a second course bear meat and
lastly what I was please to look upon as deseft - porcupine. I

hope no 'bon vivant'w¡ll be scandalized at the manner in which
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my mealwas served, for it must be remembered that the rules of
etiquette can't be very strictly adhered to with the Thermometer
at 60 [degrees] below zeroFahr.166

Food preparation in the Canadian North-West, and the norms sulrounding its

consumption, thus differed markedly from that which Anglicized indMduals

were used to; these differences could prove troublesome for some individuals.

lndeed, in 1895, Reverend Gilbert Cook informed the CMS that he was

having difficulÇ adjusting to life at his mission at Lansdowne. Despite'getting

on nicely with the language (the Cree is his own) & preachling] . . . Christ in his

feelness [sic]," cook did "not feel easy & at home in his new sphere' and

complained to Archdeacon Cowley that'the lndians [were] great beggars & a

heaUf tax upon his resources.olbT Cook argued that 'knowing what lndians

expect of a Missionary, the assistance they believe they are entitled to upon

becoming Xtians," his " salary was inadequate to meet the expenses incurred

and the many calls daily made upon our liberality.' Furthermore, Cook

informed the Archdeacon that he was unable to cope with "the effects of a

change of diet on my system," and therefore'felt it a duÇ I owed my dear wife

and family to resign my charge,"168

Cook was not the only native prosel¡rtizer who found Aboriginal food

and the way that it was prepared to be disagreeable. ln 1877, Reverend

James Settee wrote:

I have occasion to go out at night once I nearly fainted away. I
believe I would have fallen ¡f I did not support myself with both
hands upon the ground. lf my wife had been with me to dress
my food this might not have come upon me. I take her out with
me on short visits that she might see how my food is dressed. I
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have lived for years among the camps & whenever my food is
prepared by the women at the camps it alwayrs puts me wrong. I

have no aversion to my country women but ¡t afways happens so
with me.'6e

Settee thus also experienced stomach problerns on missionary tours that

resulted form differences in food and food preparation.

While the CMS and its agents (both Native and European) agreed that

Native prosel¡rtizers often possessed knowledge and abilities that their

European counterparts did not, the cuttural and linguistic diversiÇ of the

inhabitants of the Canadian North-West, combined with the Europeanizing

effects of CMS training, therefore often left Native agents as disadvantaged as

their European counterparts.

Moreover, the fact that Native proselytizers sometimes did possess a

greater understanding of Aboriginal life-worlds, in and of itself, could create

conflict and discord between European and Native agents. Some European

missionaries, for ínstance, critic2ed specific Aboriginal proselytizers for

conversing too thoroughty in "the lndian mode of speaking,' observing that it

"looks to say the least of it like prevarication,nlTo a habit that they via¡red 'with

the greatest horror and detestation."17l

European missionaries also criticized specific Native prosel¡rtizers for

being lax towards behaviours that, according to middle-class Victorian

standards, were unchristian. Different life-worlds led to difficulties between

James Settee and Rer¡erend Robert Hunt. ln 1851, Hunt informed the Society

that he and his wife had "uncovered a stink [?] of moral pollution [at the
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school] which filled us with grief and honor." Hunt and his wife launched an

investigation after "[a]n lndian woman (Widow Venn) complained . . . that some

of the elder boys had illtreated [sic] her little boy.' The results of the inquiry

revealed that 'the eldest boys from 'l2to 16 years of age had taken the eldest

g¡rl, . . . I?l and having laid her upon a ton and exposed her person to all

present proceeded to put BetsyVenn's little boy upon her."172

Even more disturbing to the Hunt's was the fact that their investigation

uncovered that the students at the School had engaged in a varieÇ of other

sexual acts that they categorized as being "abominations."tT3 Hunt informed

the Committee that "all the gids, big & little were in the habit of practising the

abomination mentioned Rom. 1:24."174 He continued: "For this purpose the

elder ones sometimes returned to the woods, sometimes merely covered

themselves with a blanket in the School room: the little ones imitated them

almost everywhere.'17s

Five months later, Hunt informed the CMS of a further "serious

impropriet¡/ invoMng W. Rat, one of the individuals who was implicated in the

case surrounding Betsy Venn's son. The Reverend wrote: "Only last night I

heard of a young man's being in the room where all the school-giris, & the

woman who takes care of them were sleeping." Hunt obserued that "this

young fellow is the same person who had behaved so badly to a school girl as

mentioned in a former communication to the Committee.' He commented

that the young man's "subsequent bad conduct had compelled me to forlcid

him to come to the station unless for a visit, but he despised my authority . . .
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and here he stays in spite of me." lt was in this context that Hunt informed the

CMS that 'l begin to fear that my own abhorrence of such serious impropriety

will be smoothed down into passive compliance, or rather sufferance, from

inabiliÇ to do what I feel ought to be done."176

Hunt stressed to the Society that his concem for his own moral fortitude

was well justified. He observed 'that constant residence among the lndians

and familiariÇ with heathen practices, had slanted the moral feelings of Mr. &

Mrs. Settee.'177 Hunt suggested that the acts of 'sinfulness" arose "from the

indiscriminate manner in which both sexes, manied & single, old & young have

been accustomed to live together in crowded tents."r78 He accused the

Settees of failing to bring an end to these habits and argued that the Catechist

either did not believe that he could do anything to "introduce a ner¡/ state of

things,' or that he was unwilling to face down the opposition that might arise if

he attempted to do so."e One year later, in anticipation of Settee's ordination,

Hunt therefore warned the CMS that Settee uhas not the moral sense, or moral

courage necessary for the oversight of persons and propert'y, or to raise the

moral tone of a community of lndians by firmly and constantly as welt as kindly

opposing moral wrong or pecuniary injury done to the SocieÇ.'18o

The Settees did view the aclions of the children differently and more

liberally than the Hunts. Although the CMS's agents in the Canadian North-

West had inculcated in Settee some elements of middle class Anglo-Christian

culture, his perspectives, and those of his wife sally, who had even less

exposure than her husband to Euro-Christian life, also were shaped by their
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exposure to Aboriginal cultures and by their own upbringing.te' ln the words

of one of Hunt's contemporaries, "the lndians . . . including Settee . . . 'are but

babes and know little of our English notions of right and wrong.' Their selfish

and insincere habits have been wrought unto him by their mode of life.'182

The Settees d¡d not view the actions of the children from the

perspective of an evangelical Anglican missionary who was bom, raised, and

educated in early to mid-nineteenth century England, and did not consider

them to be instances of impropriety" and "abhorrence.olæ Rather, the

Settee's reseled their criticism for Reverend and Mrs. Hunt. They suggested

that the Hunts erred in their decisions to separate the school children and to

supervise them more closely and "efficiently." Moreover, Mrs. Settee went so

far as to "confron[t] and oppos[e]" Hunt, "den[y]' his 'authority in this matter,"

and "addres[s] the lndian women not to attend Mrs. Hunt's class for spiritual

instruction."le

Although James Settee was not educated to the standards required of

European clergymen, he was, in a sense, the model of what the CMS desired

its Native proselytizers. Whereas the Socíety presented and portrayed Henry

Budd, Robert McDonald, and JA. Mackay as ideal representatives of what it

could achieve through its efforts to train Native prosel¡rtizers in Canada, it

continually cautioned its suppofters that they should not expect or desire

similar abilities and competencies in other Native clerglymen, let alone non-

ordained Native proselytizers. Rather, the CMS continued to believe that its

Native agents would be best suited to missionary work in the Canadian North-
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West if they remained as unanglicized as possible. Consequently, while Hunt

believed that Settee did not measure up to the standards required of a

European agent of the CMS,185 the Bishop of Rupert's [-and noted that the

comparison was flawed because the standards of academic, religious, and

business training for European and Native proselytizers were not the æme. ln

fact, the Bishop himself described Settee to the Committee as being 'active,

zealous, and earnest, and a favouritewith his countrymen.n1ffi

Other European missionaries also disagreed with their Native

counterparts about the best ways to approach specific situations. A heated

controversy arose between Charles Pratt and Reverend C. Hillyer regarding

the most appropriate method of evangelizing Aboriginal peoples who 'had

never heard the Word before or very small portions of it, viz.' Hillyer

proposed to "confin[e]" oneself "entirely to reading ¡t without note or

comment."187 Conseguently, following the anival of several Aboriginal people

at his mission, Hilfyer recorded that 'l thougffi it best to keep entirely to

S[acred] S[cripture] in my 1s ministrations among them.'188 Out of a concern

for consistenry and accurary, Hillyer read directly from the Bible, reciting

verbatim Chapter upon Chapter, Verse upon Verse.

Hillyer expected Pratt, who translated for him and served the CMS as a

paid Native Catechist, to follow the same course of action. The Reverend

observed, however, that his own approach

did not please my lnterpreteç & I have had the greatest difficulÇ
in getting him to follow it, I was always catching him leaving his
Bible and speaking'de omnibus rebus it quibustdarn alus'at least
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so far as the time he was digressing & the new names & words
wh. I cd. here & there, enabled me to judge, his own confessions
since have confinned my opinion.lse

lndeed, when Pratt read directly from the Bible to a group of assembled

Aboriginal people, Hillyer noted that one individual exclaimed that "'we never

heard words like those before' and asked C.P. if they were his own or the

words of the book?"1Ð

Pratt in fact did disagree with Hillyer and argued that reading directly

from the Bible was not the best way to reach the Aboriginal peoples. He

believed that Hillyer's approach did little to make Christianity and its concepts

relevant to local populations and prefened to "begin with simple talk & then to

give more of a sermon." Consequently, rather than interpreting the Reverend's

verbatim reading of the Bible, Pratt often "stopp[ed] and preach[ed]

himself."le1 ln this way, Pratt laid a groundwork for the continued instruction of

potential proselytes by informing them of lands, cities, peoples and events that

were important to Christian theolog¡y, but for which they had no frame of

reference or understanding.

The differences between the two approaches led to conflicts that

threatened the stability and progress of the mission. Hillyer wrote that

[o]ne Evening I had for my audience at Eg. prayers 4 of the
greatest conjurors in this paft of the country. I spoke to them
from Acts )(/ll. 24-31. I was oblþed some times to go from my
plans on account of cP's opposition to it, & that I might avoid the
appearance of evil, as no one present on those occasions could
avoid seeing that we disagreed about something & rather than
this I should speak from memory, the same things that I wd. have
had him read-1ez
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ln fact, the discord between Pratt & Hillyer became so disruptive that Pratt

"called lHillyer] to acc[oun]t" and addressed David Anderson, the Bishop of

Rupert's Land, about the dispute.le3

Upon first meeting Pratt in 185O, Anderson described him as being 'a

very engaging young man with a very good knowledge of Scripture, which he

can quote fluently in English, both Old and Ner¡¡ Testament.' Furthermore, he

informed Henry Venn that Pratt "is the best specimen of a Native that I have

seen."lea On the other hand, the B¡shop believed that Hillyer uwants a little tact

and thought as to the reception of truth by a heathen." He noted that Hillyer

imagines that God's Word must act on the Soul, now this is true,
but it must be understood first. He goes into a Tent and reads,
and wished the words interpreted word by word, but the poor
lndian does not know Paul or Athens or the HoV Land, or the fall
oJ our just Parents. He would I think succeed better by allowing
C[harles] Pratt to talk to them for some time familiarly beforehand
about Creation, the Fa{ &c. & then he might profitably read a
port¡on of God's Word.1es

Anderson concurred with Pratt's assessment and uadvised' Hillyer "to allow the

interpreter to begin with some simple talk & then give more of a sermon . . .

[himself] in addition."l%

Other Europeans also ran into conflicts with Native agents over issues

of approach and methodolog¡y. Almost two decades after his troubles with

Hillyer, Pratt encountered a similar controversy with Reverend John Reader.

Upon first meeting Pratt in 1875, Reader described him as being \tery useful in

travelling" and 'a very willing, eamest helper in the work.nle7 As he had when

working with Hillyer, however, Pratt continued to use his "native experience"le8
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when working with Reader to make Christianity more relevant to local

populations. lndeed, Reader complained to the Secretary of the CMS that, to

his consternation, Pratt refused to interpret his sermons verbatim; rather, the

catech¡st often would "preach another sernon on the ffime subject."ls

Tension between Pratt and Reader built in other areas. A state of

"unpleasantnessnm arose between the two over whether or not the mission

station at Touchwood Hills required relocation.2ol Reader fuas convinced that

the spot . . . was quite unfit for the kind of Settlement which the Committee,

according to their instructions to me on leaving England, seemed to wish to be

established.' 'This conviction," Reader continued, "becomes stronger every

day I live here." Based on his experience in the region and his interpretation of

the Society's intentions, however, Pratt belier¡ed that it was best for the Mission

to remain where it had been situated "for so many years."zoz

Friction between the Pratt and Reader became so severe that

Archdeacon Cowley informed the Society that "Mr. Reader & Chades Pratt

must now part lbecause] the former cannot manage the latter.'2o3 Shorly

thereafter, Reader in fact did "dismiss Pratt."2ø Cowley then advised the

Society that he intended to place the Catechist at a station on the Qu'Appelle

River in the region of "Reserves No. 6,7,8,9,10, & 1 1."26 Several months after

Pratt's removal, Reader observed that '[t]here is now a more friendly

understanding between us": nevertheless, he still could not sway Pratt from

"the idea of re-building on the old place if possible."26
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Thus, at first glance, the experiences of paid agents of the cMS were

quite similar regardless of their race. Spiritual and temporal motivations led

both Native and European proselytizers to join the Church Missionary Society.

They also agreed that for the CMS to succeed, it had to recognizethe distinct

cultural, political, economic, and demographic natures of the Canadian North-

West and abandon its racialþbased two-tiered policies. They argued that

these policies not only made their lives of Native agents and their families more

difficult, they also hampered the CMS's work among Canada's Aboriginal

peoples. Furthermore, Native and European missionaries recognized that the

fonner often possessed skills, knowledge, and personal connections that the

latter did not and that could be used to facilitate the CMS's evangelizing

program for the region.

These same attributes and abilities, however, atso created discord and

dissension between CMS agents. Because of racial biases and racialþbased

policies, many European missionaries were reluctant to defer to the expertise

and knowledge of Native agents and believed that Native agents were

inherently less capable than themselves. Moreover, because of the

heterogeneous linguistic and cultural make-up of the Aboriginal peoples of the

Canadian Nofth-West, and because of their own Anglicization, many Native

agents were just as disadvantaged their European counterparts when

proset¡rtizing. Native agents therefore resented the fact that while they faced

the same trials, tribulations, and expectations as Europeans, the cMS used

their race to justiff providing them with significanfly less compensation.
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CHAPTER FIVE

RACE, STATUS, AND DlScoRD: A IvIATTER oF PERSpEcTvE oN THE CMS's
OVVN POUCIES.

"These men must be willing to live more inexpensively than the European
clergymen, & must feel it a great honour and delight to receive low salaries."l

"[l am] greatly disheartened having my hands as it were tied through want of
due and requisite support simply because I happen to be a Natjve

clergyman.'2

'[TIhe great difference betr¡reen the lncomes of the European & native bom
missionaries . . . [is] a kind of stþma.'3

Believing that it would facilitate its work in the Canadian Mission field, the

CMS established ethnicalty-based distinctions betr¡reen its agents. lt believed

that doing so would ensure that Native agents were not trained above their

countr¡men, that thq¡ could live according to the standards of the country,

and that they eventually could be supported in full by local congregat¡ons.

Native proselytizers and many of their European counterparts, however,

suggested that rather than advancing the CMS's efforts to evangelize the

Aboriginal peoples of the Canadian North-West, racially-based policies often

proved detrimental to its work. These critics observed that distinctions based

on race caused 'a good deal of misunderstandings" between its agents,4 that

they were culturally and socially stþmatizing, and that they hampered the

abilities of Native agents to perform their religious duties and meet familial

responsibilities. This chapter examines the impact on the CMS's work in

Canada of its policy of treating its agents differently according to their race,
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and pays particular attention to its practices regarding salaries and the

education of the children of CMS agents.

To fund its work in Canada, the CMS established block grants out of

which local Finance Committees budgeted their expenditures. While the

Society set the salaries that European-born agents in its employ received, it

did not "fix the pay of lndian or half breed [sic] agents.' Fþther, this was 'fixed

by the local Finance Ctee." The Parent Committee, however, could approve or

reject salaries, and could adjust or refuse to increase the block grants that it

made to the local Finance Committees, thereby effectively frustrating any

effort to raíse salaries above the levels that it deemed to be appropriate.5

The Church Missionary Society paid ordained Europeans who served in

the Canadian North-West annual base salaries of Ð2006 and European

catechists annual salaries of up to î12o.? ln addition, the Society also

provided its European agents with paid furloughs, pensions upon their

retirement,s access to education for their children at the Society's school in

England, and 'extra" supplements if they had children.e \ffhen these 'in kind"

factors, and others such as freight and travel expenses, uthe produce of the

farm, the surplice fees, the saving of Life Insurance by the CMS's guarantee to

his widow in case of death, & the fira¡rood which he draws ftom the land"

were included, one contemporary estimated that ordained Europeans often

received Ê4OO or more per annum.,o

ln contrast, Native catechists received annual base salaries of between

Ê35 and î7511 while ordained Native agents received a uusual Salary"rz of
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between Ê,7O to î75 for Deacons and 91oo for Priestsl3 along with small

"allowance[s] for freþht and travelling.'1a Strictly in terms of monies received,

the CMS expected its Native agents to succeed in their work while lMng on

half the income of its European agents. ln 1883, for instance, the English-born

Reverend John Reader received allowances of Ê13O for freight, missionary

tours, and mission related repairs, Ê3O for his three children, and a salary of

î2æ for a total income of 9360. That same yær, several Native clerg¡ymen

received allowances for the same purposes of between Ê6O and Ê8O and

salaries of Ê1OO, for a total income of betr¡reen Ê160 and Ê180.15 Moreover,

the CMS rarely granted salary increases to Native agents to cover additional

expenses that resulted ftom their having children,l6 it provided little assistance

with the education of their children, and for the most part it did not provide

them with paid furloughslT or pensions.r8

Thus, one way in which the CMS recognized "the distinction of races'1e

between its agents was to pay its Native proselytizers salaries that were

significantly less than those that it paid to indMduals who had been born in

England. ln 1849, prior to the ordination of the first of the CMS's Native agents

in the Canadian North-West, the Reverend Henry Venn informed the Bishop of

Rupert's Land of the reasoning for this policy. ln his capaciÇ as Secretary of

the Society, Venn wrote:

[t]he socieÇ has often observed a disposition in its Agents
abroad to fix too high a salary [for Native clerg¡y] with reference
to the rate of payment which exists in secular employments. By
this course the Native Pastors are liable to be thrown out of their
proper position to become too European in their haþits & the
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Native churches ['are liable to"] look to the society for the
perpetual support of a Native Ministry.2o

Venn continued:

the persons who are connected with the Mission abroad stand in
a different relation to the society from those sent out from home.
They are not entitled to the same sararies or contingent
advantages. Their pecuniary support is a matter of speciat
arrangement & in fixing the salary of Native Ministers the
Committee are very anxious that the scale should have reference
to Native wants & habits & not to European requirement. The
salary ought to be such as Native Church will be ultimately able to
provide for the sustentation of its Ministers.2l

Forty years later, another cMS secretary, Reverend c.c. Fenn, suggested that

"the pecuniary contributions of lndians will have a better prospect of being

adequate to the demand if the religious teacher is himself an lndian

accustomed to cheaper modes of life."22 Fenn in fact suggested that Native

agents 'must be willing to live more inexpensively than the European

clerg¡ymen, & must feel it a great honour and delþht to receive low salaries.'23

Throughout the nineteenth century the CMS thus implemented policies that

were based on the belief that Native agents could and should live on "less

salan/ than Europeans2o and "live as the Christian lndians themsefves )ive.',25

From the CMS's perspective, its racially-based two-tiered salary poliry

was practical and theoretically sound. The Society intended that when it

euthanized a mission and withdrew its financial support, it would be within the

means of local Christian populations to contribute the full salaries of their

ordained ministers. As it did in all of its mission fields, the CMS thus worked to

ensure that Native proset¡rtizers were not overfy accustomed to European
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comfofts and material expectations and did not become too "anglicise[d]"2ó or

too 'encouraged in European ideas of expenditure, or in European habits of

life."27

The CMS's European agents in the Canadian mission field initially

supported its racially-based salary policy because they too believed it was

essential to creating a body of Native proselytizers whom the various

Aboriginal peoples of the region could financially support.2s Furthermore, they

observed that, until that goal was achieved, 'a great saving will be effected to

the Society[,] for the salary of one European Missionary wifl sustain at least two

Native Pastors.'2e

As thqy became rnore familiar with the local economic, social, and

political conditions of the region, however, the CMS's European missionaries in

Canada increasingly disagreed with the Parent Committee over the salaries

received by their Native counterparts. As early as 185O, only one year after

the CMS stated that salaries paid to ordained Native clergymen 'should have

reference to Native wants & habits & not to European requirement,"so the

Corresponding Committee in Red River resofued "to increase" Henry Budd's

'salary from the time of his ordination to Ð1OO." This figure was"the lowest

salary paid to any officer of the H.Hudson's Bay Coy."tt

The CMS was skeptical that the local parishioners in Rupert's Land

could support a clergyman whose salary was eloo per annum. lt expressed

its discomfort with the resolution, writing to Reverend Robert James that
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Mou have fixed the salary of Mr. Budd at Ê1OO a year. The
Committee cannot without further information sanction this salary
as a precedent. They ask is there any prospect that the lndians
themselves could ever afford such a salary for a native pastor, or
that endorsements to that amount can be obtained? . . . you
refer that Ê1OO a year is the lowest salary allowed by the
[Hudson's Bay] Company to their officers. This is fixing a salary
upon European rather than lndian principles.32

Neveftheless, the SocieÇ acknowledged that

Mr. Budd has been so much identified with the English habits that
the salary was quite proper in his case. The students trained at
the upper settlement would probably require the same. But we
wish you to consider whether an lnstitution might now be
devised in which native half-breed students could be taught to
live upon means more within the compass of a native
congregation.33

Thus, although the CMS did not wish to establish a precedent by agreeing to

the local Finance Committee's recommended rqgarding Budd's salary, it d¡d

acknowledge that its more Europeanized Native agents should receive salaries

that were comparable to those paid to officers employed in the fur trade.

lndeed, in 1853, the Bishop of Rupeft's Land recommended to the

Society that, 'as in the case of Mr. Budd,n Robert McDonald should .be paid

glOO a yeaf upon his ordination.3a The Bishop believed that this level of

income was necessary because McDonald, like Budd, was Europeanized 'in

look and address.'3s The Society concuned and consented to establishing

McDonald's base salary at Ê1OO.3ó

The Society's Canadian agents recognized that their employer did not

want to establish Ê1OO as a precedent for the base salaries of ordained

Natives. In 1853, the Corresponding Committee of the Diocese of Rupert's
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L¿nd wrote that upon the ordination of James Settee as a Deacon, they

recommended that his salary "should be fixed at Ð75."37 The Bishop of

Rupeft's Land believed that this rate was "the lowest we can fix it at.n38

Nevertheless, in 1856, Archdeacon Hunter observed that Settee

is now in full orders and we could not make any difference
between the two men - either Mr. Budd's must be reduced, or
Mr. settee's made equalto Mr. Budd's. settee however is an old
& faithful servant of the socieÇ with a very large family & we
hope therefore the Society will give him this increase.3e

Hunter therefore infonrred the Parent Committee that, following Bishop

Anderson's ordination of Settee to the Priesthood, ¡t had been necessary to

"put [him] upon an equalfooting with Mr. Budd as to salary at Ê1oo ayear."$

The Society's agents believed using the dqgree of enculturation as a

criterion to determine the wage levels of Native agents not only would

motivate them to become Europeanized (which was contrary to the expressed

wishes of the CMS), it would create discord and dissension between the

Native agents themselves. This concern proved true when the Local

Committee of the Diocese of Rupert's Land paid Reverend R.R. Mclennon,

who was of Aboriginal ancestry, a base salary of Ê150 because he possessed

a Bachelor of Arts degree from St. John's Collqge in \Mnnipeg. Reverend John

Sinclair, who like Mclennon was a Native Clerg¡yman, voiced his 'dissatisfaction

at the distinction made between himself and Mr. Mclennon' and opposed the

Society's decision to pay McLennon a salary that was 50 per cent higher than

his own. Reverend John Hines, who had been born in England, also criticized
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the local Committee's decision, stating that not only was it "contrary to the

SocieÇ's rules," it was unfair to other Native clergymen.al

Similarly, in 1859, the Local Committee in Rupert's Land was faced with

a similar dilemma when determining Henry Budd Jr.'s salary. The CMS had

sent Budd Jr., who was even more enculturated in "European ideas of

expenditure' and "habits of life"az than his father Reverend Henry Budd, for a

period of study at its training College at lslington, England.o3 When the Bishop

of Rupert's Land prepared to ordain the younger Budd, uncertainÇ about his

salary led Archdeacon Hunter to ask the Parent Committee \¡rhether his Salary

will be the same as that of the Native Missionaries, or of those sent from

Home.' Hunter informed the Society that "[t]he Bishop inclined to the latter,

Mr. Cowlq¡ & myself to the former, as we think the other Native Missionaries

mþht feel aggrieved if he received a larger Salary than themselves, and also

looking forward to a Native Ministry supported in the Country."4 The SocieÇ

responded that it would heed the recommendations of the Conesponding

Committee regarding Budd Jr.'s salary. lt did, however,

think that should he be sufficienüy . . . [?] to enter upon his duties
as an ordained minister he ought to receive the same salary as
his father uz. Ð1@ per annum. previously to ordination inq¡
were disposed to think this sum too large; & this was intimated on
[sic] sending out the estimates. The coresponding committee,
however, are authonzed to make him such ailowances as in their
judgement may be proper.as

Although the CMS instructed local Finance Committees to base salaries uupon

need and expenses in the mission field" and 'not . . . simply on the ground of

. . . ordination,'6 it agreed with its agents in the Canadian North-West that to
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avoid discord, all Native priests should receive the same salaries. Budd Jr.'s

salary therefore was set at Ê1oo per annum.aT

The SocieÇ and its European agents also agreed that parishioners who

secured steady sources of income should supplement with money and labour

the base salaries of Native agents. The CMS informed Reverend Cowley that

"lp]overty is no excuse" for local Christians failing to contribute to the support

of their Native ministers. lt suggested that if families "have food suffic[ien]t to

suppott life . . . they should set apart one fiftieth of it (or equivalent to that) for

the support of their Minister (Native Teacher). Such a course w[oul]d supply

food for one Native Pastor for every fifty families.€ ln this manner, as local

contributions increased, the CMS would be able to reduce its block grants to

that region and eventually euthanize its responsibilities in the area.

The CMS's agents in Rupeft's Land agreed with the Society's reasoning.

Several missionaries observed that by using race as a criterion, it was possible

to legitimize paying all Native agents in the Canadian mission field the same

reduced salaries. They also stressed to the local congrqlations, with varying

degrees of success, that it was their duty and responsibility to contribute to

the financial support of those who ministered to them.ae

Many Aboriginal congregations responded positively to such calls. ln

1860, Archdeacon Hunter informed the CMS that his parish "subscribed

towards the salary of a native Catechist at the lndian setilement" and the

following year "g[a]ve towards paying the salary [ofJ Rev. H. Cockran, the

native Minister at Mapleton.'s A decade later, Reverend Gilbert Cook asked
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the population of High Bluff, which was "chiefly composed of Natives or Hatf

Breeds," and whom he could visit no more than once a week, to "subscribe

towards the salary of a clergyman.' The congregation responded by

contributing'Ê33.18 or nearly S170 towars [sic] the first year,s income."s1

Other Native clerglymen observed that because some local populations

desired to contribute to the support of their Native ministers but were unable

to do so financially, many indMduals and groups donated their labour.

Reverend J.A. Mackay endeavoured to introduce "a plan of self-support and

govemment" to those to whorn he ministered. He noted that despite physical

isolation and "the wandering mode of life of my people" his efforts were not

without result. Mackay suggested that'one indication of progress among my

people is their larger offering to the Church during the preceding year.,, He

further noted that "[t]hey also have assisted me more than formerly in my

secular work, & by appointing church-wardens & vestry-men.ns2 when

monetary contributions were beyond the means of the local populations,

Mackay also "encourage[d] contributions in labour or in anything they can give

for the support of the ministrations of the Gospel.,ss His congregation

responded by subscribing approximately Ê2O, although "[t]he lndian's [sic]

subscriptions are all in labour or in kind.' Mackay was thanKul nevertheless

and observed that'considering their poverty, even the little that they are able

to give is an indication that they value their christian privileges."sa

Reverend Benjamin Mackenzie also informed the CMS that his

parishioners provided him and his family with valuable assistance. He wrote:
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ln the winter-time, not being able to afford to keep a servant, we
had to carry our firaruood on our shoulders. This appears to
have been hint enough for them to come, a few every week,
during the coldest part of the winter, to cut & place before our
door enough wood for Sunday & part of the week.ss

Despite this assistance from his congrqgation, Mackenzie fell into financial

trouble which, as is elaborated upon shortly, he argued was a direct result of

the CMS's discriminatory and unrealistic salary poliqy.

Many of the Aboriginal peoples of the Canadian North-West, however,

lacked both the ability and the desire to contribute to the support Native

proselytizers. ln 1850, Reverend James Hunter informed the CMS that he saw

\tery little prospect at present of the Natives ever being able to maintain a

native Ministry.' He continued: '[t]hey are too poor. . . [,] too fond of hunting

and wandering to remain long settled . . . [, and] are too indolent.'56 Five years

later, the Finance Committee of the Diocese of Rupert's Land similarly noted

that "the poverty of the lndians" would for umany years" delay the goal of

achieving self-support in the Canadian North-West.s7

Native agents also commented that many of the local populations did

not contribute in any way to the support of their ministers. Reverend James

Settee frequently lamented that many "lndians . . . never think to help me.os8 ln

1854, while he was a Deacon, Settee recorded in his Journal that 'l learnt by

my wife & [son] James [sic] how they had been illtreated by the trappers and I

æw our stage of fish dissolved to two or three scores, where we had stayed

up about 3OOO good fish. They rewarded us evil for our good.,se
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ln 1869, at the height of the political and religious turmoil in Red River,

Settee observed that he and his family received very poor treatment from

some of the local Aboriginal peoples at yet another mission station. He wrote:

I have endeavoured to point out to my christian lndians the
necessity of raising a small collection to be applied for the service
of God, should it be done only monthly. I saw that they could not
do it weekly, but anxious to have a litfle raised from this poor
station, I put the question to the young christian men, but
unaccountably it gave the highest offence. I betieve t should
have received rough handling Íf one had not interpsed; such is
now the spint of the native[. flhe rebellion whÍch is now at wotl<
in Red Rivef is tuming the minds of the lndians.@

This Aborþinal population not only opposed contributing to the support of

Native proselytizers, it threatened violence when the subject was raised.

W 1875, the turmoil of five years earlier had largely subslded. \Mren the

local Committee transfened Settee yet again, the population at his new

mission invited him to attend uan Indian meeting" that thq¡ called to discuss

their "Reserue & the Trespass that was made upon it." Settee took the

opportunity to raise the topic "of self-support' and "asked them to begin, that

out of nearly 2 OOO of them who receive the treaty, all of them could afford to

give a dollar towards the support of the Church & never miss it." He noted

rqgretfully, however, that "[n]ot one supported me even the chief."61

lndeed, as is discussed more fully in Chapter Six, many of the Aboriginal

peoples in the Canadian North-West were under the impression that the CMS

and its agents (including those who were of Aboriginal ancestry) had 'plenty of

money.'ó2 Believing that Native prosel¡rtizers were well-paid and well-provided

for, some Aboriginal people therefore accused missionaries of being selfish,
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uncaring, and not honouring their oblþations if thq¡ did not accede to the

material demands made upon them. Consequenüy, the CMS,s two-tiered

salary policy, on occasion, created tension and discord between Native agents

and their congregants.

ln the early 184Os for instance, the local population who lived near

Cumberland Station accused Henry Budd of 'not feeding the School children

properly." Budd denied the charge and informed the CMS that "l feed them

according as circumstances will allow." He continued: "ln fact they are in this

respect as well provided for, as ever I was when I was a School boy like

themselves, even at Red River, where plenty could be had, and what more can

thq/ expect in such a poor place as this[?]' Budd believed that the

'complaints" arose from his decision to ration the supplies of the m6s6n

rather than distributing 'their whole stock of provisions to eat up in one day.nu.

\ryrtile to Budd his own actions seemed prudent, to the local Aboriginal

peoples, however, they smacked of selfish hoarding.

Three decades later, Reverend James Settee expressed frustration over

the "selfish' attitudes of some of the Aboriginal peoples to whom he was

proselytizing. He wrote: 'l made it a duty to run to my neighbours & read the

scriptures and exhoft them to repent of their sins so that they obtain the

pardon and forgiveness of all their sins, but directly I tumed about & leave

them - they speak hard words about me." settee continued:

It is said by them that we get plenty of monq¡ and that we never
help the poor. I have to buy the books to teach their children
with my own private means, indeed, I have to do every thing for
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myself. I find the lndians more selfish than they were th¡rty - forty
ye€rs ago & less obliging._ it [sic] is no use to expect help for the
Mission cause from them.il

Soon thereafter, Settee complained that his congregants

want me to provide every thing and maintain the place with my
own means. As one man told me ought you to be paid for
Preaching? I answered him ought he to feed an ox when he is
working for him? he said, Yes, well I said, a minister deserves his
food and wages at his workós

Settee continued:

There is a strange idea among the natives about a Minister of the
Gospel, thqy have an idea that he ought not to be paid, how this
came to their heads I cannot tell, but I think it arises from this that
our Missionaries for years back gave too much gifts & worked
too much for them in temporal matters, not to induce them to
God; but to show them how to labour and provide for
themselves. . . . The natives particularly in this province expect too
much from their ministers.ôu

Thus, while Settee believed that the Aboriginal peoples were setfish both for

making what he considered to be exorlcitant demands on his rather limited

means and for not contributing to the support of his station, the Aboriginal

peoples viewed the Reverend's salary to be 'plent/ and believed that Settee

himself, by not honouring his reciprocal oblþations, was the one who was

being selfish.67

Furthermore, while Native agents recognized and accepted that "the

object of the CMS in allowing only a small salary to the Native clerg¡y is to draw

forth the liberalþ of the Native church towards the support of the

ministrations of the Gospel,'68 for many it was a source of 'discontent"óe and of

"great enq/ and grumbling.'7o They believed that by distinguishing betrrrreen its
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agents on the basis of race, the CMS placed unfair burdens upon them and

their families, relegated them to positions of inferior status, and hampered their

efforts to disseminate ChristianiÇ.

Previous chapters showed that contemporaries frequenüy

characterized the last four decades of the nineteenth century in Canadian

North-West as being ones of 'transition"Tl in which the social, economic, and

political environments experienced "rapid changes."72 Accompanying these

economic, social, and political rearrangements were rates of inflation that

approached 1oo percent per decade.73 Despite the resulting crippling

increase in the cost of living in the Canadian mission field, however, the base

salaries that CMS paid to its Native agents remained unchanged from the

levels that it had established in the 1B5O's.

By the late 186o's, the Bishop of Rupert's Land suggested that 0150

was ua minimum for affording a [Native] Clergyman in the tRed Riverl

Settlement with a family a comfortable support."Ta Several years later, the

Bishop predicted that "a Clergyman with a growing family will find it difficult

enough in the present state of things to be comfortable with less than îZæ"

and observed that "[s]everal of our Clerg¡y are not likely to have that at present

in money.'7s Faced with rising expenses and stagnant incomes, many of the

CMS's Native agents did in fact experience "difficulf both "living upon their

salariesnT. and remaining "accustomed to cheaper modes or fife."77

When he was appointed to St. Peter's in the mid-187Os, Reverend JA.

Mackay reported that "[l] was not . . . prepared for the change in outward



193

c¡rcumstances, the imposs¡bil¡ty of living in the Province on the Salary allowed

me as a Native minister."78 The difficulties that he and other Native agents had

living on their salaries led Mackay to question the soundness of the CMS's

racially-based salary policy. He informed the SocieÇ's Secretary that "l have

no doubt that it is very desirable to anglicise [sic] as little as possible the Native

pastors in the mission churches in such countries as lndia or China but the

state of things in this country is very different."Te On a separate occasion,

Mackay observed that

[w]ith reference to actual self-support the question is one of
great difficulÇ. There is not only the poverly of the lndians, but
their unsettled state. \Mth our lndian population such as we have
in the cumberland Distric't, we have a state of things to deal with
totally unlike that can be met with in countries such as lndia or
china, or even some parts of Afüca. when r was in England I met
one of your native African Missionaries from the Niger, and frorn
his statement of things in his part of the world, a missionary with
î75 per annum is better off than a man wourd be in this cóuntry
with four times that income. ln lndia or China a native pastor can
live as his people live. For a clerg¡yman to live or attempt to live in
this country as the Indians live would be simply to strike at the
root oJ any effort to elevate the race, and to make a bulesque of
the office of the Christian Ministry.so

Mackay observed that because the CMS's goalfor Canada was to form Native

congregations who were ministered to by Native prosef¡rtizers and who

eventually would form part of the colonial Anglican church, Native clergymen

of necessity needed to be more Anglicized than their indþenous counterparts

in other mission fields. He therefore argued that Native clerg¡ymen in Canada

could not, and in fact should not, live as simply and as cheaply as the people

to whom they proselt¡llzed.. Furthermore,he believed that the SocieÇ's policy
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of paying its agents different salaries according to their race ignored the

realities of life in the Canadian North-West and threatened the very success of

its efforts to evangelizetheAboriginal peoples of the region.

lndeed, numerous Native agents ran their mission and personal

accounts into debt because they could not keep pace with the increasing

costs that were associated with establishing ner¡r missions or with repairing

and maintaining older establishments. In 1893, Reverend John Sanders

encountered financial diffculties while building a neu/ mission house in the

Diocese of Moosonee. lftowing that the CMS often published Annual Letters

from its agents, Sanders plead for assistance fom "some of our Kind Christian

friends.n He wrote in his Annual Letter that because there was no pre-existing

mission house at the site, and because he and his family'could not afford to

pay rent,' they "were oblþed to stay out in cotton tents" until they secured

more permanent shelter. Furthermore, the cost of building the mission itself

was "quite . . . heaq¡," and although he used his own salary to pay some of the

expenses, he noted that'[t]he Sum I require to pay the balance is $2oo, & to

enable me to finish my mission house I need S15O.'8r While expenses that

were associated with missionary work stressed the incomes of European and

Native clergymen alike, the latter often felt their impact more deeply because

their base salaries were significanüy lower.82

Beyond the impact of inflation, the charitable demands of parishioners

further stressed the abilities of Native clergymen to subsist on their base

salaries and adequately perform the duties that their congregants and the
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The requests of Reverend Gilbert CooKs

parishioners, for instance, were a 'hear4y tax on his resources."B3 ln 1g72,

Cook informed Archdeacon Cowley that 'my salary was inadequate to meet

the expenses incured and the many calls made daily upon our liberality."

Because he could not meet the needs of his congregation or his family, Cook

'felt it a dLrty I owed my dear wife and famiry to resign my charge, and accept

an appointment as'Native Pastor'' at st. peter's parish in wnnipeg.sa

Five years later, Reverend James Settee informed the CMS that 'small-

pox'had physically and financially devastated his congregation. He observed

that "[e]xpenses in the matter of provisions have been great I?l to assist the

destitute, who actually required help and yet to this day those people who

escaped death from the Small-pox are as helpless as children they are so

weak.ns As a result of the charitable responsibilities that were associated with

caring for the surviving members of his congregation, and of the hþh prices

that he attributed to 'the distressed state of the Province on account of the

Grasshopper's plague,' Settee lamented that he and several other "native

Clergymen' had accumulated "significant debts' that were beyond their

abilities to repay.86

lndeed, the cMS's sarary por¡ry also created tension and discord

between Native agents and the operators of tradirrg companies. The traders

believed that, given the low base salaries of the CMS's Native agents, and the

costs that were associated with mission work, it would be impossible for many

individuals who ran up debts at HBC's establishments to repay them on their
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curent salaries.sT Employees of the HBC therefore suggested to the CMS and

its European agents that the "native agents' of the Society "ought to get bþger

pa/ so that they might properly run their missions and pay their accounts.æ

The HBC's employees, however, also acknowledged that the

indebtedness of some missions and missionaries resulted from the personal

financial irrespons¡bil¡ty. Horace Belanger, for example, found fault with the

personal spending habits and accountabiliÇ of Reverends John SinclaiÉe and

J.R. Settees (both of whom were Native clergymen) and Reverends Joseph

Huntel and James Robertsn'lboth of whom were English-born). All four agents

agents ran up sþnificant debts in Belangeds district. ln contrast, Belanger

applauded Reverend R.R. Mclennon, a Native clerg¡yman, for always having

kept "his account in a most satisfac{ory manner."e3

\A/l.tile some contemporaries associated the inability of specific Native

prose\rtizers to control their budgets with their inadequate salaries or with

personal failings, other indMduals suggested that the fault lay with cultural

flaws. Reverend John Hines commented to the Secretary of the CMS that
umain object" of Native agents useems to be, to contract what debt they can,

and where they can, and in some cases, resort to accomplish this end which

borders very closely on what migtr be called fraud."ea To support his

argument, Hines observed that some employees of the HBC characterized 'all

. . . native agents" as being "only too ready to contract a debt with anyone & to

any amount, & never think for a moment how they are going to pay."es
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Chapter Three of this dissertation, however, showed that Hines

criticized the CMS and its representatives in Canada for ordaining and

employing persons who, in his opinion, were not suited to the work. Hines

believed that only "rarelt/ did "the natives of this count¡/ possess the'special

facul$ necessary to be paid proselytizers of Christian¡ty.% He argued that, as

a consequence of their inherent limited ability, most of the

native agents . . . we have employed, in spite of what you may
have heard to the contrary, to say the least [are] . . . inferior. Thqr
set but little example for good to the lndians among whom they
labour, or show to their heathen friends the benign influence of
relþion in their daily life. . . . Almost without an exception, they are
indolent, and their spiritual knowledge and experience are not
very extensive.eT

Hines thus attributed the debts that some Native agents accumulated to the

fraudulent actions of persons of Aboriginal ancestry who possessed naturally

inferior characters to those of Europeans.

Contrary to Hines' assessment many Native proselytizers did in fact

express "sorr[ow]" and þreat uneasiness'e8 about their mounting debts and

liabilities, and requested postings away from establ¡shed setflements so that

they might live more inexpensively.s Indeed, while some cases of

overspending by Native proselytizers were attributable to inadequate salaries

or to questionable actions, others were the result of honest mistakes.

Reverend John Sinclair, for example, ran up debts in excess of Ê2OO (twice his

annual base salary) to the Hudson's Bay Company and to Ster¡¡art and

company'm because he believed that the cMS owed him salary and

allowances that would cover his debts. Horace Belanger of the HBC reacted
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to Sinclair's problems by informing Archdeacon J.A. Mackay that \¡¡e were told

that the Society were [sic] in arrears of pay & that as soon as the Salaries were

paid fully your agents would pay their accounts."1o1 Belanger then noted that

Sinclair 'fancies that the Society yet owes him a whole years [sic] Salary,

cheques not having been issued in his favor [sic], for himself and the Stanley

Mission, while your predecessor The Rev. George Mct€y was Manager of the

Fïnancial Committee of The Church Missionary Society!'1o2

Reverend Benjamin Mackenzie encountered financial difficulties that

were partially rooted miscalculations that he made about the ability of the local

Aboriginal peoples to supplement his base salary. ln 1877, Mackenzie

recorded that the population around Cumberland'cheerfully contributed'over

t22"towards [the] increase of my salary." He continued:

This was altogether unexpected by us, & most thankfully received
as we feel the need of it. I would not venture to say that such a
sum could yearly be raised by thern toward support of a
Missionary. I think half the above amount wourd be nearer the
amount which mþht be expected from them.1o3

"[O]wing to the want of skill on the part of the lndians [, . . . ] the Grant for the

establishment of the Mission being too small," the hþh prices charged at the

Hudson's Bay Company's post, and the fact that the local food stocks "almost

virtually disappeared," however, Mackenze realized that even this reduced

estimate was too high and therefore concluded that it \¡rould be unreasonable

to expect but very little from them.nrø As a result of these combined forces,

the Reverend soon generated an outstanding debt 'against himself and

Mission and [sic] amounting up to $692.70."105
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\A/l"tile acknowledging his own fault, Mackenzie also subtly criticized the

CMS's fiscal policy. Like many others in his position, he suggested that the

SocieÇ's two-tiered salary poliqf was ill-suited to the social, demographic, and

economic realities of the Canadian North-West. Faced with his significant and

mounting debts, Mackenzie informed all those who read his Annual Letter that

'[l am] greatly disheartened having my hands as it were tied through want of

due and requisite support simply because I happen to be a Native

clergyman."tø To the Finance Committee in \Mnnipeg he plead "the needs of

a large family [of 13 children] & the heaU/ expense of freight for an addition to

his present allowanÇe."tot The Financial Committee responded by raising

Mackenzie's freþht allowances, but acknowledged that 'chiefly owing to the

barren nature of the country & also to the t?l . . . total failure of the fisheries,'

the Reverend would be 'unable with his large family to keep within the limits of

his increased allowances."læ Consequently, the Finance Committee of the

Diocese of Rupert's Land departed from its normal operating procedure and

budgeted McKenle a one-time "specialguarantee" of ÊSO.1æ

The ramifications of the CMS's racially-based salary policy, however,

went beyond merely the financial. Native prose\rtizers pointed out that salary

distinctions þased soleV upon race placed unfaír hardships on them and their

families and impeded their abilities to disseminate Christianity and to minister

to their congregations.

Native and European agents alike experienced difficulties performing

the manualwork that was required to maintain mission stations. ln recognition
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of this fact, the cMS occasionally hired, or supplemented the hiring of, "man

seryants" to assist its European agents in avoiding "unnecessary . . . secular

concerns' such as "plough[ing]" or.fish[ing]."to Other European agents hired

assistants out of their own salaries.111 Manual labourers not only made mission

life easier, they permitted clerg¡ymen to focus upon their primary

responsibilities, namely evangelization.

The CMS conceded that paid Native agents who gave "their whole time,

instead of . . . only a part of it to spiritual work. . . in the same way as [any] . . .

Eurcpean Missy. give[s] his whole time to spiritualwork. . . wd. no longer have

time to work for themselves."1l2 lt nevertheless refused to hire assistants to

help them with mundane mission duties. Furthermore, because of their low

wages and the expenses that were associated with digseminating Christianity

in the Canadian North-West, Native agents generally could not afford to hire

their own helpers. Consequently, they were forced, to the detriment of their

own evangelizing effotts, to devote sþnificant portions of their time to

"labouring with . . . [their] own hands for. . . [their] own suppo6.n1r3

Reverend romas cook, for instance, wrote that "[a]t present I find it

impossible to employ any one to work for us, as my Salary will not afford it, &

nothing is allowed me." As a result of his inabiliÇ to hire an assistant to

perform the more mundane work at his missionary station, Cook lamented: "l

feel the weight of my work sometimes, providing fuel for three fire ptaces,

besides making a fer¡¡ things for myself, as a table and two or three chairs."l1a
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Reverend Henry Budd also bemoaned his inability to afford assistance

with the temporal matters of his mission. He informed the SocieÇ that '[i]t is a

very great trial to me that I am not allowed any helpers.' He continued: "l have

at these Joumies [sic] to leave my house locked up; my garden and fields lying

exposed to the lndian childn. and the cattle.n Budd cautioned that the

resulting losses in produce hampered his efforts, not only because he had less

food to feed his family, the school children at his mission, and those in need,

but also because he lost the positive effect that a successful harvest might

have had in inducing people to take up setfled agriculture.lls

European missionaries concuned that the inability of Native agents to

subsist and work on their base salaries was harming the SocieÇ's efforts in the

region. ln 1866, Bishop Robert Machray and his counterparts on the

Corresponding Committee of the Diocese of Rupert's l-and observed that a

Native proselytizer who was "stationed in the interior'' often spent so much

time 'in cutting wood, carrying water, and attending to . . . household wants

and . . . cattle that he can neither teach any lndian or other children near him

or [sic] visit the lndian tents at a distan".n116

Two decades later, the Finance Committee of the Diocese of Rupert's

Land called Reverend Gilbert Cook before it to answer charges that he was

focusing on the ternporal affairs of his mission to the detriment of his

evangelizing responsibilities. Cook admitted that "owing to the drought this

Year, & his having in consequence to drive his cattle & horses two miles for

water, he was afraid that too much of his time had been open in attending
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them." The Committee recorded, however, that Cook "felt it necessary to

keep cattle to eke out his income, & be able to give to the lndians when in

want.n The Reverend informed his superiors that '[h]e never visited the

reserves without having to give, and he could not refuse the Indians." The

Committee accepted his arguments, but d¡d send another agent to confirm

the progress of mission.117

ln addition to hampering the abilities of Native agents to subsist and to

devote adequate time to their evangelizing responsib¡l¡t¡es, the SocieÇ's

racially-based salary policy also reduced the over-all effectiveness of Native

prose\rtizers by diminishing the¡r status and the image of respectability and

authority that thqy projected. Earlier chapters showed that in nineteenth

century England, and to a lesser degree in its colonies, race became an

increasingly significant limiting factor on a person's or group's social status.

The size and source of a person's income - reflected extemally in material

trappings that included dress, household items, and the use of personal

servants - nevertheless also remained important determinants of status and

respectability.

Because Native agents of the CMS had to provide for their families and

run their missions on salaries that that were half of those of their European

counterparts, many therefore were unable to maintain levels of dress and

other decorum that they, their congregants, and potential proselytes alike

deemed appropriate for Christian missionaries. The Bishop of Saskatchewan,

for example, observed that Reverend John Badger "requires better clothes
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and can do less work for his family now that people have to look up to him as

their spiritual pastor."1r8 The inability of Native agents to afford assistants or to

buy items or comforts that reflected their positions thus necessarily effected

their status and the image that they projected; this, in tum, gave rise to social

distinctions that were serious enough to threaten the Society's work in the

Canadian mission field.

Reverend John Horden made this point clearto the CMS when, in 1872,

he reguested that it approve an increase to his and to Reverend Thomas

Vincent's salaries. Horden asked for an increase to his own income "as

expenses have increased blc of rising prices for provisions, h/c of increased

duties, and b/c of cost of residing at Moose compared to other places in the

N[orth] w[est]." He informed the cMS, however, that Vincent, who ulabours

very faithfully, but an¡ong a very poor population,n reguired a salary increase

"not only on alc of the rise of prices but lalso] because I think his social status

should be higher than what it now is.' He observed that Vincent's cunent

status was "ceftainfy lowerthan that of mere clerks in the H.B.C. seruice, and to

three[-]fourths of them he is much superior both in intellect and energ¡y.'1re

Sixteen years later, the Bishop of Athabasca similady highlþhted to the

CMS the interconnection between salary and status. He recommended that

the Society approve a general increase to the base salary of 'Native pastors'

to "Ð15O per annum." lt was his opinion that 9150 ayear was 'the lowest sum

on which they can maintain themselves & their families so as to retain the
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respect of the lndians among whom they labour & so as to maintain an

influence over them."120

lndeed, in an effort to maintain levels of dress and other material

trappings that they believed were appropriate to, and required of, their

position, some individuals were forced into "shoftened circumstances."l2l

Reverend Benjamin McKenzie's ufear of being in rags' was so great that it

contributed to him overspending bq¡ond his ability to repay his personal and

mission accounts with the Hudson's Bay Company..r,

The Aboriginal peoples themselves objected to the impact that the

CMS's policy of palng its agents differently according to their race had on the

social and economic status of Native proselytizers. The Bishop of Rupert's

Land observed that "many of the natives" in his Diocese believed that

the great difference between the lncomes of the European &
native born missionaries . . . [is] a kind of stigma put upon them
that one of their number though as efficient in his English services
and of course much more effcient in lndian, should be kept
perrnanently on a small lncome.r23

Christian congrqgants thus believed that the practice of paying Native

prose\rtizers less than their European counterparts diminished their own social

and economic status as well as that of the socieÇ's Native agents.

The cMS's racially-based two-tiered sarary poliqr also made

employment with the SocieÇ less attractive. Bishop Robert Machray was

afraid our Mission service is anything but popular among the
Natives, from the dependent position in which Native agenis are
kept. They have had small salaries in comparison and háve been
too much ordered about - no doubt from the exþencies of the
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serv¡ce, but I fear with less consideration than in the case of
European missionaries.t 2o

On a separate occasion, the Bishop informed the CMS that while "some of the

most effective of your staff as missionaries are several of the Native Clergly,"

[¡]t ¡s doubtless a little trying to human nature to see themselves
labouring with great difficulty and hardness on Ê1 OO a year in this
now most expensive Country whilst others inferior to them as
they must feel in efficiency - in evefihing in fact - for their
common work are receiving what really sometimes does not
come short of Ê3OO - simply because [the/ are] Europeans from
England.t2s

Machray thus cautioned the Society that its two-tiered salary policy was

destrolng the morale of its Native agents.

lndeed, many of the CMS's agents observed that the inabiliÇ to train

and retain qualified and competent Native agents was impeding the Society's

wotk in Canada. Thqf noted that desirable Native agents \¡¡ould find it very

hard . . . to live and do real spiritual work on such an income' of between E7O

and Ê1OO per annum. As a result, the Local Committee was forced to employ

'man/ Native agents who it believed were'inefficient and unsatisfactory."r26

Furthermore, confronted with inferior salaries, social status, and

expectations of performance that were a result of the CMS's decision to treat

its agents differently according to their race,t" as well as with the prospect of

living within a closely controlled moral environment at CMS mission stations,128

some students whom the SocieÇ trained opted to leave, or never enter, its

service. ln 19O8, Reverend \Mlfred Burman reflected that Emmanuel Collqge,

which had been established "[t]o train fit persons for the Sacred Ministry & for
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discharging the duties of Catechists & teachers,"'2e was uvery successful in

preparing men to become teachers." He lamented, however, that "our young

men, when prepared, refuse to teach lndian Reserue Schools at $25 per

month; when they can earn better wages in our Saw Mills, our Lumber camps,

with Farmers and in the CiÇ of Prince Albelt.'13o

For other individuals, employment in the fur trade was preferable to

employment with the CMS.131 While Aboriginal ancestry could limit one's

career path within the HBC,r32 the perception existed that 'life' in the fur trade

was "easief than ulife'as a Native agent of the CMS.133

Furthermore, many individuals were attracted to the HBC's poliry of

basing salaries on the position rather than on race. lndeed in 1882, the Bishop

of Moosonee highlighted to the CMS the damage that its racialþbased salary

system was having on its work in Canada. Horden observed that the decision

to use race to justiff paytng Native agents less than European-born agents for

performing the same tasks made it "a difficult matter lor me to keep . . .

['Good, efficient natives"] out of the hands of the H.B.C. who naturally w6h

such to enter their senrice." He suggested that "[t]here should be but litfle

difference between the salaries of Europeans and Natives, as all have to live

alike.' He noted that'in the H.B. service no distinction whatever is made; as

soon as a Native has attained a ceftain position, he at once takes his place, in

equal terms, with his European brother officers."ls

By the early l87O's, the Soc¡ety itself acknowledged that "the disparity

between the Salary of European Missionaries and highly qualified Native
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Ministers" was creating "difficult[ies]" and discord. lt nevertheless remained

firm in its belief that Native Clerg¡ymen could live more cheapfy than their

European counterpañs, and in 1871 informed the Bishop of Rupert's Land that

even in the Canadian Nofth-West'the Society's principle is to recognise the

dístinction of races.nl3s The differences in the base wages paid to European

and Native prosel¡Æizers therefore remained in place.

Four years later, Bishop Robert Machray again informed the CMS that its

racially-based salary pol¡q/ was ill-suited to many areas in the Canadian

mission field. He noted that "simple lndian Pastors - knowing only lndian -
living in a simple way . . . will do well [in the Bishoprics of Moosonee and

McKenzie Riverl in charge of roving, scattered Indian flocks of their

Forefathers." He continued:

in what remains with the Diocese of Rupert's Land & in the
proposed Diocese of Saskatchewan such a plan is not
practicable - I do not mean as far as ordaining such pious lndians
- but as far as their living in the wandering ways of their Fathers.
They cannot but be in contact with a great deal of white influence
& dependent on many imported things.l36

Machray thus believed that in the ever increasing areas of European

settlemerrt, the CMS's position that Native agents could and should live more

cheaply than their European counterparts was flawed and required revision.

lndeed, in 1876, grasshoppers caused significant crop loss throughout

much of the Diocese of Rupert's l-and and increased the already high rate of

inflation. As a result, Reverend James Settee infomled the Society that he and

several other Native clergymen were uembarrassed with debts."137 Settee
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reported that those to whom he preached were dependent "entirely upon

charit/ and could do little in the way of supporting him or supplementing his

salary from the society. He nevertheless reaffirmed his belief that Aboriginal

congregations could eventually support their Native clerg¡rmen "if the Country

is free from the late plagues we have just undergone.' Settee concluded that

while the land and the people were poor, increasing settlement by Europeans

and Aboriginal persons and the proliferation of "the arts of the whites' held

promise for the future.læ To address Settee's immediate needs and those of

other Native agents, however, Bishop Machray suggested that ¡t was

necessary to teNîporariV increase in their salaries.l3e

Later that same year, Reverends James Settee, Henry Cochrane, and

Gilbert Cook sent a memorial to the Bishop of Rupert's l-and and the local

Finance Committee, in which they stated that

[w]e have endeavoured to the best of our abilities, to follow the
steps of our predecessors [, "the distinguished Clerg¡ymen of the
Church of England who planted the Banner of the Cross in
Rupert's l-and,"l in their self-denial and many privations in holding
foñh the word of life to our Country: we believe the Reverend
Prelates who have stood at the head of the wort< can bear
witness to the truth of this testimony. But your Native clergymen
are extremely sorry to observe, that they are involved in debt and
cannot get out of it, you must feel the great uneasiness it brings
upon them, to be placed in the circumstances.,*

The Finance Committee read the memorial into the records and forwarded it

without comment to the Parent Committee of the CMS.141

ln November, 1876, Bishop Machray again cautioned the parent

Committee that its two-tiered salary poliqf was causing great distress to its
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agents and to its work in the region. He observed that "[t]he idea of cheapfy

maintaining Natives as in other countries is useless here. A Native in this

climate must have warn clothing, food, & House, the same as a European."1az

The following year, Archdeacon J"A" Mackay similarfy reported that'[s]ome of

our so called [sic] native agents in this country, are no more f¡tted to live as the

natives do, than a European from home.n1a3 Despite criticisms from European

and Native agents alike, however, the SocieÇ stood firm and in 1gg2

reiterated its belief that its Native agents could 'live as the Christian lndians

themselves live in a simple l?lway."14

Two years later, the CMS'S agents again wamed that the salaries that it

paid to Native clerglymen were inadequate to meet their needs. The Rupert's

Land Finance Committee wrote that \¡rhile inserting in the Estimates'for 1885

the sum of Ê1@ per annum, as the salary of the Native clerg¡y,
desire to express to the socieÇ, in the strongest manner, thãr
opinion, that, owing to the greaüy increased expense of living in
the interior of the country, and from a varieÇ of causes, it ¡s
absolutety necessary for the support of thise [sic] clerg¡¡, and the
efficienry of their work, that the salary be raised to at least
î.125.145

ln the mid-189o's, the Bishop of Rupert's Land expanded on this argument,

informing the Parent Committee that

[t]he long and severe winter necessitates animal food and warm
clothing. The want of any market or means of procuring food
from others compels the Agent to lay in at considerable eipense
in freþht a supply of provisions - otherwise he would have to
spend all his time, like the lndians, in hunting or fishing. The value
in money, Ê3oo, that is stated to have maintained lgiteachers in
uganda, would not support more than 4 or s of those natives in
these missions.l6
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The Society responded as it had throughout the nineteenth century, however,

and cautioned that it was neither its responsibility nor its mandate to pay

Native Clerg¡ymen salaries comparable to those paid to Europeans.

Despite assertions to the contrary from its agents in the North-West, the

cMS stated in the late 188o's that because "lndian" and "country bom of

mixed descent have the advantage of being regarded as fellow

countrymen by the lndians & of being better able to rough it . . . thqy can of

course live on less salaryn1a7 Moreover, it continued to maintain that the needs

of Native clergymen could be met locally. The CMS sympathized that many

many Aboriginal Christians remained too poor to contribute much if anything

to the support of their pastors, but observed that those who were unable to

contribute "money or money's worth . . . should give personal service' to

supplement their base salaries.l€

Thus, despite criticism from its Native and European missionaries alike

that its racially-based two-tiered salary policy did not address the social,

demographic, or economic realities of life and work in the Canadian mission

field, the CMS refused to sanction a single salary system throughout the

nineteenth century. \Mthin a decade of the ordination of its first Native

clergyman in the region, Ð1OO became the established base salary for priests

who were of Aboriginal ancestry and Ê7O became the established base salary

for Native deacons; these figures remained unchanged for the remainder of

the Century.
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The palng of two levels of salaries was not the only racialty-based

policy of the CMS that fostered discord and discontent among Native

proselytizers and 'disencouraged [sic]" many of the SocieÇ's loung
Missionaries.'14e Eugene Stock, who was both a Secretary of the CMS and its

major historian, noted that in 185O the Society established a "Children's Home'

in En$and to meet the wishes of many of its European agents that their

children be sent to England "to be reared in a better climate and for

education.'1so By providing free education for the children of its European

agents, the CMS addressed two concems that might otherwise have affected

their ability to evangelize in foreþn missions. First, it ensured that their

offspring would receive an English education in an English sett¡ng. Second, it

permitted parents to limit their exposure of their young and impressionable

children to the "perverse influence[s] of the "natives of the countr/ by

removing them from a socio-cultural environment that they viewed as being

uncivilized and, at best, nominally Christian.1s1

Reverend James Hunter highlighted the importance of both of these

points when he expressed his thankfr.¡lness at being able to send his son

James to the 'Missionaries Children's Home" in England. He regretfully

informed the CMS that 'my time has been so occupied that I have been

unable properly to attend to him." Moreover, Hunter was concerned that

James did not have any suitable friends and 'fear[ed]" that his son's "manners

have suffered from mixing with the lndian Children.'1s2
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Native proselytizers also were concerned about the potential negative

impact that the close confines of a mission station or school could have on the

upbringing of their own children. James Settee complained about the

'pestiferous influence with which" Aboriginal children "innoculate[d] his

children"rs3 and Reverend G¡lbert Cook believed that to ensure the futures of

his own offspring it was "of vital importance" that thqy receive an education

along European lines and in a European setting.lsa

Native and European agents alike therefore often shared the belief that

the Mission station or lndian Reserve was not a suitable environment to raise

their offspring and consequently were \ery anxious" that their children be

educated in \Mnnipeg or Prince Albeft.rss ln the closing decade of the

nineteenth century, the Bishop of Athabasca, Richard Young, summarized in

three points many of the long-standing concems that Native and European

agents had raised regarding the education of their children. He observed first

that "[t]he influences to which their children are exposed coming necessarily in

contact with the lndian children [are] . . . in too many instances absolutely

demoralizing.' Second, he noted that \¡rhere the missionary is himself the

teacher, it is not always the best arrangenìent that he should be the teacher of

his cn¡rn children." Finally, he believed that "a rudimentary school suited to the

wants of the lndian children & others round [sic] the mission is very insufficient

for children whose parents naturally wish for something better for them.1s6

The CMS, however, refused to provide for the educational needs of the

children of its Native agents. After receiving a request from Archdeacon
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Robert McDonald to help with "the education of one of his sons," the

Secretary of the CMS, Reverend C.C. Fenn, informed Archdeacon Cowley that

[t]he SocieÇ gives help for this purpose to its agents tabouring far
away from their own native countries but does not do so for its
European or foreign agents who are in their own country, as for
example Secretaries in England or'native' clerg¡y in the mission
field. We suppose that those labouring in their own country can
make arrangements, or can procure help.1s7

Two years later, Fenn again wrote to Cowlq¡ regarding McDonald's request

and informed him that

[a]s a rule, of course, we do not make allowances for the children
of country bom agents - to whatever race they belong; because
in the first place it is difficult to decide how much help should be
given and in the second place we think that is really the kind of
help wh. might be asked for from their . . . I?l fellow countryrmen.
lndians or half-breeds or country bom whites ought to feel it a joy
& a privilege. . . . lÏJhere are perhaps faithful agents of the CMS
who may need to be reminded that every dollar saved to the
Society means another d.ollar spend in promoting the
evangelization of the heatherì.1 u8

Thus, as it did with its salary policy, the CMS established disparate racially-

based policies regarding the education of its agents' children.

Like many of his European counterparts, the Bishop of Moosonee, John

Horden, suppofted the CMS's decision not to provide for the education of the

children of all of its Native clergymen in Canada. He observed that if the

SocieÇ did commit to such a step, 'this must become a general principle & be

applied to all our Missions everywhere, which will entail very grave

responsibilities."lse Not only would the associated costs be prohibitive, it

would run counter to the Society's pol¡q/ of not training Native agents (and

presumably their children) above their countrymen.
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The CMS's European agents nevertheless acknowledged that, because

of the distinct character of the Canadian mission field and the difficulties that

many Native agents experienced when trylng to live on their base salaries,

there existed a "somewhat pressing" need to "raise some money for the

education of the Native Clerg¡y's children.' Bishop Horden, himsell expressed

to the SocieÇ's Secretary 1¡ronder that an attempt" to assist Native agents

with the education of their Children \¡ras not made much earlier in the Mission"

because 'it seems to me one of the very first requisites.'1æ lndeed, Bishop

Young of the Diocese of Athabasca believed that "'native' missionaries" were

"fairly entitled to the SocieÇ's help . . . for the education of their childron."6'

Chapter Three of this dissertation showed that toward the end of the

nineteenth century, the CMS's European agents expressed increasing

frustration with the attitudes and abilities of many of the full-grown children of

its Native agents. Rather than merely leaving parents to struggle with the

education of these children, they therefore suggested that the SocieÇ could

secure a competent second and third generation "of Native Ministers &

Schoolmasters"l62 if it leant some form of assistance in this area. Towards this

end, the CMS's agents in the Canadian North-West established several

scholarships to "defray the expense of a certain number of 'preparandi

students'" at St. John's and Emmanuel Colleges.163

Vlhile these scholarships did ease the burdens that some Native

clergymen experienced when providing for the education of their sons,tæ they

were fq¡r in number and they were not available to assist their daughters. The
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CMS's Native clerg¡ymen therefore continued to object to the fact that they

and their families were penalized and their lives were made more difficult,

solely because of their race.

Although Native missionaries desired that their children would receive

the best available education, their low base salaries, the reluctance and

inabiliÇ of their congregations to supplement their salaries in any substantial

way, and the cost of living and working in the Canadian North-West prohibited

many from contributing much on their own towards this end.rós

While he was a catechist, for instance, Henry Budd elaborated on his

concems for the future of his eldest son. He wrote: 'Being most of all anxious

and concemed, about his learning, I sometimes think of sending him to Red

River school, where he would be taught more regularly if there was any

prospect of his being there, should it drown every means of my command."r6ó

Two decades, later, and anticipating that his sons mþht follow in his

footsteps and be "useful to the Church in their day' by spreading the word of

God among the various Aboriginal peoples of the Canadian North-West,

Reverend Henry Budd hoped that they would be educated at St. John's

collqge.167 Upon being informed of the death of his son David, Budd Sr.

recorded and then crossed out the following passage in his Journal: "+hisFis

þsê I had edueated them all with a

M.'168 lmmediately thereafter, Budd replaced this passage

with one that expressed a slightly different sentiment: uFour of my dear Boys I
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have given up to be educated for whatever they should Feel inclined to, at the

same time if I was left to choose for them; I should say, for some seryices

however mean, in the Church of God.'16n Thus, while Budd preferred that his

sons' education lead to their involvement in some capacity with the Anglican

Church, he left to them the ultimate decision about their futures. For Budd, it

was most important that his children receive an education beyond that with

which he could provide; economic and career opportunities in their field of

choice would follow.l 70

Native agents were equally adamant that their daughters be educated

in a setting that was removed from the mission station and any potentially

comlpting or degenerating influences. Reverend Henry Budd, enrolled his

daughters at school in Winnipeg and was reluctant to withdraw them even

though the costs proved financially ruinous. To ease the plight of Budd's

family, the Finance Committee of the Diocese of Rupert's Land granted him a

total of Ð4O from the CMS's block grants so that his daughters would be able

to continue their education in Winnipeg. The Finance Committee emphasized

that this grant was in recognition of Budd's long and o<cellent service and was

not intended to establish a precedent of funding the education of the Children

of the Native agents.l71

Bishop Machray nevertheless felt it necessary to inform the SocieÇ that

fq¡r Native Clerg¡ymen would be able to afford to send their daughters to the

ladies' School in Winnipeg unless they received some form of outside

assistance.tT2 lndeed, the families of Archdeacon J.A. Mackay, Reverend
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Gilbert Cook, and James Settee also experienced severe financialdistress as a

result of their decision to enroll their daughters at school in \Mnnipeg so that

they 1¡¡ig6t have the advantage of education at St. John's Ladies College.'173

Many of the CMS's Native clergymen therefore requested that the

Society end its pol¡q/ of not directly providing for the educational needs of

their children, and its more general decision to treat its agents differently

according to their race.'7o They pointed out that this course of action was

designed foç and well-suited to, mission fields where the goal was to raise a

vital and self-goveming Native Church. Because this was not the goal of the

CMS's efforts in Canada, they suggested that its poliqr of recognizing "the

distinction of racesn175 and treating its agents differently according to their race

harmed, rather than facilitated, its work

No individual was more vocal or proactive in his efforts against the

Socie$/s disparate racially-based policies than Reverend G¡lbert Cook.17ó ln

1877, Cook informed the Secretary of the CMS:

It has pleased God in his mercy to bless us with a family of four
children, all of whom are girls, the eldest of these should now be
sent to Ladies College of St. John's. Had I the means at my
disposal I should gladly avail myself of the opportunity, without
soliciting . . . t?l aid, and in acting thus, I should only be following
out the advice of the Principal Miss Hart-Davis. But with my
present income, and the frequent appeals made to my liberaliÇ
in this parish there appears no possibility of doing so, and I feel
sure that I do not stand alone in this difficulÇ. There are others
besides myself in the Mission field who have daughters growing
up and cannot afford to give them the necessary education.177

Cook suggested that if the CMS could not increase the salaries of its Native

agents, it mþht instead establish four scholarships thereby enabling four
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daughters of the native clerg¡y to receive their education free of all charges.'

He believed that this plan would not require the Society to alter its policy in

other mission fields and \¡rould obviate the present difficulty and if granted

would be of infinite advantage to the daughters of the Native Clerry."17g

Two years later, Cook noted with anticipation that the CMS "did tak[e]

up that impoftant question referrd to in my memorial," and hoped that it was

\¡/ith the intention of making some pernanent provision for the education of

the sons and daughters of the native clerg¡¡.' The Society, however, rejected

his suggestion and left him under a 'great burden of anxiety.nrTe

Shortly thereafter, Cook voiced his mounting frustration with what he

saw as a divisive and discriminatory fiscal policy. He wrote:

We do the same work [as Clergymen from England] and I fail to
see for my paft why there should be such a vast difference [in
salariesl. The Clerg:ymen from England gets [s¡c] îZæ besides
an allowance of some t?l . . . Ê5O for mission expenses, and
when he does reach his sphere of labor [sic] he has to avair
himself of the services of an interpreter. Then at the end of ten
years hegets a years furlough, afree passage to En$and & bacK
his children are taken to the home & educated free of expense.
Whereas the Native Clergyman has only Ê1OO with a small
allowance of perhaps Ê2o, and nothing done forthe education of
the children, and yet he preaches to lndian and Engrish when so
required.lso

Cook placed his daughter Edith in the Ladies College, but was able afford the

"pretty high'charge of Ê15 only because usome kind friends in England have

raised a little more than that amount which will relieve us for the first half year."

He informed the CMS: "l do not know how we shall manage for the next," and
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asked the Society, \¡rhy refuse'what for it and European clergymen would be

'a smallgrant towards the education of our Children[?]",.,

Many of Cook's Native and European counterparts shared his criticism

of the CMS's decision to treat its agents differently according to their race.

They believed that the policy ignored the distinct social, political, economic,

and demographic natures of the Canadian North-West as a mission field, and

that it hurt the Society's own efforts at evangelizing the region. European and

Native prose\rtizers alike observed that by treating its agents differentty, the

CMS fostered discord and dissension not only between its agents, but also

between its agents and the localAboriginal peoples. Low wages and the lack

of assistance in educating their children hampered their ability to care for their

families, impaired their efforts to carry out their religious responsibilities, and

diminished their status and authority not only in their own eyes, but also in the

eyes of European missionaries and of their Aboriginal and European

congregants. Furthernore, the CMS's policy contributed to some of its Native

agents accumulating sþnificant personal and mission debts, damaged the

morale of its Native agents and, as the nineteenth century progressed, made it

increasingly difficult for the CMS to compete with altemate fields of

employment for well -trained and well-qualified i ndividuals.
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CHAPTER SIX

THE ABORIGINAL PEOPLES OF THE CANADIAN NORTH-WEST AND CMS
AGENTS: THE IMPACT OF RACE, ETHNlClry, AND STAruS.

"[H]is Cree blood has caused certain prejudices against him [on the Sarcee
Resenre]."1

"They wanted to control Mr. Badger & order his work according to their own
fancies."2

"The best thing that can be done is to remove our minister to some other
place forwe see the bad e¡<ample. Send us someone in his place at once if

possible."s

While the Church Missionary Society actively trained and employed

Native agents, it acknowledged that some Aboriginal peoples expressed a

preference for European missionaries. lndeed, the CMS's goals regarding the

global extension of ChristianiÇ and the formation of self-governing, self-

supporting, and self-extending Native Churches were irrelevant to most of

Canada's Aboriginal peoples. Confronted by Christian missionaries who were

from a variety of racial and ethnic bacllgrounds, potential proselytes and

members of establ¡shed congregations accepted or rejected agents of the

CMS according to their own needs, expectations, and prejudices. Some

individuals and groups welcomed Native prose\Æizers with whom they shared

ties of ethnicity or kinship. Other individuals and groups rejected Native

agents for reasons of personal jealousy or ethnic antipathy, because they

doubted their knowledge and ability, or because they had prior negative

experiences with Native proselytizers.
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Although the responses of the various Aboriginal peoples in Canada to

CMS missionaries differed, issues of race, ethniciÇ, and status were central to

.many of their decision-making processes. This Chapter shows that the various

Aboriginal peoples of the Canadian North-West often held expectations

regarding the roles, responsibilities, and obligations of CMS agents that were

different to those held þy the CMS and by the agents themselves.

The lntroduction to this dissertation showed that the responses of

Aboriginal peoples to Christian missionaries varied according to local

conditions and needs and that these reactions therefore were neither static

between peoples nor within groups nor across time. The Aboriginal peoples

of the Canadian North-West responded in a varieÇ of ways to the effofts of

the CMS and its sanctioned agents. Many groups and indMduals rejected the

overtures of all missionaries because they believed that their message would

harm their current or future lot. Some individuals did not want their kin or

countrymen to call them "prafng lndians' or in some other way malign,

ostracize, or disparage them.a Other individuals rejected missionaries because

they feared that, if they embraced Christianity, they would not be reunited with

non-Christian relatives in the afterlife.s Still others rebuffed proselytizers

because they believed that European religion and technolog¡¡ were unot

merely opposed to but evidently meant to revolutionize theirwhole life.'6

ln 1852, Reverend Robert Hunt informed Henry Venn that on ua

Missionary Journey up the Saskatchewan and Fishing Rivers,'
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the Chief (Mahn-suk) intemlpted me, and said that wherever
religion came, it drove the animals away and they would not allow
any Missionary to come nearer to them than the Pas, and Engish
River, & Cadton. All his people had told him to inform Mr. Budd
that they wished him to let them alone, and go back to the Pas,
and if he would not do so, they wished him (the ChieÐ to Iet them
know, and they all wd. come and tell Mr. Budd the same thing,
and if he would not go quietly, they would bind him, and put him
into the boat, and send him home down the stream.T

The Chief suggested that "[i]f relþion came among us, our children would

starye' because "[y]our gardens spoil the country for animals." Hunt himself

admitted that, at least near mission stations and unless the Chief and his

people turned to settled agriculture, Mahn-suk's fears regarding food supplies

were valid: Aboriginal populations visiting mission stations often did deplete

local animal resources.s Mahn-suk and his people thus opposed both Native

(Budd) and European (Hunt) proselytizers, believing that the message and

actions of either or both would negatively affect their way of Íife.

Reverend James Settee also informed the Society that some Aboriginal

peoples rebuffed Christian prose\rtizers because they via¡¡ed them and their

messages to be threats to their own cultures and modes of life. ln 1871,

Settee observed that

[t]he lndian Tribes in general were always under the impression
that the foreigners were usurpers and destroyers of their race
and Country; that this land belonged to them exclusively; that
they had sole claim to the rock, the ground, grass, timber, the fish
& its waters; that all these things were created for them only; with
these feelings they opposed every stranger & every body that
did not belong to their tribe; murdered and killed each other from
jealousy.e

He continued:
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Your Committee knel¡¡ that this spirit by the Indians would stand
against their Missionaries, & such has been the case. Even a
native Catechist have had [sic] this reproach cast on his face, that
he was joined to the usurper to deceive and ruin his country and
balr]ter their bodies and souls to the white man. I have myself
had heaps of these reproaches made to me by my
countrymen.'o

ln fact, only two years earlier, Settee feared that he would "receiv[e] rough

handling'from Aboriginal peoples who took'the highest offence" to his efforts

in "the seruice of God."11

On an indMdual level, persons of authority in Aboriginal societies often

opposed Christian missionaries, regardless of their descent, out of concem for

their own authority and status. ln the 183O's and 184O's, Reverend \Mlliam

Cockran repeatedly aüempted to induce Chief Peguis and his band to take up

settled agriculture and embrace Christianity. Cockran believed that their doing

so would help them overcome the "indolent' and "licentious" Abonþinal nature

and uacquire sober, industrious, and economical habits."1z Peguis, however,

was not certain that the supposed advantages that accompanied conversion

to ChristianiÇ and taking up settled agriculture trufy would benefit his people.

Furthermore, he was concemed that Cockran's ufrequent residence at the

Camp would . . . diminish his influence over his Band, and prejudice his

interest.'13 Peguis therefore dismissed Cockran's overtures until he

determined that they would harm neither his position nor his people.la

The CMS's agents commented that many of the spiritual and medical

leaders in Aboriginal communities opposed their proselytizing efforts because

they were 'afraid of the book [the Bible], or rather its influence on their grand
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medicine."1s Reverend Robert Phair observed that not onty is "[t]heir religion

dear to them,"16 but also that "the headmen as a rule are medicine men &

polygamists land thus] they do not see it to be for their interest to allow their

inferiors to adopt a religion so entirely opposed to their whole being.' Phair

concluded it therefore "is very important to reach their head men and know

their mind[s] as they exercise so much authority both in temporal and spiritual

things over the whole band."l7

Indeed, "'Mistahpaoo' or Big Buck," a 'celebrated 'Medicine Man' among

the lndians at" Cumberland Station, informed Reverend James Hunter that

there were great obstacles in his way which kept him back from
embracing ChristianiÇ, that it was much easier for the other
Indians than for persons of his class, to renounce their heathen
rites and ceremonies and embrace the white rnan's religion;
many of the Heathen lndians regarded him as their leader,
especially in conducting their religious feasts.18

Mistahpaoo therefore rejected Hunte/s efforts to draw his "attention to the

Bible," and continued in his capacity as Medicine Man to his people.te

Just over a decade earlier, Reverend \Mlliam Cockran commented that

'[t]he Ch¡ef conjurer . . . looks upon the progressive steps of ChristianiÇ with a

maligning eye' because he "sees his craft in danger.o He wrote that a Conjurer

officiates at present in the complex character of conjurer and
physician, and in the opinion of the lndian, the one without the
other is not worth a rush. By holding conference with some
invisible being, he leams the virtue of certain roots, and by
magical charms the application of these roots is rendered
effectual in healing certain diseases, and preventing peculiar evils.
It is in his official capacity that he is a great man. From it alone
proceeds his wealth and influence. He does not conjure unless
well rewarded before he begins.2o
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Cockran informed the CMS that the "Conjuref therefore was justified in

regarding Christianity with "malevolence" because "the lþht of the Gospel will

dispel from the minds of his enquirers, the mist of ignorance and superstition,

so that his lthe Conjure/s] idol shall cease to answer according to their

wishes." He concluded by noting that the Conjurer'perceives as the influence

of the Gospel increases, his influence must diminish.'21

As spiritual leaders and bodily healers, Medicine Men and Conjurers

occupied positions within Aboriginal communities that agents of the CMS

wished to usurp, they therefore represented clear and specific obstacles for

missionaries to discredit and supplant. ln their corespondence and

publications, CMS agents poftrayed these persons as \¡ricked" individuals who

duped and swindled the Aboriginal peoples into believing in the Devil, in false

gods, or in no gods at all.22

Furthermore, agents of the CMS often recognized that they represented

an alternate avenue for Aboriginal peoples to seek treatment for their sick or

injured.2s One missionary proclaimed to an Aboriginal proselyte: "Our only

object . . . in leaving our native land & settling amongst them was to do them

good, both for their bodies & their souls.n2a A second CMS agent informed the

Society that after having tried 'all their own nostrums and conjurations without

success," a sick Aboriginal man 'presented himself for Baptism because he

looked upon me as an English conjure/'and therefore \ruished to try the effect

of one of our operations."2s
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lndeed, Aboriginal persons and groups recognized that agents of the

CMS pedormed many of the æme duties as Medicine Men and Conjurers, and

therefore often granted them audiences or even accepted baptism out of the

desire for spiritual and bodily protection. Reverend Smithurst remarked that

some indMduals requested Christian baptism only because they believed that

it could break the influence of evil spells and counter malevolent conjuring.

"The lndians," he wrote, "are believers in witchcraft & when anyone falls sick

they fancy the sickness arises from the persons [sic] being bewitched.'

Smithurst continued: 'The usual recourse in such cases is an application to the

conjurer who goes through a number of incantations in order if possible to

break the spell.' Thus, "[i]f the pat¡ent recovers it is supposed to be owing to

the influence which the conjurer has with the Gods." Consequently, "in a case

where the combined efforts of all their conjurers have failed to break an

enchantment [it was believed] that if the person who is the victim of the

enchantment be baptized the spellwill be broken.o26

Smithurst further observed that because many Aboriginal persons

believed that "no lndian conjurer has the power to do any injury to a Christian,'

some individuals desired baptism not only to counter the effects of malevolent

conjuring, but also to prevent a person from falling victim to those effects in

the first place.27 'This notion,n he observed, "arises from the lndian conjourers

[sic] gMng out that they have no power to injure the white men because they

have been baptized by their priest."28
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The Society's agents used the opportunities afforded them by the

interest of the Aboriginal peoples in European medicines and medical

practices to discuss Christianity. While "man/ of the Aboriginal persons who

came to see Reverend W.D. Reeve did so "for medicine," Reeve also took the

opportunity to "read some [Christian] translations.'2e Similarly, in his

autobiography, Archdeacon Robert McDonald recalled that "l baptized no

adults till after the [Scarlet] feve/ and then within two morrths "l baptized

about 4'@ adults.'æ Reverend Henry Budd also reflected that dis'tributing

medicines to Aboriginal peoples both 'reduc[ed] prejudices against

Missionaries" and kept'the lndians away from Medicine men."31

lndeed, while some Aboriginal persons rejected the overtures of CMS

agents because they believed that the introduction of Euro-Christian culture,

religion, and technolog¡y would undermine their own societies, other individuals

viewed the knowledge and skills that missionaries disseminated in a more

positive light. Beyond caring for the sick and injured and providing spiritual

amelioration, Native and European proselytizers performed a varie'ty of other

tasks that Aboriginal peoples exploited. ln 1872, Reverend JA. Mackay

described his "own labours, during the past yead as being

as usual, chiefly of a threefold character - ministering to my
immediate charge, endeavouring to spread the truth in the
regions bq¡ond, and labouring with my hands for my own
support and for the advancement of the temporal resources of
the mission.32

That same year, Reverend Thomas Vincent similarly informed the CMS that

'[m]y duties have been , . . many and various, so that my time has been taken
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up alternately in the pulpit, the schoolroom, the missionary joumêy, & on the

secular work of the mission.'33

The CMS and its agents viewed their relationships with the Aboriginal

peoples of the Canadian North-Wést as being rooted in a web of reciprocal

obligations. The Church Missionary Society accepted that it would bear all of

the financial obligations that were associated with its evangelizing efforts

during the initialyears of its work among heathen populations. At its expense,

the CMS through its agents would disseminate ChristianiÇ, educate children

and adults, care for the sick and injured, and provide chariÇ to those who truly

required it. In exchange, the Society expected the Aboriginal peoples to

permit its missionaries to use their land and resources and would learn and

follow Euro-Christian ways.3a As its missions progressed, the CMS further

expected that those persons who received the temporal and spiritual benefits

of Euro-Christian knowledge and instruction would support, eventually in full,

their own ministers and the SocieÇ's or the Colonial Church's global work

European and Native agents therefore were frustrated and disappointed when

established local Christian congregations attempted to control the activities of

CMS agents for "their own fanciesn3s and when they refused to contribute, or

only offered minimalsupport, to funding their efforts.

The Aboriginal peoples also vier¡red their interactions with Christian

prosel¡rtizers as occuning within a web of reciprocal obligations, but their

needs, motivations, and expectations regarding the roles and responsibilities

of CMS missionaries often differed markedly from those of the missionaries
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themselves. When agents of the SocieÇ proposed that Christian congregants

contribute to the salaries of their ministers, some Aboriginal proselytes

protested, claiming that there was 'selfishness in view."36 Many individuals and

groups argued not only that it was beyond their abiliÇ to contribute to the

financial maintenance of their pastors, but that doing so was outside of the

scope of their obligation or responsibility.

ln 187O, Reverend Thomas Vincent unwittingly highlighted to the SocieÇ

the importance of meeting the needs and expectations of potential proselytes

and Çhristian congregations. Mncent noted that the Aboriginal peoples in the

region of Mistassini had rejected the overtures of a Roman Catholic Priest,

prefening instead his approach and the teachings propagated by the CMS.

He recorded that the local population 'told" the Priest that "they were quite

satisfied with our teaching, as we taught them the word of God.' Proudly

informing the CMS of these events to demonstrate the satisfaction with which

the peoples of Mistassini held his teachings, Vincent continued: "lndeed, the

Chief told him that thq¡ did not want him there, if they did they would send for

him, but untilthen he might keep away.n37

A critical reading of the Chiefs statement, however, reveals a clear

implication (which Mncent either ignored or, more likely, missed) that should he

or his people become dissatisfied with Vincent waver, they might invite (or

threaten to invite) the Roman Catholic Priest to return. What was important to

these people were their own needs and expectations; the race of the agent

that the CMS sent amongst them meant little and neither did the CMS's grand
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designs for Native Churches, the globalization of ChristianiÇ, and the pious

conversion and salvation of individual non-Christians.

ln fact, Aboriginal congregants could react angnly when the CMS's

agents failed to meet their needs and expectations. After tending to other

responsibilities, including visits that took him away from his missionary station

in the Nepowønin region, Reverend Luke Caldwell recorded in his Joumal that

several of his'Xtian neighbouns" confronted him when he resumed teaching

Sunday School for the first time "in a fer¡r months.' Caldwell noted that they

were'discontented with me for not teaching their children" and that "[t]he man

who told me lofl this affair, had compared me as a thief in the midst of our

conversation.' The Aboriginal peoples of Nepowewin expected Reverend

Calch¡rell to instruct their children in reciprocal payment for his "imparting' to

them "the Gospel truths"; they interpreted his failure to do so as theft because

he was reneging on an agreed upon exchange.æ

\A/l"rile many proselytes expected medical assistance and spiritual

amelioration in exchange for their listening to Christian rhetoric, allowing their

children to be instrucled in relþious or secular matters, permitting the

construction of buildings on their lands, and allowing the exploitation of tocal

resources, other individuals were motivated by worldly 'self-interest"3e and the

desire for "temporal' improvement.æ ln the late 188O's, Reverend J.W. Tîms

informed the Society that some of the Aboriginal persons demanded payment

in goods or in kind in retum for their gfanting him an audience. Tms related

that on one occasion "lwas told that unless I had brought some tea with me I
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m¡ght go home again.' ïms continued: "Of course, I do not always take tea

with me, but I am invariably followed home, by a member of the family, who

expects to get either tea[,] tobacco or rice from me."a1

Four decades earlier, Reverend John Smithurst recorded that he 'had a

long conversation with a Salteaux who presented himself as a candidate for

Baptism." Smithurst noted this individual, "in common with all other lndians, is

suffering much from want of provisions and thought if he could only get me to

baptize him, that he would then have a claim upon me for a suppV of

provisions.' While Smithurst believed that the motives of the Saulteaux were

'selfish," the Salteaux believed that as a Christian he would have a legitimate

uclaim" upon Smithurst or any other Christian missionary.a2

ln 1856, Reverend Henry George recounted an experience similar to

Smithhurst's. Hewrote:

Today I came across a backslider one already baptized. I asked
him what led him to be baptized. He said that he had been sick
for a long time and applied for baptism. After receiving it he got
over his malady, but was disappointed that he did not get ample
remuneration for his trouble of tuming to be a Xtian., and now he
is the head man of the Metawin.æ

George reflected: "This is a difficulty to be often encountered, and one which

give us much pains and trouble. We are looked upon in no other light than as

distributors of bounty, and if we do not meet their wants they are offended

and absent themselves from the House of God.'4 lndeed, a decade later, he

similarly advised the CMS that a "resident Pastor whether Native or European is
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looked at through the material aid he may chose to proffer in the way of food

& clothing for the lndian children and assistance to adults to build and farm."Æ

While some European missionaries suggested that the 'indolent,"

[b]arbarous," and "slothful' natures of Aboriginal peoples in general6 led

potential prose\rtes and established Christian congregations to develop

excessively extravagant pecuniary and material expectations, others

conceded that the practices of the CMS's agents themselves reinforced such

pattems of thought. Several missionaries commented that earlier

'precedents"aT and 'indulgences'€ confirmed to potential proselytes that the

Society was willing to provide them with material recompense in exchange for

their granting its agents the opportunity to disseminate the Christian message.

ln February 1854, Reverend Robert McDonald recorded that Abraham

James, a Native catechist, 'made a feast for the lndians . . . that he mþht

afterwards address them; - to exhort the Christians to be finn & steadfast in

their newly assumed profession, & endeavor to induce others to follow their

example.'oe At the time, McDonald did not objec-t to James' actions, but, three

years later, he expressed 'surpris[e]" at hearing the same catechist "tell the

manner, in which he spoke to the lndians, when he was employed to do so,

prior to the founding of the Mission" at lslington. James recounted that

half a cwt. of flour, & about the same quant¡ty of pemmican were
delivered to him, to make a feast for the lndians, along with
goods which he was to give away to all those who would consent
to become Xtians. After the necessary preparations were made,
the lndians were gathered together, & he spoke to them, telling
thern that they were desired to become Xtians, As an
inducement, he told them that all who would become Xtian would
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receive presents, but that none of the rest would receive any
thing [sic]. He said he thought he same plan ought to be
adopted.m

McDonald 'conect[ed]' James' 'mistake,n informing him that "he quite

misunderstood the object for which the gifts were sent, that they were

intended to assist in relieving the wants of the poor lndians, to make them

know that there was a real desire to benefit them, & not with the hope of

gaining convefts through them.' When James again ucame to request to be

supplied with provisions to enable to give the heathen lndians a feast, in order

that he might speak to them,' McDonald therefore informed him that he did

"not approve of the plan" and declined. He nevertheless did give James ua

small quantity of tobacco," and observed that he'departed with it, but shortly

returned, saying that he would give up the affair.' James informed McDonald

that he \¡¡ould not be able to obtain a favourable hearing, unless he were to

give them a feast."sr

That same yea1 the English-bom Reverend Wlliam Stagg recorded in

that he himself had arranged "a feast for our Christian people." After

slaughtering a "large bull," Stagg recorded the following entry in his Journal:

Yery earty this morning several of our people lwere] walking
about wíth their best clothes, evidently expecting something. As
the day was fine we cleared a place [in] part of our house, and
spread two large boat sails, and coverings, and afterward white
cotton to place plates, cups and saucers, &c. As soon as the bell
rang 15O collected * all sat down at the æme time in a strait [sic]
line. Mr. Settee asked a blessing in lndian, and then began the
distraction. Rrddings, Beef, potatoes, [?J . . ."



234

\¡/hile the CMS agents believed that faults in character led some "Natives' to

'expect too much from their ministers,'s3 the practices of CMS agents

themselves therefore helped to create and reinforce such expectations.

Furthermore, in many Aboriginal societies and in the Euro-Aboriginal fur

trade economies, it was an accepted practice for a person to present gifts to

an individual or group with whom he or she sought an audience. Writing in

1844, Reverend Cowlq¡ commented that

[o]ne old man expressed his astonishment at the mode of my
proceedings, and contrasting it with that of the trader, more than
hinted that unless I adopted his custom I could not expect that
the lndians would give attention to me. lt appears that when
matters require the trader to collect and speak with the lndians
belonging to his district, presents of tobacco, r'um, or something
of which the lndian is fond prepares the way, and opens the ear
of the lndian to attend to whatever may be said.s

Cowley, however, did not consider "this custom . . . right, advisable, or even

practicable at alltimes to comply."55

Because proselytes generally believed that material recompense and

spiritual amelioration were integral parts of the CMS's obligations and

responsibilities, thqy reacted negatively and vociferously when the SocieÇ

attempted to separatè the two. One agent informed the CMS that 'in many

ínstances they [the "natives"] feel vexed and chagrined, and really regard

themselves in the light of injured padies, if their demands are not met."só While

the CMS considered such reactions to be selfish or petty, to the Aboriginal

persons they were valid responses to an apparent non-fulfillment of

responsibilities and obligations by the CMS or its missionaries.
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Believing that the introduction of ChristianiÇ in and of itself was a

blessing to be appreciated and that the Aboriginal peoples should be

support¡ng the SocieÇ and its agents, Reverend E. A. Watkins 'set [his] . . .

face against the practice of giving presents in order to win converts." Watkins

"believe[d] that this s¡etem had been pursued in many instances . . . to the

injury of the true religionnsT and therefore informed the CMS that 'since my

arival at this Station in '58 . . . I have deprived my people of several of the

indulgences which thq/ have been accustomed to receive at the SocieÇ's

expense.' He noted that while this action 'reduce[d] the expenditures" of the

Station, he himself incuned a very great amount of odium both from the

Indians & from my schoolmasters."æ

lndeed, several persons from among the local Aboriginal population

took exception to Watkins' unilateral decision to alter the standing relationship

of reciprocal obligations that had existed between proselytizer and prosel¡rte.

They'considered" Watkins and other agents of the CMS to be "thieves'se and

wamed the Bishop of Rupert's Land that they were growing dissatisfied with

the Priest's "manner of conduct¡ng the affairs of the station."æ Hoping to

obtain someone more amenable to their wishes, they petitioned the Bishop to

replace Watkins with another agent.6r

Fifteen years later, a separate group of Aboriginal peoples at American

River took action against another agent of the CMS who was meeting neither

their needs nor their expectations. ln 1877, Reverend Robert Phair described

the Catechist who was in charge of the mission at American River, Peter
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Spence, as "a pure nativen and "the right man in the right place.' ln addition to

being'related to the lndians' at American River, Phair observed that Spence

possessed "a thorough knowledge of their language and ways besides being

a carpenter and practical farmer."62 Phair later wrote that

he is able to show them how to build houses, make doors and
windows, and do many things about the mission which othenruise
would entail expense on the SocieÇ. lt is Mr. Spence's duty to
teach school daily except on Saturdays when he has to prepare
for his Services on the Sabbath. Besides the School there are
families to visit and numbers of little acts of kindness to be
rendered to the widows and the aged for the latter Mr. Spence in
his leisure moments has built several little houses.63

Phair therefore believed that Spence was \¡¡ell suited' to the tasks that he

expected a catechist to perform.6a

According to Phair, however, the localAboriginal population was making

unreasonable demands upon Spence. He advised the CMS that "[]ast time I

visited the American River I found the lndians had the idea that Mr. Spence

should do all the work while thq¡ sat in their tents gambling." He further noted

that'[t]hey had left him to plough their gardens and expected wood to make

their fires when he was done." Upon witnessing this situation, Phair redressed

the populace and concluded that "they will not do it again."65

Two years later, circumstances forced Phair to admit that he had ened

in his analysis. ln his Annual Letter for 1879, he obserued that "though Mr.

Spence is so kind and useful, and I may add well liked among his people, he

has to contend with very strong opposition.' A key individual in that

opposition was "George Looka the Chief," whom Phair described as being 'a
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very weak minded man, much more cosify persuaded to do wrong than right.'

Phair informed the Society that \¡rhen Mr. Spence is unable to comply with his

llooka's] wishes and give him all he wants, or do all he would like to have

done, he will do his utmost to keep the people away from church and the

children ftom school." Phair therefore lamented to the CMS that he believed

that elements of the local population again were pressuring Spence unfairly

and inappropriately for their own temporal benefit.66

The CMS's agents in Canada responded to Spence's difficulties by

removing him from the mission at American River and stationing him at Long

Sault; unfoftunately for Spence, however, he encountered a similar situation at

his new mission. ln 1882, Phair recorded that 'a few of the lndians" at Long

Sault "became dissatisfied with Mr. Spence because he refused to give them

all the help they asked for and these disaffected lndians induced a few others

to sign a paper which was sent up to me asking for Peter Spence's removal.o

ln addition to the petition, the 'disaffected lndians' also requested that Phair

station David Prince among them, believing that he would be more amenable

to meeting their expectations.ó7

Thus, within the space of fve years, two different groups of Aboriginal

peoples at two separate CMS stations cnttcized Spence and the CMS for not

honouring their reciprocal oblþations. While Phair and Spence believed that

the demands of the Aboriginal congregants were exorlcitant, the Aboriginal

peoples themselves clearly believed that their expectations were reasonable.

Phaids own writings illustrated the concept of reciprociÇ: "[t]he disaffected
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lndian[s]" expected Spence to compensate them for attending the Church

and the school; when he appeared to renege on his part of the reciprocal

arrangement, the Chief and his people saw fit to withdraw from their own

obligations and responsibilities.6s

Throughout the nineteenth century, other Aboriginal populations also

criticized and challenged European and Native missionaries who appeared to

not to honour their responsibilities.6e Because their motivations for listening to

proselytizers or converting to ChristianiÇ were numerous and often differed

from those that the CMS deemed to be acceptable, it is not surprising that

Canada's Aboriginal peoples often held sþnificantly different attitudes and

expectations regarding the specific roles and duties of Christian missionaries.

\{hile the CMS's grand missionary plan called for Native congregations

to support Native prosel¡rtizers, its Secretary, Reverend C.C. Fenn, admitted

that "[n]ine out of ten Native Christians in all our Mission fields ask that thqy

may have Europeans rather than their own countn/men as their ministers."To

He nevertheless informed the Bishop of Athabasca that it "is simply out of the

question" to staff CMS missions only with Europeans. Fenn warned that '[i]t

would mean that all evangelization of the heathen must stop, all our resources

material & personel [sic] being absorbed in suppllng pastoral ministrations to

the converts whom God has given us.' He therefore concluded that "[t]heir

being ministered to by pastors from among themselves, either unpaid, or paid,

at least partialfy, by themselves is an absolute necess¡ty."tt
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The Church Missionary Society repeatedly stressed to its agents that

they must insist 'that the Native Xns. look up to their countrymen as their

Pastor[s], and . . . rebuke them severely in the name of the Lord if they fail to

pay them the proper respedt."72 Many of the Aboriginal peoples in the

Canadian North-West, however, favoured European to Native proselytizersT3

and the reasons that they gave for doing so fell into five general categories

with race, ethniciÇ, and status being centralto each.

First, some Aboriginal peoples prefened European to Native

proselytizers because thqy did not Túlly trust one of themselves to teach them

the White Man's religion" or other aspects of Euro-Christian culture.Ta In the

early 184O's, the SocieÇ's European agents stationed James Settee at a

school at Fort Ellice. From this location, they expected Settee to instruct 'the

Cree lndians from Beave/s CreeK in secular and religious matters.Ts Reverend

John Smithurst believed that because Settee himself was "a Cræ,"76 he was

\¡rell suited to the undertaking" and would have'many opportunities of sytng

to them a great deal on the subject of religion.'77 Moreover, CMS catechist

James Roberts observed that "James Settee was educated at the C.M.

School' and \ruas aftelwards a Schoolmaster at the lmage Plain which gave

him an oppoftun¡ty to prepare himself in a great measure for the duties which

he has now entered upon."78

Given Settee's ethnic background, his prior schooling, and his work

experience, the SocieÇ anticipated that he would experience great success at

Fort Ellice. James Robefts, however, recorded that "the Indians . . . want a
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white 'Prayer Master' to teach them the V/hite man's religion and customs." He

believed that'the lndians among whom he [Settee] labours cannot or will not

be convinced that a man of the same nation as themselves can know much

more than themselves, therefore they request a 'White Praying Maste/."7e

Reverend \Mlliam Cockran agreed that the Aboriginal peoples were

"prejudice[d]'against Settee and observed that this

prejudice is purely of an indian [sic] origin. They suppose that as
Mr. Settee is an indian [sic] it is impossible that he can be so well
informed as to teach them. . . . This prejudice has often operated
powerfully against Mr. Settee's usefulness, and not unfrequently
[sic] brought the spiritual instructions, which he has delivered
from the word of God[,] into contempt.so

Thus, according to Cockran, the Aboriginal people at Beaver's Creek not only

doubted the accuracy and completeness of Settee's understanding of Euro-

Christian culture and religion, but also his ability to disseminate that knowledge.

These prejudices so impeded Settee's work that by 1844 there were

"but three lndian children in the School, and only one or two old people under

instruction.'81 Cockran therefore recommended to the CMS that "if we are

desirous that they should know the white man's religion we ought to send a

white man amongst them, who could teach them it more perfectly.'82

As the SocieÇ's agents became more familiar with James Settee's

predicament at Beave/s Creek, however, they ident¡f¡ed alternate reasons for

his rejection by the local population. The CMS had stationed Settee at Fort

Ellice in response to a request from the local population for spiritual

amelioration. ln this context alone, Settee's ethnic, aædem¡c, and work
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bacKgrounds might have facilitated his efforts. The Socie!/s agents, however,

soon realized that they had misjudged the true intentions behind the request

for a Christian missionary.83

Many Aboriginal peoples requested or accepted instruction from

agents of the CMS on the understanding that, as part of a reciprocal

relationship, they would receive material recompense in return. ln late '1845,

Reverend J. Smithurst informed the SocieÇ that upon reflection, the invitation

of the Beaveds Creek Cree l¡¡as clearly given to induce us to make them

presents." He noted that '[t]he lndians of the Fort Ellice District still manifest

no intention to send their children to school and with only one exception they

themselves show no desire to embrace the Gospel;"8a as a result, he "judged it

best to give up the place."es

ïhe religious life-world of the |ocal population remained intact and

continued to meet its spiritual needs. Consequently, when it became clear to

the Beave/s Creek Cræ that Settee did not represent an avenue of access to

items of European manufacture or material wealth, they determined that

Settee and the CMS had failed to fulfill their obligations. lndeed, although the

CMS often criticized Native agents for being, in its estimation, too generous

and spendthrift, a second reason that some Aboriginal peoples expressed a

preference for European missionaries was that they believed that Native

proselytizers, because of their race, either had less access to the CMS's

materialwealth or were more selfish and less likely to share that wealth.e
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Third, some Aboriginal peoples expressed a preference for European

missionary agents for reasons of ethnic dislike or distrust. The SocieÇ and its

missionaries were aware that for numerous economic, political, and social

reasons, the Aboriginal peoples of the Canadian North-West often held deep-

rooted "prejudices" and animosities towards one another and that these

sentiments were not forgotten or overcome merely because a peßon from a

group that they disliked also happened to be a Native in the employ of the

CMS. In 1860, explorer Henry Youle Hind observed that "[w]hen conversing

with the Crees of the Sandy Hills, many of them . . . d¡d not appear to like the

idea of their being taught by a native of a different origin.' Hind continued:

It is a wrong policy to send a Swampy Cree among the Plains
Crees, or an Ojibway amongst the Crees, as a teacher and
minister of relþion. These highly sensitive and jealous people do
not willingly accept gifts or favours which involve any recognition
of mental superioriÇ in the donor from one not of their own
kindred, language, and blood; although he may þe of their own
race. An Ojibway remains always an Ojibway, and a Swampy
Cree a Swampy Cræ, in the eyes of their haughty and
independent children of the prairies, and they will never
acknowledge or respect them as teachers of the 'white man's'
religion.sT

To emphasize his point, Hind noted that ethnic differences led'[s]everal of my

half-breeds . . . to think that Mr. Settee would have troublesome times, and

that he would not make much impression among the Plain Crees."88

Almost three decades later, the Bishop of Saskatchewan described

Reverend Robeft lnkster as "a Cree Half-breedo who "in character & ability [is]

probably the best of the Native Clergy under me, [and who] has been for the

past two years or so, at the Sarcee Reserve.n The Bishop informed the CMS,
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however, that because lnkster failed to learn Sarcee and because 'his Cree

blood . . . caused certain prejudices against him.' The Bishop therefore

removed lnkster from his mission and placed him "among the crees [sic]." He

"confidently expect[ed]" that, in this new environment which was absent of

ethnic tensions, lnkster would "do very well.'8e Throughout the nineteenth

century, issues of ethniciÇ thus continued to be a concern for the CMS

regarding the placement of its Native proselytizers.

Fourth, negative experiences with Native proselytizers also led some

Aboriginal peoples to express a preference for European clerg¡men. A group

of "Christian lndians" at Landsowne in Manitoba, for example, criticized the

abilities and aclions of one of the CMS's Native agents, Reverend Patrick

Bruce. The congregants informed Reverend Abraham Cowley and the Bishop

of Rupert's l-and 'that Mr. Bn¡ce's service was unsatisfactory." Several CMS

agents including Reverends Settee, McKenzie, and Young investigated the

complaints against Bruce and his work, but reported that they did not find

"anything seriously wrong." Cowley himself informed the SocieÇ that "[a]t a

former visit I felt satisfied with Mr. Bruce as a Native clergyman, & . . . could not

but feel that we had the right man in the right place." Moreover, Cowley

reported that some of Bruce's congregation were surprised by the charges

and \¡rere well content'with the situation at Lansdowne.s

Shortly thereafter, however, the local Finance Committee discovered

that "Mr. Bruce had cohab¡ted with a young woman who from a child - being

an orphan - had been reared upon the Mission premises'and who had given
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blrth to Bruce's son. Cowley retumed to l-ansdowne, but found the ftiest and

most of his belongings missing. He infomred the Committee that the earlier

accusations against Bruce appeared to be well founded and wrote: "From the

Chief & other leading men I learned the sad take of Mr. Bruce's sin, the utter

neglect of the parish, the great carelessness which he had long manifested, &

the ineligious characterwhich he had displayed."el

After Chief \Mlliam Pennefattu and 'the chief men of the band" informed

Cowley that they were \ery dissatisfied with the conduct of the Rev. P.

Bft)ce"ez and commented on the level of distress that 'had befallen the

mission,"e3 they requested "some European Clerg¡yman on whom they could

rely"ea and who might work to "set matters right.'es Reverend Henry Cochrane,

whom agents of the CMS described as being "an excellent native preached'eó

and who was 'respected & beloved by his people,"eT volunteered "to go out

there for a year."e8 The Finance Committee, however, determined that it was

'absolutely essential that an ordained European clergyman should be placed

in charge" of the mission and planned to send Reverend Phair to that

location.æ

Several decades later, the population of Grand Rapids also expressed

dissatisfaction with a Native clerg¡man who was in the CMS's employ.

Archdeacon John Hines traveled to the mission at Grand Rapids to investigate

the numerous complaints that the local population had raised against

Reverend John Sinclair. Hines traced the root of the "disagreeable

excitement'to Sinclaids refusal 'to publish the banns of maniage between two
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members of the band." After "the chief and councillors" had arranged a match

for marriage, the prospective groom objected, prompting Sinclair not to

publish the banns. Given that the groom was 'of ã9e," Hines convinced "all

but the chief that Sinclai/s refusalwas justified.læ

The Archdeacon observed, however, that because concems of a more

personal nature contributed to the air of "excitement" at the Mission, Sinclair

'had brought the displeasure of the majority of the band upon himself.' Hines

noted that "Mr. Sinclair also was charged with creating a disturbance &

insulting certain parties both by words and actions." He further commented

that the lndians complained of Mr. Sinclai/s family, saying they were very

abusive, & had threatened to do violence to the school teacher, besides

these, there were many othercomplaints too numerous to mention.'1o1

After convincing Sinclair and the school teacher to "let what had passed

. . . remain as past and forgotten,n and with "all, excepting the young woman's

father & the chief[,] . . . promis[ing] to attend the services of the Church as

before the quanel bqgan," the Archdeacon believed that he had resolved all

areas of concern.loz VVhen he retumed less than a year later, however, Hines

observed that the "[c]ongregation [was] painfully small, not one of the

councillors, nor yet the Chiel were present." Hines met with the Chief and

Councillors and although he asked that they not speak of Mr. Sinclair, 'they

could not refrain from doing so.' Hines reported that they "did not attend

Church" because Sinclair and his family "had done so much to destroy the

peace & harmony of the Reserye." Hines chast2ed the Chief and Councilors
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for their "unchristian" and "unforgiving thoughts," but thqy remained adamant

that they 'could not go to Church as long as he was there.' Consequently,

when they were informed that Mr. Pritchard, a European, 'had come to take

[Sinclai/s] . . . place,n the Chief and Councilors'expressed their satisfaction."to3

The fifth reason that some Aboriginal persons opposed the effofts of

indMdual Native prosel¡rtizers of ChristianiÇ was personal resentment and

ujealous[y].'1ø Allen Hardisty, who assisted Reverend W.D. Reeve at Fort

Simpson in the Mackenzie River Distrist, encountered difficulties because

several local persons resented his being placed in a position of apparent

authority. Reeve commented that although Hardisty uhas not given such good

satisfaction as I expectedi' he hoped that 'this has been owing more to his

position than his disposition." The Reverend observed that'[t]here are several

young men about his own age, & others, who remember that but a few years

ago he was as ignorant as themselves, & who instead of being pleased to be

taught by him, resent the idea of him setting himself up as a teacher." Reeve

therefore believed that Hardisty furould do better at another post away from

'those of his own hous"'.n1os

Similarty, in 1890, Reverend John Hines noted that "all the men" at

Moose Lake 'did not agreen and 1¡rere nearly fighting" with Mr. Badger, the

'new school teacher." Hines investigated the matter and was "quite satisfied

. . . that Mr. Badgerwas not to blame.' Rather, he suggested that

the Chief & his men were jealous of Mr. Badger, who though an
lndian like themselves, was holding in a certain sense a higher
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position than they did. They wanted to control Mr. Badger &
order his work according to their own fancies.tæ

lndeed, in an effoft to reassert his authority, "the Chief told Mr. Badger that if

he spoke to them about adultery on Sundays, i.e. forbidding it, he the Chief

would close the school.'1o7

For reasons that were rooted in issues of race, ethnicÍty, and/or status,

many Aboriginal persons therefore either rejected Native proselytizers or

expressed a very strong preference for Europeans. Race, ethn¡city, and

status, however, also often played important parts in the decisions of other

individuals to support the CMS stationing Native proselytizers among them. In

fact, throughout the nineteenth century different groups of Aboriginal peoples

who otherwise might have rejected the overtures of Christian missionaries,

welcomed individuals with whom they shared ties of language, race, or kinship.

In July of 1851, Reverend Cowley informed his European counterparts

that he had sent Charles Pratt, a Native catechist, to the Swan River District.

He observed that Pratt "is a native of that quarter, and [that] many of his

relatives trade at Fort Pelly and Shoal River as do also many of his wife's

relatives."tæ Cowlq¡ and the local Committee correctly anticipated that these

familialand ethnic connections would facilitate Pratt's evangel¡zing efforts.

Shortly after he anived at Fort Pelly, Pratt recorded that Cha-wuh-is, a

Saulteaux Medicine Man, ucame to my tent at night accompanied by his young

man with is [sic] great conjuring article in his hand, quite displeased with me

and forbidding me to build here." Cha-wuh-is stated that his God instructed
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him "to hate" Christian prayers. Pratt countered that Cha-wuh-is' God in fact

was the Devil who umeans to destroy men's souls in everlasting fire." Cha-

wuh-is and 'his young mano rejected Pratt's oveftures and left his tent

resolving to oppose the catechist's efforts to disseminate Christianity.læ

The following day, however, Pratt experienced the value that ties of

kinship, culture, and ethnicity could have in facilitating the efforts of Native

prose\rtizers. Despite the earlier tension, Pratt'paid a visit to the old man, with

a piece of Tobacco." After having'a long discourse" on Christianity with Cha-

wuh-is, Pratt observed that uhe seemed very sorry for what he said to me last

night, not knowing that I was one of his country-men," and stated that "[t]he

old man went off quite pleased." Pratt continued: 'He told me to build on, &

try to get the house up. 'Do not be afraid,' said he, 'there will be no danged."110

ln fact, when Reverend Cowley visited Fort Pelly several months later, he

commented that "the lndians arevery welldisposed towardsn Pratt.t11

Similarly, in 1863, Reverend W. Stagg informed the CMS that several

individuals responded very favourably to the decision of the Bishop of Rupeft's

Land to assign Luke Caldwell, who had been born in the region, to Fort Pelly.112

Fïfteen years later, Rs¿erend JA. Mackay observed that the people of Stanley

appreciated the efforts of John Sinclair, a CMS catechist who was "a pure

lndian, a native of Stanley"tt3 and who "preache[d] fluently, in his native Tongue

['the Cree"] and with considerable abil¡ty."114 Lika¡rise, in 1895, Reverend lsaac

Taylor noted that Reverend Richard Faries, \¡¡ho has grown up from

childhood" at Moose Factory "and so both knows the individual characters of
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each and also, of course, without effort knows the languâgê,' had "acquired

great influence over the lndians" at Moose.115

ln fact, just as Aboriginal peoples actively lobbied for the removal of

Native proselytizers who did not fulfiltheir expectations or address their needs,

so too did they pressure the Society to not move missionaries with whom they

were well-satisfied. When they were informed in 1877 of the plan to remove

Reverend James Settee from Netley Creek,t16 the Chief and Council of St.

Peter's Reserue voiced their'regret' at the prospect of loosing his 'seryices"

and lamented to Archdeacon Cowley that "it is impossible for us to find one

who laboured most faithful among our race." They continued: uWe find no

fault with our present Minister Rev. Mr. Cook unfortunately [sic] he has been

sicldy since his appointment to this large parish, & ¡f it had not been for Mr.

Settee we should have gone without a service for six Sundays.' The Chief and

Counciltherefore requested that the Society not remove Settee as \¡re cannot

spare to lose him."17 The Rupert's l-and Finance Committee readily agreed to

this 'very eamest request" and informed the CMS "[i]t was thought advisable

to keep the Rev. J. Settee at Netley Creek."118

That same year, another Chief actively and sucçessfully lobbied agents

of the CMS to reconsider their plans to remove a Native proselytizer from his

mission. As part of a regular rotation of agents, Bishop Bompas of the Diocese

of Athabasca intended to withdraw the catechist Allen Hardisty from the Fort

Norman region and place him at another post. Ch¡ef Lambeft, however,

expressed 'much regret" when he leamed of the plan to remove HardisÇ, and
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'repeatedly requested" that the Bishop 'permit him to retum in the fall.'

Bishop Bompas appreciated Chief Lambert's earnestness and enthusiasm and

"sent him [Hardisty] back at once.nl'e

When the SocieÇ and its representativas had no specific objections to

their agents remaining at a particular mission station, they often

accommodated the requests of local parishioners to keep them in place. On

occasion, however, parishioners voiced their support for a Native proselytizer

whom agents of the CMS wished to move because they believed that he had

"lost all influence . . . of the right kind."1æ When thq¡ determined that keeping

the missionary in place would in someway threaten its evangelizing efforts and

program, CMS agents often rejected the requests of local congregants.

Nevertheless, the decision to deny the wishes of a congregat¡on in and of itself

could prove detrimentalto the CMS's work.

ln 1888, Bishop Richard Young of the Diocese of Athabasca, reflected

on the CMS's experiences with many of its Native clerg¡ymen. Young observed

that '[t]he Rev. Hy. Budd, Rev. Luke Caldwell, Revd. Hy. Cochrane, Rev. J.

Settee, Rev. Baptiste Spence, Rev. Peter Badger have all laboured successfully

& acceptabty among the lndians." He acknowledged, however, that while

these individuals "offer[ed] much cause for thanKulness & encouragement,"

the Society also had experienced several "disappointments' and observed

that'[i]t after all depends upon the man himself."121

Young pointed to the carær of Reverend Henry Cochrane to illustrate

the importance of the character of 'the man himself.' He noted that Cochrane
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had'laboured successfully and acceptabV among the lndians," and that "[n]o

man ever experienced a stronger influence over our foremost indians [sic] viz.

of St. Pete/s." The Bishop admitted, however, that "blighted family happiness

& yielding to drink marred his ministry & compelled his suspension.nl22

From the CMS's perspective, Cochrane's career was one of failure,

disappointment, and unrealized potential. For the 'indians [sic] viz. of St.

Pete/s,' however, Cochrane was and remained an influential religious and

spiritual leader. An analysis of Reverend Henry Cochrane's interactions with

the CMS and with his various Aboriginal congregations clearly illustrates the

differences in criteria that Aboriginal parishioners and the CMS used to

determine the acceptable and expected roles and responsibilities of

proselytizers and how these differences contributed to discord and

disagreement between the groups.t 23

After spending several years in the CMS's employ as a schoolmasterl2a

and studying under Bishop Anderson and "at the Collegiate School' in Red

River,12s Cochrane was ordained to the Diaconate in 1858126 and to the

Priesthood in 1859.127 The Church Missionary Society and its agents initially

characterized the Reverend as being \ery acceptable,"tz8'an excellent native

preacher,'12e 'respected & beloved by his people,'13o and "an excellent

person."t3t ThE/ commented that was he a 'ready speaker in Cree" who

delivered in a 'rich & soft voice" sermons that were \alued" by his

parishioners.l32 Moreover, he made full use of his "knowledge of Aboriginal

"language & habits" to fac¡litate his evangelizing efforts.l33
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In 1866, the Society appointed Cochrane to the position of 'Native

Pastor of the lndian Settlement" on St. Peter's Reserye.13o ln the years

preceding and immediateV following his appointment to St. Peter's, Cochrane

suffered several personal tragedies including the deaths of his first wife, his

parents, his sisters, and his three children (by two maniages and including his

"last & onV child") and the loss by fire of his stables, bam, and horse.r3s His

inability to deal with these setbacks in a manner that the CMS deemed

appropriate had severe ramifications for his career.136

Six years after Cochrane's appointment to St. Pete/s, Cochrane

transgressed the bounds of acceptable behaviour for clergymen by becoming

drunk in public. Archdeacon Cowley related that on July 1 1,1872

Rev. H. Cochrane went up the Settlement to do some business
for his father-in-law, Mr. Budd of Devon, Boats from the
Saskatchewan being then here, & fell into temptation, & a snare,
which overcame him. He drank & was drunken! Lord this was
known to many.137

V\hen challenged about the accusations, Cochrane admitted that that the

charge against him was "substantially conect." Archdeacons Cowley and

McLean therefore suspended the Reverend until they could reach a

penîanent decision about the matter.t3E

The'Xtian lndians' reacted to the news of Cochrane's punishment with

great "excitement & distress': Cowley advised the CMS that "after the second

Sunday's suspension they seemed unable to bear it." lndeed, Cochrane's

congregants did not pass¡vely acquiesce to the decision of the Society's

agents. They lobbied in support of Cochrane on an individual basis, and 'drew
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up & presented a pet¡t¡on to Dr. McLean praying that their beloved Minister

might be allowed one more trial.ol3e

ln response to the petition and to the individual protests, McLean

'called a counsel [sic] of clerg¡¡ & laity, to advise' him on the case. After

evaluating the situation, the SocieÇ's agents døtermined that Cochrane's

actions and his perceived lack of self-control diminished not only his personal

stature within the community but also his abiliÇ to lead by example. They

found that Cochrane's personal failing therefore threatened the CMS's entire

mission on St. Peter's Reserue.læ

The Council, nevertheless, decided that in lþht of the demonstrated and

wide-spread support for Cochrane, and in light of the tension and dissension

that his suspension had created, it would do more harm than good to

continue enforcing its censure. The Council "agreed that, under the

circumstances which were fully discussed, it would be well to receive and act

upon the prayer of the petition,"1a1 and therefore reinstated Cochrane. Two

months after the lifting of the Reverend's suspension, Cowley reported that

"Mr. Cochrane is going on very nicely, and effectively; and apparently avoiding

occasions of evil, and circumstances of temptation."la2

Over the course of the next two years, Cochrane slowly restored the

SocieÇ's shaken faith in him, but in late 1874, the CMS's agents regretfully

reported that the Reverend 'has again fallen"l€ having been ucommonly

charged with having become intoxicated,."lM Archdeacon Cowlq¡ expressed

omuch pain & annoyancen at Cochrane's latest lapse and informed the CMS
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that "l fear no sufficient guarantee can be had against occasional outbreaks,

such as alas we have too often heard of, so long as he should remain within

the reach of temptation."t6

\{hile in 1872 the SocieÇs representatives in the Diocese of Rupert's

Land had forgiven Cochrane's excessive consumption of alcohol as being a

singular lapse in judgement, in 1874 a pattern of behaviour began to emerge.

Cochrane's history suggested that unless they removed him, he was likely to

repeat his offence and by doing so damage both of his own authority and that

of the CMS. The Finance Committee determined that "only one course

remained & that was to place him away from the cause of temptation.'16

Because it was 'forbidden by stringent Lâws to import liquor into, or to have

any in the interior i.e. the North West Tenitory,"to7 the local Committee agreed

to remove Cochrane from Winnipeg area and send him to Stanley in the

English River distric't where "he will not get liquofl€

As thq¡ did in 1872, many of Cochrane's congregation objected to the

Societ/s plan and rose in defense of their Minister. They asked the CMS's

representatives to grant Cochrane another chance and even conveyed "a

threat of withdrawing from the Church if he were permanently removed.'1ae

Çochrane, however, willingly accepted the transfer and thereby effectively

frustrated the efforts that his congregants undertook on his behalf. ln August

of 1874, Mr. and Mrs. Cochrane left St. Pete/s.1æ Mrs. Anabella Cowley, wife

of the Archdeacon, describecf the Cochranes' departure as a uvery sonowful

parting to us all." She informed the CMS that "[n]umbers stood on the bank to
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shake hands, as they went to the boat & all were in tears, scarcely any one

could say'Good Bye.'n'u'

Soon after Cochrane began work at his n€^^/ mission at Stanley,

however, it became sddent that he was unable to adequately perform some

of the more mundane responsibilities of the station. ln 1875, Cowley advised

the Society that Cochrane 'is incompetent to manage the Grist mill or the

press; and . . . he cannot without the aid of an efftcient carpenter carry on the

contemplated building in which provision has been there made.nts2

ln light of these inadequacies, in May of 1875 the Bishop of Rupeft's

Land removed Cochrane to Curnberland where there he would 'be

associated" with his father-in-law Reverend Henry Budd who was stationed at

Devon.rs3 Budd, however, died less than two months later.tsa Although he

was deeply saddened by Budd's passing, Cochrane proactively assumed

Budd's responsibilities at Devon Station and informed the CMS that he was

working there'as if I had been appointed officially."1ss ln recognition of his

initiative during a time of great personal distress, the Finance Committee

formally authorized Cochrane to "take charge of Devon for the present."56

The Finance Committee nevertheless remained concemed about the

Reverend's weakness for alcohol and therefore in 1877 denied his request to

visit either the Province of Manitoba or England.rsT These concerns were well-

founded because in early 1879, Mrs. Cochrane charged her spouse \¡rith

having imported spirituous liquors, drinking himself drunk, courting her two
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s¡sters, Mrs. Ballentine, & Miss Eliza Budd, & w¡th beating herself with his fist, &

with a horsewhip.'1æ

Mr. Adams, the person 'in charge of the H.B.Co. post at the Pas,"

independently confirmed to Archdeacon Cowlqy that there was ua

considerable ground for scandal'at Devon. Adams was so concerned about

the situation that he recommend that "an investigation should be had" and that

it would be beneficial to 'change" personnel. He did not find any fault with

Cochrane's preaching, but believed that the Reverend's tumultuous personal

life was having an ill-effect upon the people of Devon. Adams advised Cowley

that \¡re all bear great responsibillty for the example we set in our daily life

either for good or evilo and noted that Cochrane's example was very poor.tse

ln response to the concems raised by Adams and Mrs. Cochrane,

Cowley proceeded to Devon to investþate the matter. ln a lengthy report to

the CMS, Cowley wrote:

On Monday [8Ù'] I stated to Mr. Cochrane the objec't of my visit:
He said he had asked Mrs. Cochrane to come over and see me,
& that he expected her shortly; so I ceased till she should have
anived. Mrs. Cochrane being present, face to face with her
husband, I declared what had brought me there; and
recapitulated what Mrs. Cochrane had written to me, against her
husband, adding that she had written the same to En$and. Mrs.
Cochrane affirmed the truth of all she had written against her
husband, and . . . she also stated that it was on this account that
she had left him, taking refuge with Mr. Clemons, over the river.
Mr. Cochrane denied being drunk, & taking improper libefties
with his sisters-in-law, br¡t admitted slapping his wife, on account
of her morose conduct, & unreasonable suspicion; producing in
confirmation of what he said, a very initatingly [?] paper which he
had found in the house in her, Mrs. Cochrane's, handwriting.
Here it is only proper for me to say that long since she had
shown me a paper in Mr. Cochrane's handwriting, upon which
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she grounded in part her suspicions of evil, & that she then &
there referredto that slip of paper.tuo

Cowley continued:

The interuia¡¡ was long & very painful. In summing up the
evidence I addressed them both seriously, & showed the
possible effect upon the people of the Mission Station their
conduct, culminating in the one fleeing from the other, & their
living apart, might have; & begged them to reconcile themselves,
& again dwell together in unity. At my instance [sic] they kissed
each other, & Mrs. Cochrane consented to remain in the Mission
house. I remained ten days at the Mission going in & out among
the people, visiting all the lndians living at the Station, & also the
Company's people. Found the lndians very reticent; but the
general impression seemed to be that Mr. & Mrs. Cochrane were
living a cat & dog life, & that he drank.'ó1

Thus, while Cowley was uncertain about the veracity of the charges against

Cochrane relating to improprieties with his sisters-in-law,t62 he was convinced,

but lacked solid proof, that the Reverend had resumed drinking.

"[M]atters," however, "did not improve' as that autumn the'chief of the

Devon lndians' informed Cowley that he was dissatisfied with the local state of

affairs. The Chief wrote:

I am very sory to say anything that would be wrong - but I want
you to take notice to what I have to say. The best thing that can
be done is to remove our minister to some other place for we
see the bad example. Send us someone in his place at once if
possible.163

The Chiefs words confirmed to Cowley that Cochrane's actions were

negatively affecling'the public morals'and led him to conclude that whatever

the truth of the matter, "Cochrane's influence for good, at Devon, is lost.'164

After reading the Archdeacon's repoft, Bishop Machray concurred with

Cowley's analysis. He too believed that "the charges of immorality .
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probably simply came out of jealousy & t?l . . . imagination," but was inclined to

accept the veraciÇ of 'Mr. Cochrane having been seen the worse of liquor.'

Although he too lacked firm evidence against the Reverend, Machray relied

upon his previous experience, and informed the CMS that "[fJrom my

knowledge of Mr. Cochrane's character I suspect there is ground for this part

of the charge."1ós Like Cowley, the Bishop concluded that "Mr. Cochrane's

usefulness was gone, & that the Mission was deteriorating."t*

Faced with diminishing support from his counterparts in the CMS,

Cochrane "tendered his resignation"t6T and advised Archdeacon Cowley that

uas soon as I can be relieved of this Mission, my connection with the CMS &

church will cease."1æ Cowley forwarded the document to the Bishop of

Rupert's Land,róe but because of the uncertainty sunounding the case, the

Bishop temporarily delayed accepting Cochrane's resignation. "o

The Society's missionaries in the Diocese of Rupert's Land struggled

with the dilemma posed by Cochrane. Three t¡mes Cochrane had been

accused of public drunkenness, and each time his counterparts noted that his

actions hurt not only his position within his parish but also, by his setting a bad

example, the parishioners themselves. The Finance Committee discarded the

idea of transfening Cochrane to the Diocese of Moosonee because it believed

that in that locale'his language would not serve." lt also rejected sending him

to missions that bordered on the Saskatchewan River because .his whole

case would be known, & his influence of little avail for good.'171 lt further

dismissed Touchwood Hills because of the "general feeling" that "temptations"
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there \¡rould be quite equal to those at Devon." After "very serious" and

"pained" discussions, the Finance Committee regretfully informed the CMS that

it lacked 'confidence that [a] change of place would guarantee efforts of

resistance & transform ation." 1 7 2

The action that finally pushed the Bishop and Finance Committee to

accept Cochrane's resþnation from connection to the CMS, however, was his

"objectionable & treacherous" decision to offer his services uas a ministef to

the Wesleyan Methodists. After tendering his resignation, Cochrane

suggested to the Wesleyans that if they appointed him to 'St. Peteds or the

lndian Settlementl,] . . . he could bring over the lndians."17t Cochrane, in fact,

informed Archdeacon Cowley that "he would do all he could to open the door

in this Reserve [St. Peter's]to dissentens.'17a

Given Cochrane's history with alcohol and his actions towards the

Methodists, the CMS's agents recommended to the SocieÇ that it accept his

resignation. Reverend Richard Young wrote:

Our desire all thro'this has been to treat Mr. C. with the greatest
leniency & forebearance & we felt that the same standard could
not be applied to him as a native that we should require of a
European, but still with every allowance we have come to the
conviction that to allow things to go on undealt with might only
lead to yet greater offence.nrTu

The local Finance Committee believed that accepting Cochrane's resignation

would minimize his comrpting influence at CMS's missions, and "prove such a

shock to his feelings . . . [that it] shall lead him to reflection, repentance, and
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thorough transformation of his 1i1e."176 The CMS concurred that Cochrane had

"lost all influence . . . of the right kind' and accepted his letter of resignation.lTT

The Bishop of Rupert's Land informed Cochrane that the Society had

"removed him from their list" and cautioned that "it was most unlikely that they

would again place him on their list.' He then suspended Cochrane's "License

for 3 years and [would] not renew it then nor aften¡rards unless [he] . . . had

satisfactory evidence of his conduct for 3 years."178

Nevertheless, when Cochrane retumed to St. Pete/s in the Summer of

1880, he 'held lreligious] seryices" that were "contrary to the order of the

Church of England because he had the consent of neither Archdeacon

Cowley, nor the Rev. Gilbert Cook, who were in charge of the Parish and

Mission.'17e Furthermore, Cochrane informed Bishop Machray that he would

continue to work against the CMS's efforts at St. Peter's. He wrote:

I have tried all I could to keep the people quiet ever since I came,
but from now on I will encouraged them to do as they please &
let me tellyou here, a great many of them are in favour [ofl going
over to the dissenters, & have actually made overtures to them.
The other bodies may not take me in their Service. I do not
intend to ask them lagain] but I will not hide from you that I will do
all in my power to open a door for them among these people,
unless you make a change at once in this parish that will be more
satisfactory to the people.lso

Cochrane, in fact, warned the Bishop that while the "congregation of St.

Peter's [was] intact, in another fortnight . . . it may be gone."181

The Society's agents, initially underestimated both Cochrane and his

popularity among his parishioners. Soon after Cochrane returned to the

Resenre, Cowley advised the SocieÇ that the Reverend posed a very real
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threat to the Misison at St. Peteds. He wamed that not only was Cochrane "a

very able & eloquent preacher,n but that "he has entire possession of his

mothertongue, the Cree, & also is very competent in Saulteau [sic]."182 ln fact,

by virtue of 'his powerful eloquence in Cree, & his fascinating address,' as well

as '[h]is urbaniÇ, commanding voice, native ease, & pleasant temper,' Cowley

reported that Cochrane had succeeded over the course of several months in

'draw[ing] after him a large number of the congregation" at St. Peter's.183

Cowley was frustrated and disappointed by the decision of the

parishioners of St. Pete/s Reserve to support Cochrane in open defiance of

the CMS. He lamented that 'the action of the lndians has shaken my

confidence in their spiritual mindedness; & it grieves me greatly to see them

canied away by eloquence, almost to ignoring the sin of drunkenness."184 ln

particular, Cowley disapproved of the parishioners' willingness to 'think so

lightly''of 'the sin of drunkenness, & especially drunkenness in a clerg¡ymanln18s

Cochrane's oratory abiliÇ, however, was not the only reason that many

of the parishioners of St. Peter's abandoned the CMS's services. Many

individuals were very dissatisf¡ed with the abilities and actions of their current

CMS sanctioned clerg¡man. Consequently, because the Society's agents

failed to adequately consider the perspectives of the Aboriginal congregants

when deciding how best to dealwith Cochrane's retum to St. Peter's, a "crisis'

soon gripped the Parish and rendered the CMS's position within it tenuous.186

ln December of 1880, the Bishop of Rupeft's Land informed the CMS

that while six years earlier, Cochrane's parishioners at St. Peter's had
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"expressed" great "discontent" over its decision to remove Cochrane as their

Minister, Cochrane's return 'fanned discontent into a flame."'87 The

parishioners at St. Peters's prefened Cochrane both to his immediate

successor, Reverend JA. Mackay, and to the incumbent CMS clergyman

Reverend Gilbert Cook. While Cochrane's voluntary decision to leave St.

Peter's in 1874 effectively limited the actions his parishioners could take in

defense of their minister, in the early 188O's the situation was vastly different:

Cochrane had resigned his connection to the Society and was actively

preaching at the Reserve in defiance of Cook and the CMS.

The parishioners at St. Peteds surprised the CMS's agents when many

abandoned Reverend Gilbert CooKs ministrations in favour of Cochrane's.

The Society's missionaries believed that Cook was "a very estimable man' and

although he had been unable "to wi[n] . . . the affection of the people,' they

were confident that he was uconscientious in the discharge of his duties."

Archdeacon Cowley believed that the 'discontent" against Cook was \ruas

only the work of a few' and that many of the charges brought against him

were 'trivial."188

Cook himself suggested that many of the reasons the complaints of his

parishioners were relatively petty. Some individuals, for instance, expressed ill-

will toward hirn for such minor issues (at least from his perspective) as his

\rrranting someth¡ng to kneel on when offering prayers in the houses & not

shaking hands with everybody.'18e Consequently, when Cochrane held 'divine

seruices on Sundays, moming & evening, in the upper and lower parts of the
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parish' for several weeks in a row,tÐ the CMS's sanctioned representatives

"[a]t first" took no direct action believing that it was "advisable to leave the

agitators alone."e'

Thqy soon recognized, however, that as the'passionate clamouring ['by

the lndians'l for Mr. Cochrane" continued to grow, so too did the "feeling of

hostility manifested against Rev. G. 6oo¿rtez Archdeacon Cowley again

informed the CMS that many of the parishioners of St. Peteds Reserve

complained that Cook's health, temperament, and disposition were not what

that they expected of a Native clergyman.te3 One parishioner argued that

Cook was unot fit to be in the Parish, too weak for the Parish, too proud for St.

Pete/s, too wicked (i.e. short tempered) to be a clerg¡yman, [and] . . . keeps

too much spite.' Other parishioners agreed, suggesting that the Reverend

was "a weak man" both in terms of personality and physical ability, bernoaning

that Cook was 'too proud," and noting that his poor health left him incapable

of carrying on relþious senrices. Other individuals noted that Cook spoke their

language pooriy and that they could not hear his serrnons because he was too

quite at the pulpit.lea

Cowley informed the Bishop of Rupert's Land that the complaints

against Cook could be "summed up" into five general areas of concern:

1. Physical weakness, not heard plainly, & want of power [?] ¡n
the pulpit.

2. Pride, want of a friendly, sociable spirit.
3. Shortness of temper, a want of consideration for the feelings

of his people, & a refusal to accept their co-operation,
suggestions about church matters being met by some such
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express¡on as - "Which business is it of yours[?] I will do it
when lthink Proper.'

4. Agood many complaints . . . of a very trivial character.
5. A general complaint that Church matters were going

backr¡rard, that there was no progress, no improvements, no
additions to Church fumiture or since Mr. Cochrane left.1e5

Thus, Cook and other CMS agents inítially believed, and in some cases

continued to believe, that the criticisms that the local congregants levelled

against the Reverend were "trivial." Further investigation, however, revealed

that many individuals disliked Cook and that many parishioners doubted his

ability to meet their needs and expectations.t*

Cowlqy advised the Bishop that "[t]he more serious thing is the fact that

neither in our visiting the houses nor at the Public Meetings were there any

warn expressions in his [CooKs] favor [sic]. All that was said amounted to

'Have nothing against Mr. Cook'."re7 ln contrast, Cowley informed the Society

that "there was either silence about Mr. Cochrane or strong expression of

feeling in his favour."le8 ln fact, at a meeting called during the investigation, less

than one in ten of those present voted to retain Mr. Cook's selices at the

Parish, while a "large majorit/ voted 'in favour of Mr. Cochrane."ls

ln addition to abandoning Cook's senrices in ever increasing numbers,

many in the parish employed other more direct and proactive tactics to

demonstrate their support for Cochrane and their opposition to the unilateral

actions of the CMS. These activities included holding 'Public Meetings,'

circulating petitions to secure Cochrane's re-appointment as their minister,2æ

and "attendling] the services of the Wesleyan Methodists" at Selkirk."2o'
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Cowley reported that although the details of Cochrane's various failings

were well known to the people of the Parish, the congregants did "not believe

Mr. Cochrane [was] guilV of an offence serious enough to warant the

severing of his connection to the CMS.2o2 He advised the CMS that "Mr.

Cochrane's followers are raising the cry of persecution, & representing him as

the innocent victim of European clericatjealousy, & malice."2æ Cowley noted

that the congregants attacked and 'abuse[d]' him "as the channel through

which Mr. Cochrane's deeds have seen the light, & as a banier against the

progress of the efforts of the disaffectedJ2Ø He informed the CMS that John

Thomas, who had been a \estryman [for] about 18 years & [a] church warden

before that,' wamed a CMS delegation that '[i]f we do not get him lCochrane]

back we will not go back to the church (applause)." Thomas continued: 'lf it is

impossible to get him back we will follow him (applause).' Cowley then noted

that another person also received a round of "loud applause" for proclaiming

that "[i]f we do not get Mr. Cochrane [we] willgo elsewhere."26

By earV 1881, Cowley regretfully informed the CMS that its effofts to

introduce the concept of self-support had produced unintended results: "a

subscription list for . . . lCochranes] support is in circulation.' Moreover,

Cowlq¡ noted that'the last phase [of 'how matters go here'] is the attempt to

introduce the'the'Reformed Episcopal Church'which originated . . . some

years ago in the United States." Cowley wrote that "one of its bishops [sic]"

was in ucommunication" with Cochrane and sent him "encouraging letters."26
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Fortunatety for the Society, at virtually the same time that the Bishop of

Rupert's Land suspended Cochrane's license and that the Bishop of the

Reformed Episcopal Church made overtures towards Cochrane, the

govemment of Canada "conditionally offered to Mr. Cochranen the "position of

Teacher to the govemment school soon to be opened in the lower part of the

Reserye."2o7 The local Chief, hoping to diffuse the increasingly tense situation

on the Reserve, advised Cochrane "to take the school." Cowlqy also

recommended that Cochrane accept the position in order to stem the flow of

Protestant children to a day school that a Catholic Priest had established.

Cochrane 'consented to accept" the position of school master, pending the

confirmation of 'the Government," and pledged to "use his influence lin that

positionl tO maintain order & quietness."26 Cowlq¡ observed that these

concurent events'seem[ed] to have influenced Mr. Cochrane to abstain from

holding religious selvices in this Rese re.n2æ

Because the parishioners of St. Peter's were satisfied that Cochrane

would remain among them, thq¡ redirected their attention to securing the

removal of Reverend Gilbert Cook Even after they were informed that

Cochrane had accepted the position of school teacher and therefore would

not be reinstated as their minister, "maq/ parishioners insisted that'that they

will not again enter our church till Mr. Cook is tumed out and Mr. Cochrane put

in as Minister."21o ln direct response to the "agitation""' and the general sense

of "crisis,"212 the local Finance Committee ucame unanimously to the

conclusion that it was advisable to remove Mr. Cook while recognising [sic] no
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culpabilities on his part."'t" ln 1881, it replaced Cook with Reverend Benjamin

McKenzie, another Native agent.2t o

The controversies surrounding Henry Cochrane illustrate that the

Aboriginal peoples of the Canadian North-West had distinct and defined

expectations regarding the roles, responsibilities, and obligations of CMS

proselytizers and that these expectations often differed from those held by

the proselytizers themselves. The controversies also show that Aboriginal

congregants and potential proselytes acted proactively, aggressively, and

according to their own needs, goals, and understandings when accepting,

rejecting, or modiffing the teachings disseminated by Christian missionaries.

Race, ethnicity, and status were central determinants in the decision

making processes of Canada's Aboriginal peoples. Some individuals and

groups opposed all Christian missionaries, believing that they threatened their

societies or their own positions within those societies. Other individuals

welcomed prose\rtizers, regardless of their ancestry, because thqy believed

that they could assist them in adapting to the changing social, economic,

demographic, and political environments of the Canadian North-West. Positive

or negative experiences led still other indMduals or groups to express clear

preferences for missionaries who were of a particular racial or ethnic

background. Whether they opposed or supported prose\rtizers of Native

ancestry, however, their own religious, social, and economic needs, and not

the CMS's designs and plans for the evangelizing the heathen of the world,

determined the positions of Canada's Aboriginal peoples.
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CHAPÏER SEVEN

PURVEYORS OF 'REUGION, MOFIALIry, & INDUSTRY"I THE IMPACT OF RACE
AND STATUS ON THE ROLES OF THE WVES AND DAUGHTERS OF CMS

NATIVE AGENTS.

"[B]e in all aspects examples to the flocK to speak affectionately and earnestly
of Christ and His Salvation and to glorify His name by a consistent and

blameless liffe."2

"There is much loose talk about his wife . . . but I hope her crime consists of a
too little dþnified self-control, such as becomes the wife of a native

clergyman.n3

"[flhere is no surer foundation for future cMlization than the training up of
Christian mothers."a

ln the introduc'tion to Women and Missions: Past and Present, Fiona

Bowie observed that "[w]omen and men live in different cultural worlds and

this . . . inevitably manifestled] itself in missionary life and attitudes." Bowie

argued that "the experience' of women in the modern missionary movement

therefore "cannot simply be subsumed under that of men.'s This chapter

similarly shows that the experiences of women of Aboriginal ancestry who

were involved in the proselytization of Christianity cannot be subsumed under

those of European and Euro-Canadian women. Just as the life-worlds of

European men and women differed, so too did those of Aboriginal men and

women6 and those European and Aboriginal women.

The Church Missionary Society believed that women, regardless of their

race, could contribute to the evangelization of the Canadian North-West by

making the home life of their husbands and fathers more comfortable, by

pedorming manualtasks around the mission station, by seruing as role modefs
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to other women, and by actively inculcating congref¡ants with Euro-Christian

values, norrns, knowledge, and culture. The Society also observed, however,

that socio-cultural experiences impacted the abilities of women to pedorm

these tasks and fill these roles. Despite professing a belief in the uniÇ of

mankind, the CMS and many of its agents doubted the ability of Native women

to overcome weaknesses that, as the nineteenth century progressed, many

Europeans increasingly saw as being racially inherent. Indeed, from a Euro-

Christian perspective, Native women were in a doubly subordinate position:

perceptions about race and gender shaped and constrained the roles and

activities that were open to them in the proseÌ¡Æization of Christianity.

Historian Deborah Gorham has argued that in response to the "[d]oubt

and anxief that arose because of the rapid 'social and economic changes'

that occurred during the nineteenth century, middle-class Victorians created

"an idealised vision of home and family." She argued that '[b]y locating

Christian values in the home, and capitalist values in the public world of

commerce, the Victorians were able to achieve an effective moral balance.'

"[P]ublic and private life," Gorham continued, were removed into "two separate

spheres" with '[t]he public sphere of business, politics and professional life . . .

defined as the male sphere'and the'private sphere of love, the emotions and

domestic¡ty . . . defined as the sphere of the woman."t

Historians have long used the idea of separate spheres to explain and

interpret the different roles and activities that Victorians deerned to be

acceptable, in the abstract ideal at least, for men and for wornen.s ln fact, in her
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historiographical analysis of this concept, Linda Kerber observed that mid-

nineteenth century contemporaries themselves believed that'[w]omen . . . live[d]

in a distinct \¡rodd', engaged in nurturing actMties, focused on children,

husbands, and family dependents.É

By itself, however, the ¡dea of separate spheres does not adequately

explain or account for the clr¡amics either of gender relationships at nineteenth

century Christian mission stations or the roles, actions, assumptions, and

attitudes of and about Natlve women who were connected to the CMS. The

ideals expressed in the concept of the cult of true womanhood and in the image

of the perfect wffe complement those embodied in the idea of separate spheres

and explain why issues of race and status were important in shaping Victorian

perceptions about the wives of CMS agents. Thq¡ also show how Mctorians

reconciled the roles and activities that the wives of Christian missionaries were

required to perform in foreign mission fields with those that were acceptable

according to their "idealised vision of home and family."ro

ln her study of the Antebellum United States, historian Barbara Welter

demonstated that members of the middle class held very defined ideas about

the traits that a tn¡e woman emboclied. Welter wrote: "[t]he atFibutes of 'l-rue

Womanhood' by which a woman judged hercelf and was judged by her

husband, her neþhbours and society could be dMded into four cardinal virtues -
prety, purity, submissiveness and dønesticity.' She observed that "[r]elþion or

piety was the core of woman's virtue, the source of her strength" and noted that

"[o]ne reason reli$on was valued was that it d¡d not take a woman away fom



271

her'proper sphere,' her home." Wefter continued: "Unlike pafticipation in other

societies or movements, church wor4< would not make her less domestic or

submissive, less a True Woman."11

Paralleling Watte/s observations of widely held ideals and sentiments in

pre-CMl War middle-class America, Martha Vicinus demonstrated that middle-

class En$ish Victorians believed that "the perfect wifd performed vital and

specific roles for and within the famify. According to Mcinus, these roles

included gMng birth to children, raising those children and inculcating them with

middle-class ideals and Christian doclrine, and corrtributing indirectV to the

financial stability of the family unit by mending and making clothes, cooking, and

maintaining the home.1 2

The roles and lifesfi/es that the CMS and its agents deerned to be

acceptable for men and women in missionary fields often were very similar to

those of rniddle-class England, America, and Eastem Canada.13 ln its

publications, the CMS presented the wives of its agents as being "pious[,]

industrious, [and] indefatþable'14 when running their household, raising their

children, and supervising their servants.ls The Society nevertheless subsumed

the roles and responsibilities of these women within the family unit which it

publicly embodied in the male missionary. Because of their gender, the wives

and daughters of CMS agerìts therefore were an almost invisible component of

missionary work among the Aboriginal peoples of Canada; issues of race,

ethnicity, and status even further marginalized women who were of Aboriginal

descent.
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Despite limiting their vÍsibility, the CMS acknowledged that within these

accepted domestic roles, four impoftant facts made women, regardless of their

race, crucial to the success of its missionilng program in the Canadian North-

West. First, the Society recognized that just as women were responsible for the

operations of the household in England, the wives and daughters of its agents

could carry out or oversee the mundane work of a mission station. Ufe at a

mission encompassed much more than the singular act of relþious

prose\rtization. For a mission to succeed, livestock and gardens had to be cared

for, clothing had to be made and repaired, meals had to be cooked, and the

interior lMng space of each building had to be kept clean and functional.'6 By

performing these tasks,17 by caring for and dispensing medicine and advice to

persons who came to the mission,t8 and by assisting with translating Christian

tracts,le the wives and daughters of CMS agents permitted their husbands and

fathers to devote more time to disseminating ChristianiÇ.

Unmanied missbnaries, in fact, often lamented that being single impeded

their abiliÇ to perform the dúies that their superiors and congregants expected

of them. ln 1854, Reverend Hillyer apologized to the CMS for not keeping a

comprehensive journal and offered as his excuse the fact that he was 'single'

and that the nature of that charge is such as to render it very difficult for a

person so circumstanced.'zo Two decades later, Reverend Robert McDonald

informed the CMS of his maniage to Julia Kutug and, commenting that "[s]he will

I trust prove an acquisition to the work of the Gospel,n2l highl¡ghted his belief that

his wife would facilitate his efforts to disseminate Christianity.
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Second, beyond their caring for the physical aspects of a rnission, its

buildings, and its grounds, the CMS also believed that women could indirectly

facilitate the evangelizing work of their husbands and fathers by stabililng their

home lives. Chapter Two of this dissertation showed that the mental and

physical demands of missionary work in the Canadian North-West could be

extreme. The harsh climate, missionary tourc that encornpassed hundreds or

thousands of kilometers, the physical distances beü¡reen missionary brethren,

and cultural isolation all could negatively impact the quality of life of CMS agents.

The Society and the men in its employ believed that wives and children could

alleviate sofiìe of these pressures.

ln the 185O's, Archdeacon James Hunter initially requested that the CMS

send unmanied missionaries to work in the MacKenzie River region. After visiting

the area himself, however, he revised his position. Hunter reasoned that

because missionaries \¡¡ill be so cut off from Society in these remote regions, for

this may well be designated the Siberia of Arnerica thqy will find great

comfoft and assistance from a partner like minded with themselves." He

thereforeadvised that'l should now recommend thatthq¡ be manied men."'z

Reverend E"A" Watkins also highlþhted the pæitive impact that maniage

could have on the personal lives of CMS agents. Commenting on the maniage

of his "School-master [sic] Mr. Philip McDonaldo to "a native of Red River,n

Watkins'trust[ed]" that she \nrill make him a suitable partner in life.' He observed

that "[a]fter having lived in solitude for many years whilst conducting the
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scholastic & frequently other duties of the Station, he lMcDonald] must really feel

the need, I should thinK of a change of condition."23

Third, the CMS believed that women plqyed a central role in maintaining

and protecting the social, economic, and cultural status of the family unit. Status

in Victorian British society often was assigned based on perceptions of material

wealth. Historian Deborah Gorham wrote:

The family's s!¡le of life displayed its tastes and thus its status and
its gentility. A man could achieve success through hard wod< and
initiatives, and thereby gain economic pc¡u¡er, but his social status, if
not naturally determined through the family he established, was
reflected through it. The sb¡le of family life, the quality of
domesticity achieved, was the final determinant of the niche he
occupied in the social structure.2a

Because wonìen managed the private sphere, and hence'the otrtward forms of

manifested and determined social status,'theywere responsible for creating "an

appropriate domestic environment'that "acted as an effective indicator of status

in the public sphere."2s The wives and daughters of CMS agents filled this role by

stocking their houses with items that were integral to, and expected in, middle-

class English homes and by keeping their person, their house, and the mission

station as "a pattern of neatness & cleanliness."zó

The fourth reason that the CMS held the wtves of its paid agents to be

vital to its success in the Canadian North-West was that it believed that they

could be 'usefi.¡l among the women and children."z' ln 1831, Reverend William

Cockran described women of Aboriginal descent in the fcillowing way:

The females being Natives & Haff-Breeds, are consequently entirely
þnorant of the ceremony and industry necessary to make a family
comfortable in civil2ed life. And thq¡ are naturally so indolent,
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thoughüess, and licentious, that it requires a great deal both of
instruction and grace to make them honest and virtuous Christians;
& it is equally difficutt to keep the pious and vit'tuous in the path of
duty, while thqy are surounded and constantly miXng with a host
of indolent, licentious women and girls, who go from house to
house, enshrouded in a blanket, and using all manner of detestable
conversation.2s

Furthermore, he suggested that Aboriginal children uare allthe children of rude

nature" and 'grow up from infancy . . . following the bent of their own

inclinations; without ever being thwarted in their desires; or corrected for their

faults.'2e While Cockran's sentiments were extreme, other CMS agents shared

his viarus.3o

Most evangelical An$icans nevertheless also believed that the \arief
between humans resulted from 'the varying influences of climate, [and] habits of

life' including the kncvrledge or lack thereof of Christian¡ty.t' \Mth the inculcation

of European religious values and cultr-rral norms, the CMS therefore anticipated

that the various Aboriginal peoples of the Canadian North-West would overcome

the perceived debasing effects of cultural and physical isolation. The CMS

commented that the wives of its paid agents were crucial to its wolk in this

regard because there was "no surer foundation for fi,,tture cMlization than the

training up of Christian mothers.'32

Thus, in addition to serving in their accepted capacities as the nurturers,

teachers, and care-givers in their own domestic environment,3s the wives of CMS

agents often assumed active roles in teaching at Mission schools.3a Women also

conducted classes at Sunday Schools,Ss instructed Aboriginal congregants in

music,3ó lead 'Mothe/s Meetings,'3t and held "adult classes.'38 The CMS, its
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agents, and theirwives believed that these methods of instruction inculcated into

Aboriginal congregations fre arts, standards, ideas, and practices of 'the White

man's mode of life,"3e illustrated how thqy might "bring religion to bear on the

duties and ûials of their wery-day life,"Æ and drq¡¡ those congregations together

to guard against backsliding.al

Women also had other more informal avenues for "promotl¡rtg] religion,

morality, and industry.'42 The SocieÇ believed that skills such as spinning and

weaving,€ and the ability and desire to maintain both a clean house# and

uneatness of dress'Æ assisted the survival of Aboriginal Christian households

because thqy helped Aboriginalwomen and families overcoffle negative cultural

traits and embrace Anglo-Christian values.6 Coclcan wrote:

we think by assembling daily the young women and girls who have
a desire for improvement, and teaching them to read, write, knit,
sanr, & spin. [sic] This will in the first place keep them ot¡t of the
way of evil. They will also acquire sober, industrious, and
economical habits which will make them respectable, useful, and
prominent Settlers; and their idle gossiping, extravagant, and
licentious customs will be forgotten by the young, and laid aside by
the old.a7

The CMS therefore cautioned the wtves of its agents "to be in all aspects

examples to the floc( to speak affectionately and earnestly of Christ and His

Salvation and to $oriû His name by a consistent and blameless life."Æ lt

instructed them to keep their person, house, and the mission station clean and

well-ordered and to project respectfr,rl, chaste, and principled images expected

of true women and perfect wives.
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Furthermore, the reality of life in the Canadian mission field necess¡tated

that women step bqyond the accepted middle-class Victorian boundaries and

ideals of hearth and home.ae The wives of CMS agents often were responsible

not only for the house, but also "for the entire charge of [the] . . . school,"æ the

farms, and mission personnel.st Also, while the SocieÇ limlted the roles that

women could perfornr in an organized and ecclesiastically sanctioned setting,s2 it

did consider them to be voluntary "helper[s]' in the'\^rork" and expected them

to disseminate Christianity in an informal lay capacity.s3 Consequently, by

reading aloud parts of the Bible, women gave 'relþious instructiono5a and

"impart[ed] religious knowledge" to interested individuals and smallgroups.uu

Women thus assumed a wide varieÇ of informal catechistical roles and

active educational roles in the dissemination of Euro-Christian culture and

religion in the Canadian North-West. Because the mission station itself was an

extended private sphere, it was acceptable according to Mctorian standards

for women to exert authority and control in its daily operation without eroding

their ability to be true women.

The CMS recognized, however, that the capabilities of these women

necessarily differed according to their baclgrounds and experiences. While it

believed that a¡l women, regardless of their race, could contribute to the

success of its work in the Canadian Nofth-West, it believed that Native women

possessed several impoftant advantages over their European-bom

counteparts. lt understood, for instance, that European-born women would

not possess any great knowledge of Aboriginal life-worlds or languages until
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they had lived in the Canadian North-West for an extended period of time, and

that even then that knowledge likelywould be imperfect.s6

ln contrast, the CMS believed that women who had been born in the

Canadian North-West often possessed knowledge of Aboriginal life-worlds

and languages and expected them to use that knowledge to assist their

missionary husbands. When the recently widc¡¡red Reverend James Hunter

manied Jane Ross, the "eldest daughter of Donald Ross Esqre. Chief Factor in

the Hon: H.B.Co. service," Reverend Smithurst exclaimed to the Secretaries of

the CMS that 'Mr. Hunter could not have selected a more suitable partner."

Smithurst observed that'Miss Ross is a very amiable & pious person, one who

desires to see the conversion of the lndians.' He also noted that although

Jane Ross was not of Aboriginal ancestry, through being raised in the

Canadian North-West she had gained significant insight into Aborigínal life-

worlds and languages. He wrote:

Though of Scotch parents, yet being a native of the country, she
speaks the Cree language very well. There will be found many
indirect advantages arising from Mr. Hunter's maniage with Miss
Ross, apart ftom her own personal character and suitableness for
the Missionarywod< Mr. Ross being chief in authorityoverthat part
of the countny, has it in his power to do, or withhold favours at his
pleasure, and may materially influence the lndians either for or
against our cause.uT

Smithurst thus belia¿ed that Mrs. Jane Hunter (nee Ross) possessed personal

qualities, knowledge, and contacts that she could and would exploit for the

benefit of the Socie$s endeavours in the Canadian North-West.
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Other indMduals also praised Jane Ross' linguistic abilities and

emphasized to the Soc¡ety that she could employ her skills and knowledge to

further its wod<. Bishop David Anderson of the Diocese of Rupert's Land

informed Reverend Henry Venn that Reverend Hunter 'reads the Church

Services in Cree remad<abVwell & spoke as if with the assistance of Mrs. Hunter

(who is in this respect invaluable and as good as any sound Clergyrnan) he could

preach in Cree during the absence of Mr. Budd."s

In fact, Rer¿erend Hunter himself commented to Venn that atthough 'Mr.

Budd is a great help to me in my translations . . . he does not undestand much

of the Grammar." He continued: "it is from Mrs. Hunter that I have derived the

most valuable aid in understanding the difftculties of the language and in

obtaining a correct pronunciation of the same."se Wth the assistance of Jane

Hunter and Henry Budd, James Hunter produced translations, including of the

'Prayer Book in Cree,Éo that agents of the CMS used throughout the remainder

of the nineteenth century.ót

Over a decade later, Reverend John Horden praised Thomas Vincent's

maniage to "the Daughter of Mr. Gladman of Rupert's House'for reasons very

similar to those raised in favour of Reverend Hunte/s maniage to Jane Ross.

Horden obserued that Mrs. Vincent could exploit her knowledge of Aboriginal

languages and cultures for the benefit of the CMS's work and that she could

use her connections to the HBC to 'greatly enhanc[e]" her husband's

"usefulness." Fufthermore, Horden suggested that maniage would make
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Mncent's life as an agent of the CMS more 'comfort[able]' and therefore

concluded that his new wife 'is in eve4r way suitable for him.'62

The CMS also recognized that linguistic and cultural baniers and the

distances involved in missionary work in the Canadian North-West led many of

the SocieÇ's European-born agents and their wives to experience feelings of

isolation and loneliness. ln 184O, Reverend Wlliam Cockran informed the

Church Missionary Society that

[m]y wife has generally 3 rheumatic attacks in a winter. During
which periods, she has a high fever, unable to move from the
excruciating pain in her bones. As there is no white woman in my
congregation, and all the lndian and Half Breed women are
unacquainted with the mode of nursing white women; and by no
means are partial to them. [sic]æ

Thus, because of the lack of medical knowledge among the women in his

congregation, and because of inimical feelings rooted in racial and cultural

differences, Cockran's wife found little solace, comfort, or companionship

during her frequent bouts of illness.

Almost four decades later, Reverend \Mlliam Day Reeve informed the

CMS that racial animosity led '[s]ome" of the Aboriginal women around Fort

Simpson to be "very bittef toward his wife. Because his wife performed

numerous tasks for the benefit of these women and their families, including

instructing their children in school and ministering to those who were sick or

injured, he admitted that these sentiments eventually waned to the point

where these same women came to usay she is like their mother." He
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nevertheless informed his superiors that his wife's initial experience at the

mission was very difficult.óa

To provide their wives with friendship and companionship, many

European agents requested that the CMS send schoolmistresses from

England. Bishop \Mlliam C. Bompas anticipated that one Miss Mellet would

prove to be a valuable addition to his staff both by teaching in the school at

Buxton Mission and by being a friend to his wife. Unfoftunately for both the

mission and Mrs. Bompas, the Bishop was forced to transfer Miss Mellet to a

different location because she proved to be too much of a distraction among

the miners in the region.6s Bompas nevertheless hoped that by removing her

to Rampart House, Miss Mellet might add to that mission by both teaching in

the school for Reverend Canham and acting as a friend and confidant to Mrs.

Canham.ó6 Furthennore, Bompas thanked the CMS for Miss Mellet's

replacement whom he described not only as being "efficient as a school

teacher and manager,n6T but also as someone who would provide his wife with

much needed'companionship."6s

In contrast, the CMS expected that Aboriginal peoples would be more

receptive to persons with whom thq¡ shared at least some ties of race,

language, and culture. Although ethnic antipathies did negatively influence the

relationships of CMS Native agents and their wives with groups of Aboriginal

peoples,6e many persons of Aboriginal ancestry were more receptive to Native

wíves of CMS agents than they were to women who had been born in

England. lndeed, Reverend James Settee observed that "a number of



282

heathen women" were very open to his wife because "they are fond of talking

with onewho speaks their language."To

The CMS also doubted the mental and physical stamina of English-born

women and expressed great frustration when the poor "state of . . . health" of

an agent's English-bom wife 'compelled" that agent to withdraw from his

assþned station.Tl Nevertheless, while the SocieÇ believed that persons who

were of "lndian' or umixed descent" were "better able to rough it" than were

individuals who were of full European ancestry,72 ¡llness and frailty could impact

Native and European women alike and to the equal detriment of the CMS's

work in Canada. Less than two years after the CMS stationed the "Native

Clerg¡yman" Reverend James lrvine at Lac Seul, the ¡ll-health of his wife forced

him to consider resigning from the mission station.T3 Despite doing 'good

work amongst the lndians,n 74 he informed the Secretary of the CMS:

I resigned ftom the Lac Seul Mission some t¡me ago but through
some delay on the paft of the Gov. in putting up the building of
Mr. Burman I consented to stay on here for the winter. After
thinking on the matter more carefully . . . ¡t would be much better
for me to remain among these lndians now that I have their
language perfect. My reason for leaving is that my wife is in poor
health, & as I have frequently to make long journq/s out among
the lndians I cant leave her all alone. I would prefer stalng here
provided you can give me any help. Could you find a lady who
would come out as a companion for mywife[?]?s

The mere fact that a woman was of Aboriginal ancestry thus did not preclude

her from becoming ill or developing infirmities that could negatively impact the

Church Missionary SocieÇ's work.
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Despite the many real and perceived advantages that Native women

possessed over their English-born counterparts, racial suppositions led many

European-born contemporaries to view these women as being generally

inferior to European women as wives of missionary agents. The writings of

Letitia Hargrave, wife of James Hargrave of the Hudson's Bay Company,

provide an illuminating look at the impact that ethnicity and status had on the

relations that people established in the Canadian North-West.76 While at York

Factory in 1843, Letitia Hargrave obserued that 'all hands have tumed on . . .

poor Mr. Evans,' a Wesleyan Methodist missionary who \¡¡as here lately in very

bad spirits." Although Evans previously had enjoyed good standing among fur

trading families in the Norway House region, Hargrave noted that "[h]e got a

very sharp letter from Sir George [Simpson, the Governor of the Hudson's Bay

Companyl and has been informed that he must live at the lndian village &

leave the Fort" at Norway House. Mrs. Hargrave traced the cause of Evans'

ostracism to the usuccessful rivalq/ of

Mrs. Evans & her daughters' [sic] . over Mrs. Ross and her
Children - For they were the derision of the whole passers by for
their finery and exhibition of good education and knowledge of
astronomy as Mrs. E used to say - whereas Mrs. Ross & Jane did
not know the names of the commonest stars.77

Thus, while it was noted previously that Reverends Hunter and Smithurst and

Bishop Anderson praised Jane Ross for her linguistic and cultural knowledge and

for her petsonal connections and character traits, other English-born and

educated indMduals found fault with her education and upbringing.
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According to historian Deborah Gorham, Mctorians accepted that "all

females, . . . even those who were not of the middle class, could be perfect

wives or perfect daughtøs.'78 They demanded, however, that the wives and

daughters of missionaries would maintain and project certa¡n minimal levels of

status and respectabiliÇ that were manifested extemally in the form of

appropriate and expected material possessions, and incorporated internally in

the form of personal kncn¡¡ledge and in the embocliment of the traits expected of

a true woman. To the Evans women, their education, clothing, and actions were

sþns of superior status; accordingly, they viarued the Ross women as their social

inferiors. While this attitude eamed them the scom of the fur-trade families in the

region, it reflected the expectations and assumptions of many middle-class

persons who had been born, raised, and educated in England.

En$ish-born men and women were even harcher in their criticism of

womerì who were of Aboriginal descent than thq¡ were to women like Jane

Ross who were Native-born but who were of full European ancestry. Thqy

suggested that the wives and daughters of Native proselytizers were of a

disadvantaged social and cuttural bacllground and therefore lacked the abillty to

adequately organize and run their home so as to reflect the status and

respectability appropriate for an ordained clergyman. They also believed that

the wives and daughters of Native proselytizers were unable to overcome the

\¡realcessn in unatural temperament and habits" that thq¡ associated with

Aboriginal peoples,Te and therefore lacked the ability improve themselves to the

degree required of a true wornan and a perfect wife. V\ff¡ile Europeans
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complemented the piety and domes'ticÍty of marry of the women of Aboriginal

descent who were manied to CMS agents,so they often found them wanting in

the virtues of purity and submissiveness.sl

Historian Susan Thorne demonstrated that the position of European

women in mission fields "actively depended on the subordination of their

heathen sisters" and that the "existence of a degraded female Other in the

colonies and at home" facilitated for at least some British women an uescape

from the separate sphere.ns2 Canadian contemporaries also employed

Othering techniques to subordinate Aboriginal women. Historian Sarah Carler

showed that "stereotypical images of Native and European women were

created and manipulated to establish boundaries between Native people and

white settlers to justiñ7 repressive measures against the Native population."s3

These images included presenting white, non working-class women as

civilizers and paragons of virtue and poftraying Aboriginal women as

adulterous, sexually liberal, and destroyers of civilized Euro-Canadian Society.e

While the CMS did not portray the wives of its paid agents in this fashion, for

many Victorians the connection between licentiousness and Aboriginal

ancestry was inescapable.

ln fact, the Othering of Aboriginal women in general had important

implications for the perceived ability of the wives of CMS Native agents to

emþody the purity required of persons in their position: for reasons of race

Europeans saw these women as being especially prone to moral com-rption.

Nineteenth century Victorians placed great importance on the perception of
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chastity and virtue of women in general and of the wives of missionaries in

particular. Historian Barbara Welter observed that '[p]urity was as essential as

p¡ety to a young woman, its absence unnatural and unfeminine." Welter noted

that without purity, a woman \¡ras, in fact, no woman at all but a member of

some lower order.n85 Welter observed, however, that "[p]urity, considered as a

moral imperative, set up a dilemma which was hard to resolvel:] . . . maniage

was, literally, an end to innocence."86 The traits that charac{erized a true

woman and a perfect wife thus were somewhat at odds.

Middle class Victorians overcame this dilemma by viewing wives and

mothers to be'Angel[s] in the House"87 who stood as butwarks against the

morally staining influence of the public sphere and as inculcators of virtue and

piety to the members of the household. Because accusations of sexual

impropriety undercut the moral influence and pure image of the "Angel in the

House,' they were usually critically damaging to the reputation of women.æ

Chapter Four of this dissertation showed that, in the late 188O's,

Reverend John Hines disapproved of Reverend R.R. Mclennon's propensityto

let others conduct relþious services in his Church while he observed the

ceremonies from the Church parus or even \rualkled] about his garden.'8e

Hines, however, informed the Bishop of Saskatchewan, William Cyprian

Pinkham, that Mclennon's ulaziness"æ was not the only damaging influence at

the Cumberland mission station; he also believed that McLennon's wife was

setting a very poor example for the local congregants. Hines regretfully noted

that Mrs. Mclennon had failed to present the chaste, respectful, and motherly
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image that the CMS expected of the wives of its missionaries; rather, he

commented that there was "much loose talk about" her. Although he

'hope[d]" that 'her crime consists [only] of a too little dignified self-control,

such as becomes the wife of a native clergyman,' Hines believed that her

social standing, her position within the community, and the mission itself

already had been damaged. '[O]n this account,' Hines observed, usorne of

the young men have been tempted to act imprudently towards her."e1 The

birth of a child by her husband shortly after the accusations surfaced, and the

uncertain nature of the accusations themselves, permitted Mrs. McLennon to

overcome the damage to her reputation;e2 the wives of other CMS agents

were not so fortunate.

ln 1898, Bishop \Mlliam Day Reeve of the Diocese of McKenzie River

informed the Secretary of the CMS that during the period that Archdeacon

Robert McDonald was away in England on Society business, his wife Julia had

fallen to temptation and in doing so had not only brought "bitter grief to her

husband but also gave "occasion to the enemies of the Lord to

blaspheme.' Reeve wrote:

I have always dreaded the incoming of a mining population on
account of the effec't it would have on the morals of our people
but I did not think it would touch us so closely. A party of gold
seekers wintered at Fort McPherson one of whom was a doctor
who attended upon Mrs. McDonald in his medical capacity, and
took advantage of her in a moment of weakness to seduce her
from virtue.e3
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Reeve then lamented that Julia McDonald's abiliÇ to project the image desired

of the wife of a CMS clerglyman was ruined because "the sad fact is known to

allthe people at that post, and, I fear, to many others besides."ea

Reeve blamed Julia McDonald's \¡reakness'and 'lack of reticence" less

on the loneliness that she felt from her being separated from her husband

than on the fact that'she is an lndian.nes He observed that Mrs. McDonald was

left without a moral and paternal male Christian figure to watch over her and

ensure that she did not give in to the base feelings and revert to the looser

moral standards that many Europeans associated with persons of Aboriginal

descent.% Reeve suggested to his superiors that had Reverend Charles

Whittaker not been uaway at Herschel lsland at the time . . . it might not have

happened." Once events had unfolded, however, Reeve regretted that he

could do little except to ensure that Whittaker "and his bride" lived 'in the

same house with Mrs. McD. . . . [to] keep a strict watch upon her."e7

Julia McDonald was far from the only person who was connected to the

CMS who was accused of sexual impropriety. Several male agents, both

Native and European bom, left the Society's service because of alleged sexual

misconduct;e8 others were able to overcome similar charges raised against

them.ee Because Mctorian middle-class culture placed great ímportance on

the abiliÇ of the wives of Christian missionaries to convey images of morality

and purity and serue as role models for converts and potential prose\rtes,

however, charges of this soft were pafticularly damaging to women.
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Moreover, many Native women were even further culfurally removed from

European-bom women than were Canadian-bom women who were of full

European ancestry. While mission stations could provide basic academic

education, religious instruction, and cultural inculcation, Chapter Fve of this

dissertation showed that the subsequent and more comprehensive educational

opportunities for girls and women in the Canadian North-West were sparce and

expensive. Europeans who via¡red and judged the Native wtves of CMS agents

according to middle-class Victorian standards and expectations therefore often

disparaged their actions and attitudes.

Mctorian English, for instance, believed that true women should be

upassive," submissive, and subordinate to their husbands.læ Consequently,

many European missionaries were quick to criticize Native wives of CMS

agents who appeared to be unbecomingly willful and outspoken.lor ln the

eyes of many of these indMduals, for example, Sally Settee, the wife of

Reverend James Settee, was far from the image of the perfect missionary wife.

From the perspectives of Mctorian English missionaries, Mrs. Settee admirably

performed many of the duties that they expected of the wives of CMS agents:

she cared for sick congregants, taught school, led mothers meetings,

prepared food, and mended clothes.tæ She did not, however, meet their

expectations regarding acceptable submissiveness, moral standards, and

socialstatus.

Chapter Four showed that Mrs. Settee and her husband did not share

all of the beliefs of their European counterparts regarding the acceptability of
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spec¡f¡c behaviours and that because of this, European missionaries and their

spouses claimed that the Settees lacked "moral sense" and 'moral courage."1o3

ln realiÇ, however, the Settees were more liberal than the Hunts because their

perspectives were shaped not only by their experiences with the CMS and

Euro-Christianity, but also by their exposure to Aboriginal cultures.l@

Fufthermore, because of her strong personality and dominant nature,

her familiarity with Aboriginal languages and life-worlds, and her position as the

wife of a paid agent of the CMS, Sally Settee occupied a position of great

influence among many of the |ocal Aboriginal populations. Congregants and

potential proselytes therefore sometimes followed her lead rather than that of

European missionaries. On 31 December 1850, for instance, Reverend Robert

Hunt blamed Mrs. Settee for derailing a "Missionary Meeting" that he had called

uto endeavour to stir up our people to pray for the success of other Missions,

and to feel more thankful that the Gospel had been sent to themselves." Hunt

noted that Mrs. Settee frustrated his designs "by not conceal[ing] at all her

displeasure that the lndians should be thought fit objects to be introduced to

Missionary subjects;" he lamented that as a result of her actions, '[w]e had but

little encouragement at the meeting.'16

Less than year later, Sally Settee's actions again frustrated Reverend

Hunt. Hunt purchased a'\7oung bull'that was being held at an HBC "Fort'and

sent Settee to retrieve the animal. Hunt recorded that the Catechist failed to

complete his assigned task, however, because although he entered the Fort

and spent the nþht there, Mrs. Settee's "ill-feeling" towards the wife of the
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HBC post-master was so great that the pair refused to enter the house.

Consequently, the Settees made no effort to retrieve the bull and Hunt was

forced to make altemate arrangements.lß

The cumulative effect of Mrs. Settee's outspoken nature, and of her

tendency to "den[y]" the 'authorityntoT o¡ European missionaries when she

believed them to be wrong, was that by the 186O's and 187O's many

Europeans considered her not only to be "quarrelsome' and '\¡rorthless," but

also an actual detriment to the Society's work The Bishop of Rupeft's Land

lamented that Mrs. Settee and her kofthless family neutralize greatly the old

man's efforts wherever he is."1æ Similarly, Reverend Cowley observed that

"Mrs. Seüee's temper & bearing" presented an "insuperable difficul$ to her

husband's efforts to disseminate Christianity, and therefore'[h]e needs to be

where these can in some way be nullified."læ

It was Reverend W. Stagg, howwer, who most succincüy summarized the

reason that many European missionaries expressed consternation with the

attitudes and actions of Sally Settee. Stagg informed the CMS that because

Settee's \¡vife is not in subjection,' she was ua great hindrance to him and his

woT¿<.n11o Reflecting on SalV Settee, StaSS recommended that "it is necessary

lthat] allMissionaries should bewellmanied, especiallyourordained natives."111

Thus, while the CMS believed that God had created all persons equally

and that differences between peoples were the result of environmental

differences and cultural diversity, prejudices that were rooted in racial

assumptions continued to govem the attitudes of English-bom persons
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toward their Native-born counterparts, both male and female. The CMS

believed that the wives and daughters of its agents could facilitate its work in

the Canadian North-West. The SocieÇ also recognized, however, that socio-

cultural experiences would shape their abilities of missionary wives to perform

the duties expected of them and observed that English-born women initially

did not possess the same knowledge of Aboriginal life-worlds and languages

as many of their Native-born counterparts. Moreover, the Society and those

who were connected to it perceived English-born women to be more delicate

and less welf-suited to the physical, emotional, and psychological hardships of

mission work in the Canadian North-West.

Despite believing that the Native wives of its agents possessed hardier

physical constitutions than their European counterpafts, and that many

possessed ties of kinship, culture, and language that could be exploited to

facilitate the Soc¡e$s work, the CMS and many of its agents doubted the

ability of these women to overcome what they believed were racially inherent

weaknesses. Fufthermore, Victorian Othering techniques led European

missionaries to question the dqgree to which the Native wives of CMS agents

could embody the personal characteristics that they expected of true women

and perfect wives. They via¡¡ed instances of infideliÇ and outspokenness not

as personal moral failings and cultural differences, but rather as proof of the

inabiliÇ of most women who were of Aboriginal descent to embrace and

project the core essential values and ideals believed necessary of middle-class

missionary wMes.
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CONCLUSION

Historical writing about missions began to consider the motives, values,

and actions of both European missionaries and poterrtial prosel¡rtes only after

the social, political, and academic turmoil of the 19@'s and 197O's. Despite

recent works on specific indMduals by Winona Stevenson, John S. Long,

tGtherine Pettipas, and Frank A Peake, hcn¡¡ever, there has been no sþnificant

and comprehensive study of Native proselytizers of Christianity who were active

in the nineteenth century Canadian North-West. This dissertation has partially

addressed the pauciÇ in Canadian historical literature and reflects a recent trend

amongst Canadian and other scholars to write less to celebrate missions,

mission worlç and missionary personnel than to examine the relationships that

existed behrueen missionaries, prosel¡¡tes, and potential prose[Æes.

This work contributes to the breaking dcn¡rn of the previously dominant

rnonolithic discourse of mission Ianguage and mission histories. lt has examined

the roles and relationships of Native proselytÞers of ChristianiÇ in one specific

mission pro.ject, that of the Church Missionary SocieVs mission field in the

Canadian North-West. lt has demonstrated that the CMS's goals and policies for

the region differed from those that ¡t held for other mission fields, and it has

established that the actions and motives of CMS Native agents and their wives

were not necessarily the same as those of their European-bom counterparts.

Furthermore, it showed that Abori$nal Christian congregants and potential
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prosetytes reacted to, and interasted with, CMS Native agents differenüy and

according to contemporary local influences.

While the CMS atternpted to raise self-supporting, self-goveming, and

self-extending Native Churches in many of its mission fields, as early as the

185O's the SocieÇ and its European born and trained agents acknowledged

that this goalwas ill-suited to the distinct cultural, economic, demographic, and

political circumstances of the Canadian North-West. Nevertheless, the CMS

did intend to raise a body of Native proselytizers in the Canadian mission field

who would be the cornerstones of its efforts to disserninate Christianity in the

region. lt believed that many Native agents and their wives possessed

knowledge of Aboriginal languages, cultures, and life-worlds that was superior

to most European-bom persons' and that could assist them in their

evangelizing effotts. lt also believed that persons of Aboriginal ancestry were

better suited than their European counterpafts to the physical, emotional, and

psychological demands of the Canadian North-West.

The Church Missionary Society further maintained that the Native agents

that it trained and employed accepted the evangelical Anglican interpretation

of Christianity and that they were motivated by the same callings as their

European counterparts. Consequently, in its literature the SocieÇ generally

portrayed the ¡nteractions beü¡reen its Native and European agents as being

hamronious, suppoftive and equal.

This study has shown, however, that Native agents and their wives often

differed in values, motives, and perspectives from their European-born
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counterparts and amongst themselves. Furthermore, ¡t explained how

perceptions about race, ethnicity, status, and gender shaped the way these

individuals via¡¡ed themselves and their roles, and how they viewed, and were

vieured by, their missionary counterparts and their religious charges.

Superficially, the experiences of the CMS's Native agents and theirwives

were quite similar to those of European-born missionaries and their wives.

Regardless of their race, women facilitated the Society's work in the Canadian

North-West in several ways: they made the home life of paid agents more

comfortable, they peformed manual tasks around the mission station, they

served as role models to other women, and they actively inculcated Euro-

Christian values, norrns, knowledge, and culture. Spiritual and temporal

motivations led both Native and European proselytizers to join the Society, and

they agreed that for the CMS to succeed, it had to abandon its ethnically-

based two tiered policies. Furthermore, the heterogeneous linguistic and

cultural make-up of the various Aboriginal peoples often caused Native agents

and their wives to be just as disadvantaged as Europeans when it came to

prose\rtizing to, or othen¡rise interacting with, local populations.

A careful re-e¡<amination of the experiences of Native and European

agents in fact reveals that the values, motivations, actions, and attitudes of

Native persons connected to the CMS often differed from other Native agents

and from their European-born counterparts. The Society's decision to provide

its agents and their wives with different standards of secular and religious

training than according to their race created and perpetuated the belief that
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persons of Aboriginal ancestry were naturally less able to perform duties

required of a Christian missionary or missionary wife and that they were of a

lower status than their European counterparts. Throughout the nineteenth

century, many European missionaries therefore remained reluctant to serve in

subordinate capacities to Native agents and cont¡nued to doubt the abiliÇ of

their Native wives to overcome what thqy believed were racially inherent

weaknesses.

The CMS, its European and Native missionaries, and their wives

recognized that the decision to treat persons connected to the SocieÇ by

employment or maniage differently according to their race undermined

mission work in the Canadian North-West. Organizational inertia and financial

limitations, however, frustrated efforts to reconcile the divergence that existed

between the CMS's policies as they were enacted in Canada and its

philosophical theories regarding the region. Consequently, throughout the

nineteenth century, the Church Missionary Socie$s own policies promoted

visible and detrimental distinctions in status, wages, performance

expectations, and responsibilities between Native and European persons in its

employ that effectively limited the roles and truncated the careers of Native

agents.



297

ENDNOTES

INTRODUCTON

1By the turn of the twentieth century, "Native Workersn accounted for
approximately eighty-five percent of protestant missionary staff in "foreign'
mission fields. Henry Otis Dwþht, H. Allen Tupper, and Edwin Munsell, eds.,
The Encyclopedia [sic] of MissÍons: Descriptive, Historical, Bøgraphical,
Statistiæl,2nd ed. (NeurYork Funk and Wagnalls Co., 1æ4),835-843.

2Sarah Carter, AborÍginal Pæpte and Colonizers of Westem Canada to l9Ø
([oronto: UniversiÇ of Toronto Press, 1999),14.

tsee Paul Chartrand, u'Terms of Division': Problems of 'Outside-Naming'for
Aboriginal People in Canada," Joumal of lndigenous StudiæZ, no.2 (1991): 5-6.

4As it is used in this dissertation, the term ethniciÇ refers to the "recognition
of social membership based on shared perceptions of common origins,
traditions, customs, values, and goals as expressed by symbolic
representations and social and environmental relationships.' R. Wesley
Herber, "lndians as Ethnics: Chipevq/an Ethno-Adaptations," in The Fírst Onæ:
Rædings in lndiantNative Studiæ, eds. David R. Miller et. al. (Piapot Reserve #75:
Saskatchevran lndian Federated College Press, 1992), 1O4.

sCatherine Hall, Cr'vr'h'sing Subjects: Metropole and Cotony in the English
lmagination, 1830-1867 (Chicago: UniversiÇ of Chícago Press, 2æ2), 16-17.
See also Albert SaTmanski, Class Structure: A Cntical PerspectÌve (New York:
Praeger, 1983), 355-432 and Chapter Two of this dissertation.

uBishop of Moosonee to Reverend C.C. Fenn, 16 September 1885, Church
Missionary Society Archives, (microfilm, National Archives of Canada)
(hereafter cited as CMS), (41 13) C.1/O.2.

'ZCMS House to Reverend Nailt, 30 December 1885, CMS, (476), C.1/L.2.
See, for example: Bishop of Moosonee to Reverend C.C. Fenn, 16 September
1885, CMS, (41 1 3) C.1/O.2.; Annual Letter of Reverend T.T. Smith, 30
December 1865, CMS, (A96) C.1/O; and Bishop of Saskatchewan to I?1, 22
January 1 88O, CMS, (4109) C.1/O.1 .

8On a more contemporary level, Paul Chartrand observed that while "[t]he
term 'Native'appears to have acquired a certain pejorative element in some
contexts, . for semantic purposes it must be taken to include all the
Aboriginal peoples without exceptign." Chartrand, "'Terms of DMsion'," 3.



298

nJohn C. Barett, "Fields of Discourse: Reconstituting a Social Archaeotog¡¡,'
CritÍque of Anthropology 7, no.3: 13. See also Hall, Civilising SubjætA 16-17.

loMariana Valverde as quoted in Aubrey Neal, 'The Promise and Practice of
Deconstruction,' Canadian Joumal of HistorySO (April 1995):73.

"See Bishop Bompas to Bishop Reeve, 4 September 1894, Archives of the
Anglican Diocese of Mackenzie River, Provincial Archives of Alberta, Edmonton,
Alberta (hereafter cited ¿s ptr{ ADMR), (Box MR.g) MRJ81/2 and Joumal entry
of Reverend John Hines, 3 November 1 89O, CMS, (A117) C.1/O.2.

124.5. Moñon, A History of the Canadian West to 1870-1871, 2"d ed.
([oronto: Oxford University Press, 1973), 1 -3.

t3see Charters, Statutes, Orders in Council &c. RelatÍng to the Hudson's Bay
Company(London: Hudson's Bay Company, 1 931),217.

1 a Church Missionary lnteltigencæ (1 849-1850), 322.

1Îhe CMS organized British Columbia into the North Pacific Mission. The
CMS's archives clearly demonstrate the distinction beh¡reen the North West
America Mission and the North Pacific Mission: documents relating to the
former mission are classified as C.1. while documents relating to the latter
mission are classified as C.2. and entries from the two missions were recorded
separately in CMS letterbooks.

t6James W.St.G. Walker, "The lndian in Canadian Historical Writing," Canadian
Historical Association Historiæl Papqs (1971): 21. See also H.C. Pofter,
'Reflections on the Ethnohistory of EarV Colonial North America," Joumal of
American Studiæ 16, no. 2 (1982):245-246.

lTThese factors included the urcritical use of source materials (and a failure by
historians to recognize or account for biases inherent in those sources); the
applicdion of a dqrble-standard when viewing and evaluating the aclions of
Europeans and Aboriginals (to the detriment of the latter); a belief that the
spread of Euro-Canadian culture from sea to sea to sea was manÍfest destiny;
the tendenq¡ of historians to ovedook the cultural, political, economic, and
religious differences that existed between tribes and bands; and the focus in
traditional Canadian historiography on Euro-Canadian heroes, rivalries, legends,
and prejudices. Walker,'The lndian in Canadian HistoricalWriting," 21-38..

"Maft¡n Duberman, "The AbolÍtionists and Psychotogy," Joumal of Nqro
History47 (1962):183.



299

lelb¡d.

2oJames L Huston, "The Experiential Basis of the Northem Antislave¡¡ lmpulse,'
Journal of Southern History 56 (1990): 622-625, Jean Fagan Yellin, Women &
Sisterc: The Antislavety Feminists in Ameriæn Cufture (New Haven: Yale
University Press, 1989), 77-82, and Keith E. Melder, Beginnings of Sisterhood:
The Ameriæn Woman's R¡ghß Movement, 18æ-18æ (Neu¿ York: Schocken
Books, 1977),77-94.

"Robert J.C. Young, Coloniat Dæire: ffi/brid$ in Thæry, Cufture and fuce
(Neur Yoft: Routledge, 1995), 11O. See Daniel E. \Mlliams, "Until Thqy are
Contaminated by Their More Refined Neþhbours: The lmages of the Native
American in Carver's Travels Through the lntqiorand lts Influence on the Euro-
American lmagination," in lndians and Europe: An lnterdiscþlinary Collection of
EsæyA ed. Christian Feest (Aachen: Herodot, Rader-Verl, 1987), 195-214.

t'Ralph S. Ktrytrendallas quoted in Gananath Obeyesekere,The Apotheosis of
Captain Cook European À{¡thmaking in the Pacific with a nq¡r afterword by the
author (Rinceton: Princeton UniversiÇ Press, 199n,3.

23lb¡d.

24lbid, 67. See also Gananath Obeyesekere, 'Reweaving the Argument A
Response to Parker," Oceania65, no.3 (1995): 268-269.

tsObeyesekere, "Re-weaving the Argument, 269.

26lb¡d.

"McKay continued: 'Although reference is made to written documents,
these facts may come from oral and artifactitious [sic] sources as well.
Because thq/ too represent thoughts of the past, these last simply require
different sorts of manipulation, not a fundamental shift in theory." Jq¡ce
MclGy, "The Coalescence of History and Archaedog¡y," Historical Archaælogy
10 (1976):93.

2sRussell J. Barlcer and Frances F. Berdan, The Emperols Mirror
Understanding Culturæ through Primary Ræourcæ (fucson: University of
Arizona Press, 1998), 247.

2nshirlqy A. Mullen, "Between 'Romance' and 'True History': Historical
Narrative and Truth Telling in a Postmodem 4ge," in Hrstory and the Christian
Historian, ed. Ronald A. Wells (Grand Rapids: \Mlliam B. Eerdmans Publishing
Company, 1998), 27-31.



300

æPeter Novick, That Noble Dream: The "Objectivity Question' and the
Ameriæn Histoical Profession (Cambridge: University of Cambridge Press,
1988),628.

3tlb¡d.,579.

3'lb¡d.,529.

33lb¡d.,51o. See also ibid., 47o

s4Edward Said, Orientalism, (New Yorlc Vintage Books, 1979),272-273. See
also Young, Colonial Dæire, 1 10 and Novick, That Noble Dræm, 545. Another
important work that illustrated these same points is Martin Bemal, Black Athena:
The Afroasiatic Roots of Classiæl Civilization (New Brunswick, New Jersey:
Rutgers University Press, 1987).

ssEdward Said, Orientalism, 1 -3.

3Élbid., 42-57 and 206. Said stated that until the 18m Century "lslam was the
essential Orient." With the 18th Century, however, four specific elements that
he identified as European geographic expansion, historical confrontation,
sympathy, and classification contributed to the Orient "being opened out
considerably beyond the lslamic lands.' lb¡d., 1 16-12C..

37lbid., zú-or.
*Sherry B. Ortner, 'Resistance and the Problem of Ethnographic Refusal,"

Joumal of Comparative Study of Society and History37 (1995): 1 75. See also
James C. Scott, Weapons of the Weak: Everyday forms of Peasant Resistance
(New Haven: Yale University Press, 1985), and Christine Peltzer Write,
"Everyday Resistance, Socialist Revolution and Rural Development The
Vietnamese Case," Journal of Peaænt Studiesl 3, no. 2 (January 1 986): 51 -56.

3eAsh¡s Nandy, The lntÍmate Enemy: Loss and Recovery of Setf under
Colonialism (Delhi: Oxford UniversiÇ Press, 1983), xiv-x¡ii.

tMary T. Huber and Nanry C. Lrrtkehaus eds., Genderd Missions: Women
and Men in Missionary Discourse and Practice (Ann Arbour: University of
Michigan Press, 1999),25, endnote 1. See also Young, Colonial DesirA 161-
166.

4lNicholas Thomas, Coloniatism's Culture: Anthroptogy, Travel, and
Govemmenf (Princeton: Princeton UniversiÇ Press, 1994),50 and 1O5.



301

o2lbid., ix. Historian My'a Rr¡therdale suggested that '[n]uances and
ambþuities can only be dernonstrated by sharpening the focus to look at
specific regionalsettings and indMdual relationships." Myra Rutherdale, "Models
of Grace and Boundaries of Culture: Women Missionaries on a Nofthern
Frontier, 1860-1940" (Ph.D. diss., York UniversiÇ, 1996),3. See also Myra
Rutherdale, Women and the l/Vhlte Man's Gold: Gender and fuce in the
Canadian Mission Field fly'ancouver: UBC Press, 2æ2), >o<iv and Brett
Christophers, Positioning the Missionary: John Booth Good and the
Confluence of Cultures in Ninetænth-Century British Columbia (Vancower:
University of British Columbia Press, 1998), v¡<.

*See Rutherdale, Women and the Wite Man s Gold, >o<iv-¡oo¡.

*C.T. Mclntire, 'Approaches and Themes in the History of Missions,' in
Canadian Protesbnt and Catholic Missions, l82os-l96Os: Histoncal Essays in
Honour of John Webster Grant eds. John S. Moir, C.T. Mclntire (New York:
Peter hng, 1988), 12-13. For a similar assessment, note Philip Goldring,
"Relþion, Missions, and Native Culture," Joumal of the Canadian Church
Historical Society 26, no.2 (October 1984):43-49.

45f.R. Millman d., Publishqs of Pæce (Ioronto: Joint Committee on
Conferences and Summer Schools of the Church of England in Canada, 1942),
3. Also representative of this hagiographic approach to missions history are
Jacob Anderson and Richard Faries, uThomas Vincent," in Læders of the
Canadian Church: Second Seríes, ed. William B. Heeney (Ioronto: Mission
Book, 1920),25-27, E.H. Oliver, His Dominion of Canada: A Strrdy in the
fuclcg:round, Development and Challenge of the Missions of the United Church
of Canada (Foronto: Board of Home Missionaries and Women's Missionary
SocieÇ of the United Church of Canada, 1932), Sarah Tucker, The Rainfuw of
the North: A Short Account of the First Establishment of Christianity in Rupert's
land by the Church Missionary bciety (London: James Nisbet and Company,
1858), R.B. Horsefield, 1¡Villows and Hard Rock Being an Account of a Century of
Missionary Work in Northem Manitoba," Joumal of the Canadian Church
Historical fucieÇ3, no.4 (February 1958): 1-9.

*James Axtell, "Some Thoughts on the Ethnohistory of Missions,n Ethnohistory
29, no.1(1982):35-41.

otlb¡d. Refer also to Brian W. Dippie, "Reflections on the \¡vhite Man Problem,n
Journalof Canadian HistorylS (August 1983): 247-252 and to Daniel K. Richter,u'Some of Them . . . Would Always have a Minister with Them': Mohawk
kotestantism, 1683-1719," Amqican lndian Quarterly 16, no. 4 (Fall 1992):
472.



3c,2

ÆBlake M. Wood, "'Reindee/ Walton," in Rtblishers of Peace, ed. T.R. Millman
(l-oronto: Joint Committee on Conferences and Summer Schools of the Church
of England in Canada,1942),21-22.

4ïb¡d.

æSherry Sullivan, 'lndians in American Fiction, 1820-185O: An Ethnohistorical
Percpective," Clio 1 5, no. 3 (1986): 252.

stlbid., and Robert E. Bieder, 'Anthropolog¡y and History of the American
lndian," American Quartqly33, no. 3 (1981): 319.

stGeorge Novack, Genæide,Against the lndians: lts Rote in the Rise of IJ.S.
Capitalism (New Yod< Pathfinder Press, 1970), 3. Note also J.F. Ade Ajayi,
Christian Missions in Nigería, l84l-1891: The Making of a New Ellte (London:
Longmans, 1965), x-xi.

s3BruceTrigger, "The Historians'lndian: NativeAmericans in Canadian Historical
Writing ftom Charlevoix to the Present," Canadian Historiæl Review 67, no.S
(1986): 315 and 338 and John A. Price, 'Native Studies," in lntædiscþfihary
Approachæ to Canadian bciet¡4 ed. Alan F.J. Artibise (Montreak McGill
University Press, 199O), 135-136.

uocail Winter, 'First Nation Postsecondary Students: Factors lnfluencing
Progress," in Papers of the Twenty-Eighth Algonquian Conference, ed. David
H. Pentland flffinnipeg: UniversiÇ of Manitoba Press, 1997),418-435.

55fwo examples are Howard Adams, ,4 Tortured Peopte: The Potittcs of
Colonintion (Penticton: Theytus Books, 1995) and Georges E. Sioui, For an
Amerindian Autohistory: An Essay on the Foundations of Social Ethic, trans.
Sheila Fischman (Montreal: McGill-Queen's University Press, 1992).

tuAjayr, Christian Missions in Nigeria, x-xi and John Haris, One Blood: 2Ø
Years of Aboriginal Enæunter with Christianit¡4 A Story of Hope (St¡therland:
Albatross Books, 199O), 84-85.

utJames Axtell defined ethnohistory as 'the use of historical and ethnologícal
methods and materials to gain knowledge of the nature and causes of change
in a culture defined by ethnological concepts and categories." Axtell,
"Ethnohistory: An Historian's Mewpoint,' 8. Bruce Trigger discusses criticisms
ol cautions regarding, and controversies sunounding ethnohistory in
"Ethnohistory: Problems and Prospects," in Clio's Craft: A Primer of Htlstoriæl
Methods, ed. Terry Crowley (Ioronto: Copp Clark Pitman, 1988), 132-153.



303

ssHistorical reinterpretation does not solely rely upon the use of non-
traditional informational sources; new perspectives applied to old sources can
generate new in-sights. See Derek \Mritehouse, "The Numbered Treaties:
Similar Means to Dichotomous Ends,n Past lmpeíect3 (199$:25-46.

sTrigger, "Ethnohistory: Problems and Prospects," 1 42-1 43.

æfre influences of these fields on this dissertation are apparent throughout
this work.

61$lh¡tehouse, uThe Numbered Treaties,' 26-27. See Donald B. Freeman,
Give us Good Mæsure: An Economic Analysis of Relations Between the
lndians and the Hudson's Bay Company Before 1763 (Ioronto: University of
Toronto Press, 1978), Sfvia Van Kirf<, Many Tender Ties: Women in Fur-Trade
Society, 1670-1870 (Winnipeg: Watson and Da4rer, 1980), and J.R. Miller,
Sl<Tscrapers Hide the Heavens: A History of lndian-Vvhite Relations in Canada,
rev. ed. (l-oronto: UniversiÇ of Toronto Press, 1991).

@Mclntire,'Approaches and Themes,n 1 3.

utlb¡d. See also Ryan Dunch, "Bqyond Cultural lmperialism: Cultural Theory,
Christian Missions, and Global Modemity," History and Thæry 41 (October
2æ2),322-325.

64Howard L. Harrod, "Missionary Life-World and Native Response," Studies in
Religion 113, no. 2. (Spring 1984):181.

ó1b¡d.

66G. Gordon Brown, 'Missions and Cultural Diffusion,' Amqican Joumal of
Sociology5o (1 944): 21 4-21 7 .

67The connection between missionary work in fields outside of Europe and
evangelical Anglicanism is developed in Chapter Two.

6sKenneth Hyslon-Smilh, Euangetiæts in the Church of England (Edinburgh: T.
and T. Clark, 1988), 80.

6eStuart Piggin,'Assessing Nineteenth-Century Missionary Motivation: Some
Considerations of Theory and Method," in Religious Motiuation: Biographiæl
and Sociological Problems for the Church Historian, ed. Derek Baker (Oxford:
Basil Blackwell, 1 97 8), 334.



304

toD.R. Hoge, "A Validated lntrinsic Religious Motivation Scale,' Journal of
Social Seruice Research 11, no.4 (December 1972):37O as quoted in Piggin,
uAssessing Nineteenth-Century Missionary Motivation,' 334.

71 Piggin,'Assessing Nineteenth-Century Missionary Motivation," 334.

"Ortner, "Resistance and the Problem of Ethnographic Refusal," 187-188.

tslb¡d., 1BB.

749arær and Berdan, The Emperols Mi¡rof M.

75As was noted earlier in this chapter, the potentially distorting effects of a
historian's doxa and unident¡f¡ed biases are minimized by the methodological
checks of ethnohistory and by the "self-conecting' nature of the interpretation
and analysis of history.

tusee, for example, Erica Smith, u'Gentlemen, This is no Ordinary Trial': Sexual
Narratives in the Trial of the Reverend Corbett, Red Rjver, 1863,' in Ræding
Beyond Words: Contexts for Native Histo4l eds. Jennifer S.H. Brown and
Elizabeth Mbert (Peterborough : Broadview Press, 1 996), 366.

77Neal, "The Promise and Practice of Deconstruction," 73. See also Graham
Furniss and Uz Grunner edrs., Poweñ Marginality and Afn:æn Oral ltterature.
(Cambridge: Cambridge University Press, 1995), 4 and Barber and Berdan, The
Emperor's Mirror,44.

TsGrant noted that "in 1916 the Missionary Society of the Canadian Church
reported 75 native agents in its employ on lndian missions as against 92 white.'
Grant, lvloon of Wtntertime: Missionariæ and the lndíans of Canada in Encountq
Since 1534 ([oronto: University of Toronto Press, 1984), 174. One historian
suggested, however, that while Grant's "appraisal of Native church workers is
comparatively better than previous studies, it st¡ll neglects the roles, actMties,
status, and impact of these people." Winona L. Stevenson, u'Our Man in the
Field': The Status and Role of a CMS Native Catechist in Rupert's Land,n Joumal
of the Canadian Church Historícal bciety33, no. 1 (April 1991):66.

TeFrank Peake, "lnkster of Saddle Lake," Joumat of the Canadian Church
Historiæl fuciety2, no.2 (April 1954):28-30.

soAnderson and Faries, 'Thomas Mncent,' 94.

8tlbid., 95. As one scholar has commented, while race has been called "the
'organizing grammad of secular colonialism," religion, or the perceived absence



305

thereof, was the 'organizing gramma/' of the colonialism of Christian
missionaries. Christophers, Positioning the Missionary3 1 -33.

82ltal¡cs in original. Homi Bhabha, 'Of Mimicry and Man: The Ambivalence of
Colonial Discourse," October2S (Spring 1 984): 1 28-30.

tsOctave Mannoni, Prospero and Caliban: The Psychology of Cotonization
2"d d, trans. Pamela Powesland (New York: Frederick A. Piaeger, 1964),74-
75.

tosee Thomas, Cotoniatism s Culture,57.

ssDavid Murray, Foil<ed Tongues: Speæh, Writing and Representation in
North American lndian Texts (London: Plnter, 1991),44.

sulb¡d., 1.

g7lbid., 
47.

ælb¡d., 54-57. Eileen R. Elrod similarly argued that despite sharing "a great
deal'with his Euro-American contemporaries, Occom's writing represented an
alternate nanative'that compels scholars to re-think traditional religoius works,
especially autobiographies. Eileen R. Elrod,"'l Did Not Make Myself So . . . ':
Samson Occom and American Relþious Ar¡tobiography,' in Christian Encounters
with the Othq ed. John C. Hawley (New Yorlç New York University Press, 1998),
136.

sePenny Petrone, Native Literature in Canada: From the Oral Tradition to the
Present, (Ioronto: Oxford UniversiÇ Press, 1992), 60-70. Note \Mnona L.
Stevenson, 'The Joumals and Voices of a Church of England Native Catechist:
Askenootow (Charles Pratt), 1851-1884," in Reading Beyond Words: Contexts
for Native HistoDt, eds. Jennifer S.H. Brown and Elizabeth Vibert (Peterborough:
Broadview Press, 1 996).

sPettipas wrote that Budd was ordained as a Deacon on Decernær 22,1850
and as "the first native minister of the Church of England in North America" in
July 1852. l(atherine Pettipas, Reverend Henry Budd (\&innipeg: Manitoba
Depaftment of Cultural Affairs and Historical Resources, 1981), 1. See also
Rqorts of the Syrpd of the Diocæe of Rupefts land. I t June, 1875, and I f
January 1876 (Winnipeg: The Standard, 1876), 16-17. ln a more recent work,
Pettipas obseled that the ordination of Budd to the priesthood occured in July
1853. l(atherine Pettipas, 'The ftaying Chief: Reverend Henry Budd,n Joumalof
the Canadian Church Historiæl S ¡ety33, no.1 (April 1991):41-æ. Note also
Frank A. Peake, 'Henry Budd and His Colleagues," Journal of the Canadian



306

Church Historiæl Sæiety33, no. 1 (April 1991):23-39. Robert McDonald was
admitted 'into the hoV Order of Deaconn on Decernber 19, 1852 and 'into the
hdy Order of Priesf on June 5, 1853. Collection in Archives of the Ecclesiastical
Province of Rupert's Lând, Winnipeg, Manitoba, (herafter cited as AEPRL), (P.

34O) Robert McDonald, 1852-1892. McDonald thus was the first person of
Aboriginal descent to be ordained as a Priest in the Church of England in the
Canadian North-West.

erPeüipas d., Diary of the Reverend Henry BudQ ui.

e2!or analysis of the CMS's Native Church poliq/, refer to Chapter Two of this
dissertation.

e3Pettipas ed., Diary of the Reverend Henry Budd,>oo<->ooci.

e4lb¡d., xix.

eslbid., 
¡oo<->oo<i.

%lb¡d., 
>oo<¡.

ntlbid., 
>ooc

n8lbid., 
xli¡¡.

ælbid., 
rco<.

tmPeake, 'Robert McDonald (1829-1913): The Great Unknor¡¡n Missionary of
the Northwest," Joumal of the Canadian Church Historical þciety 2, no. 3
(Septønber 1975):68.

totlbid., Ss-s6.

'o2lb¡d., s9.

to3John S. Long, "Archdeacon Thomas Vincent of Moosonee and the
Handicap of 'Metis' Racial Status,n Canadian Joumal of Native Studies 3, no. 1

(1983): 1o4.

tølb¡d., 11o.

tffilbid., 99.

roqbid. Vera Fast argued that Peter Jacobs, a Methodist minister who was
also of lndigenous descent, expressed a similar concern about his being



æ7

accepted by "the white community.' Fast, "The Protestant Missionary and Fur
Trade Society: Initial Contact in the Hudson's Bay Tenitory,1820-1850,' (Ph.D.
diss., University of Manitoba, 1 983), 237.

toTPettipas, u'Thê Praying Ch¡ef," 41-5O and Peake, "Henry Budd," 23-39.

tæPeake, "Henry Budd," 34.

'ælb¡d. lGtherine Pettipas employed the same quotation to demonstrate that
Budd griared over the loss of his son. She, however, did not reach the same
conclusion as Peake, however, that the passage provides evidence of an ¡nternal
conflict over identity. Pettipas, uThe Praying Chief," 48. For a case study of a
Native Method¡st missionary that argues a similar point, see lsaac Kholisile
Mabindisa, "The Praying Man: The Life and Tmes of Henry Bird Steinhauef (Ph.D.
diss., UnVersiÇ of Alberta, 1 984).

I'oltalics in original. George van der Goes Lâdd, "Going-Up-The-Hill: The
Joumq¡ of Henry Budd,' Joumal of the Canadian Church Historiæl SætW 33,
no.1 (April1991):7.

t t t Ladd, "Going-Up-The-Hill," 1 9.

11The application of psychoanalytical methods to a historical figure raises
serious concerns, including the application of twentieth century
understandings and life-worlds to an individual who lived in the nineteenth
century. Historians must consider both cultural and temporal factors when
undertaking psychoana$ical reconstruction. Consequently, while the
methodology might provide important insights, historians must use
psychoanalysis with caution and carefully evaluate any findings or ne\^/
interpretations. Regarding concems about the application of psychoanalysis
to historical subjects, see Hugh Uoyd-Jones, uPsychoanaþis and the Study of
the Ancient World," in Freud and the Humanitiæ, ed. Perqrine Horden (London:
Duck\^/orth and Company, 1985), 152-180 and David E. Stannard, Shrinking
History: On Freud and the Failure of Psychohistory (New York Oxford
University Press, I 98O).

ttfu/inona Stevensoñ, uThê Church Missionary Society Red River Mission and
the Emergence of a Native Ministry 182C.-1850, Wth a Case Study of Charles
Pratt of Touchwood Hills' (master's thesis, UniversiÇ of British Columbia, 1988),
172-173.

llaStevenson, "'Our Man in the Field'," 65.

"sStevenson, 'The Church Missionary SocieÇ Red River Mission," 173. ln a
later article, Stevenson observed that Pratt "adopted a discourse that he



308

believed would best satisfy superiors; but his joumals contain more than
sermons. A closer read indicates the presence of a number of subtexts or
narratives, and a varieÇ of literary strategies.' She argued that 1¡¡ithin these
"subtexts,' Pratt criticized the CMS's policies and attitudes with respect to
peoples of Indigenous descent, including himself. \Mnona L. Stevenson, uThe

Joumals and Voices," 316-319.

t1óstevenson, "'Our Man in the Field'," 73.

trz4t quoted in John S. Long, "Budd's Native Contemporaries in James Bay:
Men of 'Refined Feelings', Representatives of 'The Whiternan's CMlization' & 'Real
Bush fndians',' Joumalof the Canadian Church HtrtoricalSæW33, no. 1 (April
1991): 83.

tt8Refer to Clifton Jackson Philips, Protestant America and the Pagan World:
The Firct Half Century of the Ameriæn Board of Commissioners for Foreign
Missions, I 8l O-l 86O (Cambridge: Harvard University Press, 1 969), 1 4-1 5.

"eRefer, for example, to Joumal entry of Alfred Cowley, 27 Apnl18SO, CMS,
(486) C.1/O and to Reverend Robert Hunt to Secretaries, 5 June 1851, CMS,
(A8e) Cj/O.

l2oAnnual Letter of Reverend JA" Mackay, 20 August 1879, CMS, (AB1)
c.1/M.e.

1211n 1870, for instance, Reverend William Bompas informed his brother
George: "l expect to send home by this mail a short account of my life in the
snow houses of the Esquimaux which will I suppose be printed in due course in
the Missionary magazines." \Mlliam Bompas to George [Bompas ?], 6
November 1870, Yukon Archives, Whitehorse, Yukon Tenitory þereafter cited
as YA), (MSS/25) 81/38. Refer also to Vera Fast, 'A Research Note on the
Journal of John West," Journal of the Canadian Church Historical Society 21
(1979):30-31.

t22Reverend John Hines to Mr. Newnham, 2l\ugust 1883, CMS, (A111)
cj/o.1 .

1231b¡d.

t2olb¡d.

t2uwatkins recorded a case similar to that described by Hines in which a
CMS agent misrepresented his progress to his superiors. See Journal entries



309

of Reverend E.A. Watkins, 16 October 1858 and 1 1 December 1858, CMS,
(Ae8) C.1/O.

t'uunderl¡ning in original. Reverend E.A. Watkins to Reverend Chapman, 2
March 1857, CMS, (A97) C.1/O.

t2tUnidentified person as quoted in Reverend E.A, Watkins in ibid.

tzeunderl¡ning in original. Reverend E.A. Watkins to Reverend J. Chapman, 1

May 1 858, CMS, (A97) C.1/O.

t2elbid.

t*Underl¡ning in original. Reverend E.A. Watkins to Reverend J. Chapman,2
March 1857, CMS, (A97) C.1/O.

r3'Reverend E.A. Watkins to Reverend J. Chapman, 1 May 1858, CMS, (A97)
c.1/o.

t"tJohn Comaroff and Jean Comaroff, Ethnography and the Historíæt
lmagination (Boulder: Westvia¡r Press, 1 992), 235.

CHAPTER ONE

tRev. R. S. Hardy, "On Native Agency in Foreign Missions,' as quoted in
Conference on Missions Held in 1860 at Uverpool: lncluding the Papers Ræd,
the Deliberations, and the Conclusions Reachd (London: James Nisbet & Co,
1860), 194-95.

zAs quoted in Brian Stanley, The History of the Baptist Missionary Society
(Edinburgh: T and T Clark, 1992), ß.

3The temporal and geographical scopes of the history of Christian missions
are immense. For two millennia proselytizers have ventured to the far reaches
of the known world to disseminate their interpretations and understandings of
Christianity. The following survey of Euro-Christian missions and European
attitudes regarding indþenous prosel¡rtizers of ChristianiÇ is necessarily brief
and selectÍve. lt is intended only to provide a context for the arguments made
in this and subsequent chapters. For a more complete suruey of the history of
Christian missionary endeavours, see Stephen Neill, ,4 History of Christian
Missions2nd ed. (foronto: Penguin Books, 199O).



310

4lbid., 112. Note also J. Kofi Agbeti, West African Church History: Christian
Missions and Church Foundations: 1482-/ 91 9 (Leiden: E.J. Brill, 1 986), 11-13.

sMichael Nazir-Ali, From Everywhere to Everywhere: A Worldview of Christian
Wtness (London: Collins, 1991),4O and J. M. Roberts, The Penguin History of
the World (New York: Penguin Books, 19W),543-544.

6J.M. Blaut, The Colonizels Model of the World: Geographical Diffusionism
and Eurocentric History(Neu¡ York: the Guilford Press, 1993),41. Refer also to
James Axtell, The lnuasion Wthin: The Contest of Cultures in Colonial North
Amerìca (Oxford: Oxford UniversiÇ Press, 1985),23.

TStephen Neill, Colonbtism and Christian Missions (Ioronto: McGraw-Hill
Book Company, 1960), 121-122.

sAgbet¡, West Afriæn Church History 4. Refer also to Carlos Mercês de
Melo, The Ræruitment and Formation of the Native Clergy in lndia (l6t'-lq
Century): An Historico-Canonical Study (Rome: ,{gência Geral Do Ultramar,
1955),67.

eC.R. Boxer, 'The Problern of the Native Clerg¡y in the Portuguese and
Spanish Empires from the Sixteenth to the Eþhteenth Centuries," in The
Mt'ssion of the Church and the Propagation of the Faith: Papers Read at the
Seventh Meeting and the Eighth Wnter Mæting of the Ecclesiastiæl History
Society, ed. G.J. Cuming (Cambridge: Cambridge University Press, 197O), 85-
87. Note also Kevin Ward, 'Africa,n in Missionary ldeologias in the lmpeialßt
Era: l88O-/92Q ed. Adrian Hastings (Grand Rapids: W. B. Eerdmans Publishing
Company , 1999), 2O1 -2O2.

loBoxer, "The Problem of the Native Clerg¡y," 89-94. Robert Ricard, John
Frederick Schwaller, and Stephen Neill also demonstrated that Spanish
relþious orders erected a "colour-bar" that restricted the proselytization of
Christianity by persons of lndigenous ancestry. Robert Ricard, The Spth'tual
Conquest of Mexico: An Essay on the Apostolate and the Euangetizing
Methods of the Mendicant Orders in New Spain: 1523-1572, trans. Lesley B¡6d
Simpson (Berkeley: UniversiÇ of Califomia Press, 1966), 221-235; John
Frederick Schwaller, Thê Church and Clergy in Sixtænth-Century Mexico
(Albuquerque: University of New Mexico Press, 1987), 193-196; and Neill,
History of Christian Missions, 1 48-1 50.

llAdrian Hastings, 'Lat¡n America,' in Missíonary ldætogies in the tmperialßt
Era: l88O-f 92Q ed. Adrian Hastings (Grand Rapids: W. B. Eerdmans Pubtishing
Company, 1999),336.



311

l2Hastings did note that '[t]he college continued for many years
educating men who became assistants of the friars in the creation of a Nahuatl
Christian literature." lb¡d., 334-336.

t3de Melo, Ræntitment and Formation,67.

11bid., 77. Refer also to ib¡id.,68-77.

lslb¡d.,94-95.

1ólb¡d., 282-296.

1 7A¡ctell, lnuasion Wthin, 27 -8.

'sOlive Dickason, 'Campaþns to Capture Young Minds: A Look at Early
Attempts in Colonial Mexico and New France to Remould Amerindians," CHA
Papers (1987): 6C-

leAxtell, lnuasion Wthin, 53.

2olbid.,60.

2tlb¡d., s6.

2'James Axtell, "Were lndian Conversions Bona Fide?" in Christianity and
Missions, 145O-|8OO, ed. J.S. Cummins (Brookfield: Ashgate,1997),359. Note
also Christian LeClerq, First Establishment of the Faith in New France, vol. 1,
trans. John G. Shea (New Yorlc John G. Shea, 1881), 186-191 . Historian Olive
Dickason observed that "Amerindian girls" and "mt4tisses were being
accepted" as Nuns in the mid-nineteenth century. Dickason, "Campaigns to
Capture Young Minds,' @.

23Axtell, lnuasion Wthin, 125.

2oNe¡ll, History of Chnfüan Missions, 1 35-1 36 and 1 61 -169.

2sBoxer, "The Problem of the Native Clerg¡y,' 93-94. See also Michael Nazir-
Ali, From Everywhere to Evetywhere,4O; J. Murray Mitchell, Foreign Missions of
the Protestant Churches: Their State and Prospects (l-oronto: Toronto \Mllard
Tract Depot, 1888), 95-98; and Clifton Jackson Phillips, Protestant America and
the Pagan World: The First Half Century of the American Board of
Commissioners for Foreign Missions, lS10-1860 (Cambridge: Harvard
University Press, 1 969), 4.



312

26BLe Halér4¡, England in l815(London: E. Benn Ltd., 1 961),389.

"J.8. Hutton, A History of Morauian Missions (London: Moravian Publication
Office, 1923),519.

28As quoted in Emes't M. Hcnryse, fuints in Potltlcs: The 'Clapham Sæt' and the
Grovvtft of Freedom (London: George Allen and Unwin, 1971),70.

'nt{aléw¡, England in 1815,389.

toBrian Stanley, The Bible and the Hag: Protætant Missions and British
lmperÍalism in the Nineteenth and Twentieth CenturÍæ (Leicester: Apollos, 199O),
56. Over a century earlier, J. Murray Mitchell argued the same point in Foreign
Missions of the Protestant Churches,6.

3tM¡tchell, Foreign Missions of the Protestant Churches, 6-7 and Janet E.
Heininger, "Private Positions Versus Public Policy: Chinese Devolution and the
American Experience in EastAsia," Dþlomatic Historyí, no.3 (1982):288.

sThe figure included nearly 12O that were maintained by "several Societies"
and that were located "chiefly in British America.' Missionary Rqilster; (January
1817):1-2.

se"g" iî original. As quoted in M.P. \Mlkinson, 'The Episcopate of the Right
Reverend David Anderson, D.D., First Lord Bishop of Rupert's Land 1849-1864"
(maste/s thesis, University of Manitoba, 195O), 8.

3aHenry Otis Dwight, H. Allen Tupper, and Edwin Munsell, eds., The
Encyclopedia [sÍcJ of Missions: Descriptive, Historical, Br'ographical, StatistÍcal,
2nd ed. (New Yorlc Funk and Wagnalls Co., 1904), 836 and Eugene StocK fte
History of üte Church Missionary Society: Supplementary Volume, vol. 4 (London:
Church Missionary Society, 1 91 6), 465.

3sHutton, History of Moravian Missions, 51 9.

3uM¡tchell, Foreign MissÍons of the Protestant Churches,T.

37Neill, History of Christian Missions, 191-192. See also Jack Beechlng, An
Open Path: Christian Missionaries I 5 / 5- I 9 I 4 (London: Hutchinson, 1 97 9), 43.

3sEverett Emerson, Puritans in Ameriæ: 1620-17æ (Boston: Twayne
Publishers,197n,63. See also Axtell, "Were lndian Conversions Bona Fide?,'
343-345.

3eAxtell, "Were lndian Conversions Bona Fide?," 359.



313

æ¡e4s¡¡, lnuasion Wthin 225.

alHutton, History of Moravian Missions, 234.

42Note, for example, to Moravian criticisms of the inhabitants of Greenland
and Africa in ibid., 239 and 227 respectively.

o3lbid., 47a-479.

44lbid., 492-49s.

45lb¡d., 299 and 446-457.

4óP.E.H. Hair, "C.M.S. 'Native Clergly' in West Africa to 19OO,n Sierra Læne
Bulletín of Religíon 4 (1962):71-72.

4TThese totals include the figures for both males and females. Hutton,
History of Moravian Missions, 523-524. Hutton further noted that the
Moravians accounted for three-quarters of Protestant missionaries in 18OO,
but that by 19OO they accounted for'only one in thirty-five.' lb¡d., 519.

ÆStanley, History of the Baptist Missionary Society,2.

onJohn Brown Myers êd., The Centenary Celebration of the Baptist
MissionarySociety 1892-3 (London: The Baptist Missionary Society, 1893), 59.
See also Catherine Hall, Civffising Subjects: Metropole and Colony in the
English lmagination, l830-1867 (Chicago: UniversiÇ of Chicago Press, 2æ2),
139-142.

soAs quoted in Stanley, History of the Baptist Missionary SocÍety, 48'.

51W.H. Bentley to A.H. Bayner, 24 Apnl l 888 as quoted in ibid., 127 .

52lbid., s1-52.

u3lbid., 1sg-162.

54These figures include both lay and ordained males and lay females.
Dwight, Tupper, and Bliss, Encyclopedia [sicJ of Missions,835-843.

ssHardy, "On Native Agency in Foreign Missions," as quoted in Conference
on Missions,194-195.



314

uuRobert S. Maloney, Mission Directives of Pope Gregory WI, (f æf -1846):
A contribution to the History of the Çatholic Mission Reuiual in the I f Century
(Rome: N.p., 1959), 44-60, and Ward, "Africa," 2O4-2O5 and J.F. Ade Ajafi,
Christian Missions in Nigeria, 1841-/89/: The Making of a New Eli'te (London:
Longmans, 1965), 8.

s7Neill, History of Christian Missions,336-337. Over half of the Roman
Catholic Religious Orders and Societies that undertook foreign mission work
during the nineteenth century were founded between 18OO and 19OO.
Dwþht, Tupper, and Bliss, Encyclopdia fsicJ of Missions, SSO-851.

utlawrence Nemer, Angtican and Roman Catholic Attitudes on Missions: An
Historical Study of Two English Missionary Societiæ in the late Nineteenth
Century (/865-/885) (St. Augustin: Steyler Verlag, 1981), 17-31 and Hans
Waldenfels, "Thê lnteraction of European Politics and Roman Catholic Missionary
Enterprise in the Chinese Mission," in Missionary ldælogies in the lmpaialist Era:
l88O-192Q eds. Torben Christensen and \Mlliam R. Hutchinson (Denmark:
Christensens Bogtrykkeri, 1 982), 75-83.

utC. Peter \Mlliams, The ldeal of the Self-Goveming Church: A Study in
Wctonian Missionary Strategy (New Yorlc E.J. Brill, 1990), xiii. Historian J. Kofi
Agbeti commented upon the important role the lndigenous peoples played in
the extension of Catholicism in Africa during the latter half of the nineteenth
century. Agbeti, West African Church History 1O4-1O8. Regarding Roman
Catholic attitudes toward lndigenous proselytizers of Christianity in lndia, refer
to Neill, History of Christian Missions,3æ-341. Ofthodox Russian missions to
Japan and China also placed great importance on the training of ordained
lndþenous prose\rtizers. lbrid., 37 5-377 .

óoMaloney, Mission Directives of Pope Gregory W, 58.

61

Year:
1901

Euro-Catholic
Missionaries

Native Priests Native Priests as
Percentage of Total.

Africa 1 155 66 5%
China 9c,4 471 34%
Japan 115 32 22%
Korea 39 9 19%
India 809 349 3c.%
Oceania Æ1 5 1%
Americas 750 174 18%

TOTALS 4 173 1 093 21%



315

This table was constructed based on statistics that were compiled in Dwight,
Tupper, and Munsell, Encyclopedia of Missions,848-849. These figures do not
include non-ordained "Native workers."

u'Raymond J;\ Huel, Prælaiming the Gospel to the lndians and the Métis: The
Missionary Oblates of Mary lmmaculate in Westem Canada, 1845-1945
(Edmonton: University of Alberta Press, 1 996), 27 5-27 9.

ó3Martha McCarthy, To Euangelize the Nations: Roman Cathotic Missions in
Manitoba, 1818-1870. Papers in Manitoba History No. 2 (Winnipeg: Manitoba
Culture Heritage and Recreation Historic Resourc es, 1 99O), 27 6.

uoRobert Choquette, The Obtate Asæult in Canada's Northwæf (Ottawa:
UniversiÇ of Ottawa Press, 1 995), 4-5.

utAjaf, Christian Missions in Nþeria,175. Refer also to Adrian Hastings, Trhe
Church in Africa: l450-19ffi(Ortord: Clarendon Press, 1994),295.

6óHastings, The Church in Africa,295. Historian Lawrence Nemer observed
that by 1885, almost 20 years after the formation of the Roman Catholic
training college at Mill Hill in England, and over a half century after the
resurgence in Euro-Catholic missionary endeavours, the academy had failed to
develop ua long-range mission polic/ for uthe development of Native
Churches." Nemer, Anglican and Roman Catholic Attitudes,'129-131 .

6TElizabeth lsichei, A History of Chrístianity in Africa from Antiguity to the
Present(Grand Rapids: \Mlliam B. Eerdman's Publishing Co., 1995),87.

68As quoted in Neill, History of Christian MÍssions,362. lndeed, Neill argued
that "[p]atemalism was perhaps the gravest weakness of all [Protestant and
Roman Catholicl missionary work in the nineteenth century.' lb¡d., 362.

6elbid., 22o. Refer also to ibid., 340-341.

CHAPTER TWO

l Church Missionary lntelligencer (1849-1850), 76 as quoted in Jean Usher,
"Apostles and Aborigines: The Social Theory of the Church Missionary Society,'
Social History(April 1 97 1): 35.

2Bishop David Anderson to Reverend Henry Venn, 7 August 1850, Church
Missionary Society Archives, (microfilm, National Archives of Canada)
(hereafter cited as CMS), (A79) C.1/M.4.



316

3CMS House to Bishop of Rupert's Land, 13 February 1871, CMS, (A76)
c.1/L.2.

'Usher, "Apostles and Aborigines," 28.

sCatherine Hall, Civilising Subjects: Metropole and Colony in the English
lmagination, I 83O- I 86 7 (Chicago: U niversity of Chicago Press, 2OO2), 83.

6wilfiam Romaine as quoted in L.E. Elliott-Binns, The Earfy Euangelicals: A
Religious and SocialStudy(London: Lutten¡¡orth kess, 1953), 386.

'/Elliott-B¡n ns, The Early Euangeliæls, 387 .

8As quoted in Paul Sangster, Pfty My Simplicity: The Euangelicat Reviualand the
Religious Education of Children, 1738-18æ (London: Epworth Press, 1963),19-
2c..

eRobert E. Bieder, "Anthropolog¡¡ and History of the American lndian,"
American Quarterly 33, no. 3 (1981): 31 1 -312. See also Samuel G. Morton,
Crania Amqicana; of A Comparative VÍæv of the Skulß of Various Abonginal
Nations of North and South America: To Wltich is Prefxd an Essay on the
Human Spæies (Pl'tiladelphia: J. Dobson, 1 839).

loChurch Missionary tntelligencer (1855): 243 as quoted in Usher, 'Apostles
and Aborigines,' 32. Note also lan A.L. Getty, "The Failure of the Natíve Church
Policy of the CMS in the North-West," in C;anadian Plains Studies 3: Religion and
Society in the Prairie West, ed. Richard Allen (Regina: Canadian Plains Research
Center, 1974), 20 and C. L. Higham, Noble, Wretched, and Redærnable:
Protestant Missionaríes to the lndians in Canada and the United States, l82O-
I W(Calgary: University of Calgary Press, 2OOO), 33.

'lChurch Missionary lntelligencer (1852):65. Note also Church Missionary
lntelligencer (1 849-1 85O): 1 7 6-1 8C..

'2Bishop \Mlliam Reeve to Bishop Richard Young, [?] Novernber 19OO, Archives
of the Anglican Diocese of Athabasca, Provincial Archives of Alberüa, Edmonton,
Alberta (hereafter cited ¿s ptrd ADA), (Box 33) A.281/235.

tsJohn West, The Substance of a Joumal Durlng a Ræídence at the Red River
Colony, British North America; and Frquent fucutst'ons affìong the North-Wæt
Ameriæn lndians in the Yærc f 82Q 1821, f 822, 1823. (London: L.B. Seeley and
Son, 1824; repnnt, Nanr Yodc Johnson Reprint Corporation, 1966), 118. Refer
alsoto MrlssionaryRqistef (May 1817): 190and 193.



317

t*Henry Venn, "Providential Antecedents of the Siena Leone Mission," The
Christian Obseruer (November 1872) as reprinted in Max Wanen, d., To Apply
the Gospel(Grand Rapids: W. B. Eerdmans, 1 97 1), 54.

tsReverend Leigh Richmond as quoted in Ford K. Brcn¡¡n, Fathqs of the
Vîctoríans (Cambridge: Cambridge UniversiÇ Press, 1961), 234. See also
Missionary Registæ, (January 182C): 1-2 and West, The Substance of a Joumal,
1 18.

tósamuel \Mlberforce as quoted in Andra¡¿ Pofter, "'Commerce and
Christianity': The Rise and Fall of a Nineteenth-Century Missionary Slogan," The
Historiæl Joumal28, no.3 (1985): 597.

'7 Church Missionary lntelligencer (1849-185O): 76 as quoted in Usher,
"Apostles and Aborigines,' 35. Note also Henry Venn to Daniel \Mlson, (1O
October 1856), as reprinted in Wanen, To Apply the Gosrel, 23 and to Bishop
David Anderson, A Charge Delivered to the Clergy of the Diocese of Rupert's
Land at his Primary Visitation, (London: N.p., 1 851), 1O.

l8William \MlbeÉorce as quoted in Emest M. Howse, fuints in Politics: The
'Clapham Sect' and the Grovvth of Frúom (London: George Allen Unwin,
1971),89-92.

tnReport of the Synd of the Diææe of Rupert's land, Called by the Bishop,
and held on the Û Janmry 1873, including the Bishop's Addræs (Winnipqg:
Queen's Printers, 1 873), 9.

zoG.R. Balleine, A History the Euangeliæl Party in the Church of England,4ü'' ed.
(London: Church Book Room, 1951), 106. The Thirty-Nine Articles "express the
mind of the Church of En$and on questions under disptfe during the
Reformation." E.J. Bicknell, A Thælogiæl lntroduction to the Thirty-Nine Articles
of the Church of England,3'd ed. (London: Longmans, 1955), 17.

21As quoted in Elliot-Binns, The Early Euangeticals, SSS.

2fuy'est, The Substance of a Joumal,73.

23Roger H. Chilton, 'Euthanasia of a Mission: The Work of the Church
Missionary Society in Westem Canada Leading to the Socie$s \Mthdrawal in
192o^ and the Consequences for the Canadian Church" (Ph.D. diss., Oxford
University, 1992),7. See also Reverend J. Smithurst's lnstructions to Mr. and
Mrs. Settee, 2 October 1843, CMS, (478) C.1/M.3.

zo{enry Venn to Miss Rimrose, 18 September 1849, as reprinted in Waren,
To Apply the Gospel, 171 .



318

25As summarized in J. Munay Mitchell, Foreign Missions of the Protestant
Churches: Their state and Prospects (Ioronto: Toronto Wllard Tract Depot,
1888), 62-63. Mitchell continued: uThe statement of Dr. Nevius does not
includeMedicalMissionsorwomen'Sworkamongwomen.Thevalueofthese
stands relatively high on the list." lbid., 63.

26 Missionary Rælstef (January 1 82O): 2.

2'lbid.

'8Henry Venn to G. Johnson and Mrs. Johnson, (7 July 1843) as reprinted in
Warren, To Apply the Gospel,91. Refer also to Henry Venn to D. Hinderer, (21
December 1859) as reprinted in ibid., 14O. ,

'nHienry Venn, "Retrospect and Prospect of the Operation of the Church
Missionary SocieÇ,' (1O January 1865) as reprinted in ibid., 1 18.

3oHenryVenn, (undated), as reprinted in ibid.,62.

3'AbrahamCowleyto[?],[?]May1884,cMS,(A112)c.1/o.2.

3'Underlining in original. Bishop of Athabasca to Reverend C.C. Fenn, 20
September 1888, CMS, (A1 15) C.1/O.2.

33lb¡d.

3oReverend J. Smithurst to Committee, 26 October 1842, CMS, (496) C.1/O.

3s*Circular to Church Missionary Soc¡ety Missionaries," (NovemÞ 2O,1 855) as
reprinted in Warren, To Apply the Gospel, 95. For a discussion of the : ::.:
relationship between the British economy and missionary recruitment and
contributions, see Brian Stanlqy, The Bible and the fug: Protestant MÅssions and
British lmpøialism in the Ninetænth and Twentíeth Centuries (Leicester Apollos,
199O), 7A-84.

36Eugene Stock, Hírçtory of the Church Missionary fuiety: tts Environment, its
Men and its Worl<Yol.2 (London: Church Missionary Society) 1899), 414.

3TThese papers are reprinted in the appendix of W¡lbert R. Shenk, Henry Venn:
Missionary Statæman (New Yorlc Orbis Books, 1 983), 118-29.

æ'Church Missionary Society Minute [1851] upon the Employment and
Ordination of Native Teachers," as reprinted in ¡bid., 1 18-120.



319

3elbid., 
1 18.

ætb¡d., 118-12c..

4t StocK History of the Church MissÌonary fucie¡,y,Yol 2, 41 1 .

o'Geth7, "The Failure of the Native Church Policy," 32.

€Stock, The History of the Church Missbnary þc¡et)/, vol. 3, 61 5.

A4Ohilton,'Euthanasia of a Mission,' 81 .

4sReport of the Synd of the Diææe of Ruperts t and, Called by the Bishop,
and held on the 24 February 1869, including the Bishop's Addræs (Winnipeg:
Queen's Printers, 1869), 15 and 29.

4il"lnstnrctions of the Committee to Reverend R. McDon ald,' 22 April 1873,
Archives of the Ecclesiastical Province of Rupert's Land, Winnipeg, Manitoba,

I (heraftercited asAEPRL),(P.342) Box L, 1870-1879.

t, otBishop of Rupert's Land to Reverend J. Mee, 31 March 1868, CMS, (A8O)
C.1/M.6. Note also Reverend J.A. Mackay to Reverend C.C. Fenn, 29 August
1877, CMS (A1O3) C.1/O and Annual Letter of Reverend J.A. Mackay, 28
January 188O, CMS, (4104) C.1/O.

' 4sBishop of Saskatchewan, Notes from the Bishop of Saskatchewan's
Joumal, January to May, /875 (Winnipeg: Standard Office, 1875), CMS, (4101)
c.1lo.

oeReverend C.C. Fenn to Bishop of Athabasca, n.d. [1875 ?], CMS, (A77)
c.1/L.4.

mBishop Anderson to Reverend Henry Venn, 7 August 1850, CMS, (A79)
cj/M.4.

5'Bishop of Rupert's l-and to Reverend C.C. Fenn, 14 December 1871, CMS,
(A8O) C.1/M.8.

s2Bishop of Rupert's Land to Reverend H. Wright, 30 June 1873, CMS, (A8O)
c.1/M.9.

s3uChurch Missionary Society Minute 118661 upon the Employment and
Ordination of NativeTeachers," as reprinted in Shenk, HenryVenn,125.



320

soAddress to lslington Clerical Meeting by Henry Venn, 10 January 1865 as
reprinted in Wanen, d., To Apply the Gospel, 121 .

ss'Church Missionary Society Minute [1861] upon the Emptoyment and
Ordination of Native Teachers," as reprinted in Shen( Henry Venn: Missionary
Statesman 12C-125.

ft\bid.,122.

s7"Church Missionary Society Minute [1866] upon the Employment and
Ordination of Native Teachers," as reprinted in iþid., 128.

58lb¡d.

sïV¡ll¡am Bompas to Selina Bompas, 2 JuV 1892, Yukon Archives,
\¡Vhitehorse, Yukon Tenitory (hereafter cited as YA), YA (MSS/25) 81/38. Note
also Bishop of Saskatcha¡ran to [?], 24 JuTy 1879, CMS, (41 03) C.1/O.

æAddress to lslington Clerical Meeting by Henry Venn, 10 January 1865 as
reprinted in Wanen, To Apply the Gospel, 119.

6t Henry Venn to Thomas Millington, 24 Jant nry 1 84O, as reprinted in ibid., 1 38.

ó2"Special Appealls] for Recruits' by Henry Venn 8 May 1854 and 23 February
1859 as reprinted in ibid., 138-139.

ó3Max Waren, fuciat Histo¡y and Chnstian Missions (London: SCM Press,
1967), æ. Refer also to Henry Venn to Thomas Millington, 24 January 184O as
reprinted in Warren, To Applythe Gospel,138 and to Sarah Potter, 'The Making
of Missionaries in the Nineteenth Century: Conversion and Convention," in ,4
Sociological Yeaþook of RelþÍon in Britain: I d. Michael Hill (London: SCM
Press, 1975),1Cl6.

*Wanen, fucial History and Christian Misslons, ffi.
6Pannekoek included among these flaws being 'rough in manners," being

"behind in knowledge," and lacking social status. Frits Pannekoek,'TheAnglican
Church and the Disintegration of Red River Society, 1818-1 87O," in The West and
the Nation: Esæ¡a in Honour of WL Morton, eds. Carl Berger and Ramsay Cook
(l-oronto: McClelland and Stewart, 1976),74. See also, Frits Pannekoek, A Snug
Uttle Hock The þcial Origins of the Riel Resistance of 1869-7O flNinnipeg:
Watson& ùnryer Ptrblishing, 1 991), 98-99.

66Potter, "Making of Missionaries,n 1 13-1 18.



321

6tWarren, fucial History and Christian Missions, û.
u8Defining and charactenzing the middle-class is intricate and beyond the

scope of this dissertation. Works on class and the socio-economic make-up
of British socieÇ include G. Kitson Clark, The Making of Wctorian England
(London: Methuen, 1962); J.F.C Hanison, Late Wctorian England, 1875-l%)l
(Glasgow: Fontana Press, 1990); and Walter E. Houghton, The Victorian Frame
of Mind: l830-187?(London: Oxford UniversiÇ Press, 1957).

ólrVanen, Social History and ChrístÍan Missions, 5O.

zou'xt'act from a memorandum . .," dated 4 August 1856 as reprinted in
Wanen, To Apply the Gospel, 65.

ttHenry Venn as quoted in Shen( Henry Venn: Missionary Statæman 42-43.

72ïenry Venn to CMS Secretary in Madras, 2 October 18@ as reprinted in
Warren, To Apply the @spel,26.

73Henry Venn, undated, as reprinted in Wanen, To Apply the Gospd, 62-63.
Note also Stock, uNative Churches," 415. Jean Usher noted, '[n]ative peoples
often saw Christianity as a White man's religion and refused to accept it on
those grounds. Usher, "Apostles and Aborigines,n 43.

'oHenry Venn, "Retrospect and Prospect of the Operation of the Church
Missionary Society,' 10 January 1865, as reprinted in Wanen, To Apply the
Gospel,125.

tsHenry Venn to J.C. Taylor, N.d., as quoted in Shenk, Henry Venn: Missionary
Statesman 33.

76CMS House to Bishop of Rupert's Land, 13 February 1871, CMS, (A76)
c.1/L.2.

iTlb¡d.

78See Albert S4¡manski, Class Structure: A Criticat Perspective (New York:
Praeger, 1983), 352-360 and Catherine Hall, Civilising Subjects: Metropole and
Colony in the English lmagination, 1830-1867 (Chicago: University of Chicago
Press, 2æ2), 17.

TeHigham, Noble Wretchd, and Redeemable,33.

ælbid., 3s-36.



322

stPhilip D. Curtin, The lmag:e of Africa: British ldæs and Action, / 78O-185O
(Madison: UniversiÇ of Wisconsin Press, 1964), ÆO.

82lb¡d., 364. See also Higham, Noble, Wretched, and Redeemable, SS.

s3Douglas Lorimer, Colouti Class, and the Wctorians: English Attitudes to the
Negro in the Mid-Nineteenth Century (Leicester; Leicester University Press,
1978). See also S.D. Carey, "The Church of England and the Colour Question
in Mctoria," Joumal of the Canadian Church Historícal Society 24, no.2
(October 1982): 63-74; Christine Bolt, Victorian Attitudes to tuce (London:
Routledge and Kegan Paul, 1971); Christine Bolt, American lndian Policy and
American Reform (London: Allen and Unwin, 1987),1-13; Robert F. Berkhoffer
Jr., The lAthite Man's lndian: lmages of the American lndian from Columbus to
the Presenf (New York Knopf, 1978),33-39; and Hall, Ciuilising Subjects,17.

soCharles R. Taber, The World is Too Much VØth Us: 'C.iture' in Modem
Protestant Missions (Macon: Mercer Press, 1991), 62. Refer also to Kevin
Ward, "Africa,n in A Woñd History of Christianit¡;ed. Adrian Hastings (Grand
Rapids: \Mlliam B. Eerdmans Publishing Co., 1999),2O7-2OA and J.F. Ade Ajayi,
Christian Missions in Nigeria, l84l-1891: The Making of A New Hite(London:
Longmans, 1965), 178ff .

ssReprinted Letter from Archbishop David Anderson to Honorary Clerical
Secretary, 22 August 1849 in Church Missionary lnteligencer (1849-1850),
1 80.

s6Reverend James Hunter to Reverend Henry Venn, I December 1864,
cMS, (A91) C.1/O.

sTReprinted Letter from Archbishop David Anderson to Honorary Clerical
Secretary, 22 August 1849 in Church Missionary lnteligencer (1849-1850),
322.

ss"Reminiscences of the Rev. Benjamin McKenzie, Matlock, Manitoba,n n.d.,
p. 9 AEPRL, (P.364) Benjamin McKenzie collection.

seBishop of Rupert's l-and to Reverend Mee, 1 1 December 1868, CMS,
(A83) C.1/O.

% Report of the Synod of the Diocese of Rupert's land, Called by the
Bishop, and Held on the t Janua4l 1873. lncluding the Bishop's Address
(\Mnnipsg: Coldwell & Cunningham, 1873),19.



323

etJournal entry of Reverend James Settee, 20 Oclober 1861, CMS, (491)
c.1/o.

n"John Sanders Autobiography,' (n.p.: 1 87 6), AEPRL, (P.38O).

e3Reverend H. Keen to Reverend H. Wright, S February 1876, CMS, (A81)
c.1/M.10.

noBishop of Moosonee to Secretary, 4 September 1877, CMS, (481)
c.1/M.10.

elb¡d.

%Bishop of Moosonee to Reverend H. Wright, 11 February 1876, CMS,
(481) C.1/M.1O. Note also Bishop of Moosonee to Secretary, 4 September
1877, CMS, (4102) C.1/O. and Annual Letter of Reverend John Sanders, 16
August 1877, CMS, (4102) C.1/O.

eTBishop of Moosonee to l?1, 14 August 1877, CMS, (4102) C.1/O. Refer
also to Bishop of Moosonee to Mr. Wright, 15 February 1878, CMS, (4102)
c.1/o.

e8Journalentry of Reverend W.D. Reeve, 25 June 1870, CMS, (A99) C.1/O.

eBishop of Rupert's Land to Reverend J. Mee, 11 DecemÞer 1868, CMS,
(A83) C.1/O.

1æReprinted Letter from Bishop David Anderson to Honorary Clerical
Secretary,22 August 1849 in Church Missionary lnteligencer (1849-1850),
1 80.

1o1CMS House to Mr. John Umpheruille, 15 March 1852, CMS, (475) C.1/L.

toTh¡s was particularty true when the English missionaries were ns¡¡ to the
Canadian mission field. See Alfred Cowley to Secretaries, 26 February 1869,
CMS, (A8O) C.1/M.7 and Reverend Robert Phairto Secretary, 10 March 1869,
cMs, (A8O) C.1/M.7.

tosReverend \Mlliam Cockran to Secretaries, 6 August 18Æ, CMS, (478)
C.1/M.2. Note also Journal entry of Reverend John Smithurst,12 Apnl1840,
cMs, (A78) C.1/ì,A.2.

1øAbdelmajid Hannoum, 'Translation and the Colonial lmaginary: lbn
Khaldrln Orientalist," History and Theory42 (February 2OO3), 61. Refer also to



324

Ryan Dunch, "Beyond Cultural lmperialism: Cultural Theory, Christian Missions,
and Global Modernify," History and Thæry41 (October 2û2),322.

'ouJournal entry of Robert Hunt, 1 August 1850, AEPRL, (P.337) "Diary of
Robeft Hunt.'

t6Refer to the forthcoming discussions in Chapter Five relating to Charles
Pratt and Reverends Hillyer and Reader.

toTReverend Rundle to John Rowand, 8 May 1841, Hudson's Bay Company
Archives, Winnipeg, Manitoba, (hereafter cited as HBCA), (1M27O) 9.60/ç.1,
folioT-9 and to Joumal entry of Robert Hunt, [?] November 1850, AEPRL,
(P.337) "Diary of Robert Hunt.'

tæJoumal entry of Reverend John Smithurst, 6 October 1840, AEPRL,
(P.337) John Smithurst's Typed Letters and Journal, 1839-184O.

1æJournal entry of Reverend John Smithurst, 9 May 1847, CMS, (A79)
c.1/M.4.

ttoReverend James Hunter to Secretaries, 2 August 1847, CMS, (A79)
C1/M.4. Two years later, the Bishop of Rupert's Land noted that Hunter's
translations "contained mistakes obvious to the eye of the most
inexperienced." Second Letter of Bishop of Rupert's Land to Reverend Henry
Venn, 22 November 1849, CMS, (A79) C.1/M.4.

lllReverend James Hunter to Secretaries, 2 August 1847, CMS, (A79)
c.1/M.4.

'l2Journal entry of Reverend John Hines, 29 January 1876, CMS, (A1O2)
C.1/O. Refer also to Reverend Henry Budd to Lay Secretary, 2 August 1853,
CMS, (A79) C.1/M.5 and to Reverend Horden to Reverend J. Chapman, 1

September 1857, CMS, (A8O) C.1/M.6.

rl3Minutes of the Diocese of Rupert's Land Finance Committee, 4 June
1 895, CMS, (A1 1 9) C.1/0.6.

ll4Frederick Whymper, Travels in Alasl<a and on the Yukon (New York:
Harper Brothers, 1869), 226-227 as quoted in YA, (Anglican Church Series 1-
1A) Box 5, Folder 2 of 27, Cor. 253.

t'Îh¡s point is developed further in Chapter Four of this dissertation.



325

t t6Reverend W. Kirkby to Secretaries, 29 November 1862, CMS, (493) C.1 lO
and "Diocesan Notes for 1862", PAA ADA, (Box 21), A.22O/2.

ltTReverend Robeft McDonald to Colonel Dawes, 6 September 1867, CMS,
(A8O), C.1/M.6. Kenneth McDonald, Robert McDonald's brother, believed that
his efforts at teaching hymns and prayers to, and conducting services for,
several groups of Aboriginal peoples at l-a Piene's house, would have been
successful if he had an interpreter. Archdeacon Cowley to Secretaries, 15
March 1873, CMS, (A8O) C.1/M.9.

"sBishop of Saskatchewan to [?],23 May 1888, CMS, (4115) C.1/O.2. A
second consideration in the CMS's decision to remove lnkster, was that "his
Cree blood ha[d] caused certain prejudices against him' among the Sarcee.'
lbid. This point is discussed fur.ther in Chapter Four.

'leJournalentry of Reverend J.A. Mackay, 31 July 1864, CMS, (A94) Q.1/O.

l2oArchdeacon Cowley to CMS, [?] May 1884, CMS, (A112) C.1/O.2. Note
also Abraham Cowley to Secretaries, 1 5 April 1 881 , CMS, (41 1O) C,1/O.1 .

l2l,Memorandum Taken by Reverend C.C. Fenn of Conversation with
Archdn. Vincent," 7 February 1886, CMS, (41 13) C.1/O.2.

l22Bishop of Moosonee to Reverend C.C. Fenn, 16 September 1885, CMS,
(A113) C.1/O.2.

l2snMemorandum Taken by Reverend C.C. Fenn of Conversation with
Archdn. Vincent,' 7 February 1886, CMS, (41 1 3) C.1/O.2.

t2aBishop of Moosonee to Reverend C.C. Fenn, 16 September 1885, CMS,
(4113) C.1/O.2. One year later, Bishop Young of the Diocese of Athabasca
informed the CMS of a similar situation regarding another of its unative' agents,
Reverend Malcolm Scott. Bishop Young to Mr. Fenn, 13 April 1891 , PAA ADA,
(4cc.68.242) Letterbooks: Archdeacon Reeve and Bishop Young, 1898-1904,
Microfilm Reel 3 and Annual Letter of Reverend Richard Young, 16 November
1875, CMS, (481) C.1/M.1O. Young observed that'tho [sic] the little Cree he
had known had from lack of use been forgotten, it is his mother tongue - he is
rapidly picking it up.' "Annual Letter to friends & subscribers' of Bishop
Richard Young, 12 Decernber 1887, PAA ADA, (Box 28) A.28O/8, Bishop
Young Letterbook (Outgoing).

l2sJournal entry of Reverend John Hines, 29 January 1876, CMS, (4102)
c.1/o.



326

l26Reverend James Hunter, St. Andrew's to Reverend Henry Venn, 1

December 1864, CMS, (A91 ) C.1/O.

"tJournal entry of James Roberts, 6 October 1842, CMS, (A78) C.1/M.3.

t2sReverend William Cockran to Secretaries, 7 January 1843, CMS, (A79)
c.1/M.5.

12elb¡d.

'æOther examples of Native agents using ties of ethniciÇ and knowledge of
Aboriginal 'characters' and 'habits' are presented in Chapter Four of this
dissertation, but see Joumal entry of Reverend W.W. Kirkby, 21 August 1857,
cMS, (A92) C.1/O.

l3rSecretaries of the CMS, 29 September 1842, as reprinted in Wanen, Io
Apply the Gospel, @.

l32ltalics in original. HenryVenn, 'Retrospect and Prospect of the Operation of
the Church Missionary SocieÇ," 1O January 1865, as reprinted inibid., 127.

ls3Historian C. Peter Williams noted that between 1825 and 1834, almost 70
percent European missionaries sent to West Africa died in the field. C. Peter
Williams, The ldeal of the Self-Goveming Church: The ldeal of the Self-Governing
Church: A StW in ttîctorian Míssionary Stratqy (New Yorlc EJ. Brill, f 9Ø) 4.
Over 6O percent of European personnel who the CMS stationed at "coastal
posts" in Africa beh¡reen 1æ4 and 1825, d¡ed. Cuftin, lrnage of Afriæ, 484.

'3oCanon Rogers to CMS, 11 February 1901, PAAADA, (A.281/76).

'3e[he impact of these cultural differences on the lives and abilities of Native
agents is discussed more fully in Chapter Six of this dissertation.

t6ln 'l 87O, for instance, Reverend Horden informed the Secretary of the
CMS that over the course of a sin$e summer he and Reverend Thomas
Vincent travelled 13OO miles and 11OO miles respectively. Reverend John
Horden to Secretary, 18 September 1870, CMS, (A8O) C.1/M.7 .

t3tReverend J"A. MacKay to Secretary, 17 Juty 1868, CMS, (ASO) C.1/M.7.
CMS periodicals helped missionaries serving in distant fields to maintain a
connection with their brethren and with British society in general. As William
Carpenter Bompas noted: 'A little periodical literature will go far to transport me
or¡t [?] of this loneVwilderness.n Reverend \Mlliam Bompas to George [Bompas
?1, 6 November 1870, YA, (MSS/25) 81/38. Refer also to Reverend Wlliam
Bompas to Mrs. Loft, 16 November 1871, YA, (MSS/25) 81/38.



327

ræBishop of Rupert's Land to Reverend Henry Venn, 13 June 1853, CMS,
(A7e) C.1/M.5.

l3eBishop Young to Reverend C.C. Fenn, 15 May 1891 , PAA ADA,
(4cc.68.2 42), Lelterbooks: Archdeacon Reeve and Bishop Young, 1 898- 1 9O4,
Microfilm Reel3.

tæReverend Wlliam C. Bompas to Secretaries, 6 July 1871, CMS, (A8O)
c.1/M.9.

t4tBishop of Athabasca to Reverend H. Wright, 15 November 1875, CMS,
(A81) C.1/M.1O.

tozBíshop of Athabasca to Secretaries, 17 August 1875, CMS, (481)
c.1/M.10.

t*Bishop of Athabasca to Reverend H. Wright, 15 November 1875, CMS,
(A81) C.1/M1 .1O.

r41b¡d.

1454eport of the Synod of the Diocese of Rupeft's Land, May 2d, /883 with
an Appendk C;ontaining Diocesan Parish Statistics, efc. (Winnipeg: Manitoba
Free Press, 1883), 15.

'6Reverend James Hunter to Reverend Henry Venn, 1 December 1864,
cMS, (A91) C.1/O.

CI-I,APTER THREE

rReverend Richard Young to Mr. Wright, 5 February 188O, Church Missionary
Society Archives, (microfilm, National Archives of Canada) (hereafter cited as
cMS), CMS, (A104) C.1/O.

ännual Letter of Archdeacon Cowley, 14 December 1874, CMS (481)
c.1/M.9.

3CMS to Reverend W.W. Kirkby, 1 5 July 1867, CMS, (475) C.1/L.

4Archbishop David Anderson to Honorary Clerical Secretary, 22 August
1 849 in Church Missionary lntelligencer (1 849-1 85O): 1 78.



328

5CMS to Bishop of Rupert's Land, 13 February 1871, CMS, (A76) C.1/L.2.

uHenry Venn, (undated), as reprinted in Max Waren, d., To Apply the Gospel
(Grand Rapids: W. B. Eerdmans, 1 97 1 ),, 62-63. Note also Eugene Stock, History
of the Church Missionary þcie$ lts Environment its Men and its Worl< Yo\. 2
(London: Church Missionary Society) 1 899), 41 5.

TBishop Bompas to Bishop of Athabasca, 8 May 1902, Archives of the
Anglican Diocese of Athabasca, Provincial Archives of Alberta, Edmonton,
Alberta (hereafter cited as PAA ADA), (Box 29) A.281/31 .

"C.L. Hign am, Noble, Wretched, and Rdeemable: Protestant MissÌonaries to
the lndians in Canada and the United States, l82O-1W(Calgary: University of
Calgary Press, 2æ2), 50-53.

eReverend W.W. Kirkby to Committee, 10 November 1859, CMS, (A8O)
C.1/M.6. Historians have convincingly countered Kirkby's arguments that the
Abonþinal peoples of the Mackenzie Ríver region possessed neither religion
nor law. See Kerry Abel, 'Of Two Minds: Dene Responses to the Mackenzie
Missions, 1858-1 %)2," in lnterpreting Canada's North: Selected Rædings, eds.
Kenneth S. Coates and \Mlliam R. Monison Ooronto: Copp Clark Pitman Ltd.,
1989), 77-93.

'oReverend W.W. Kirkby to Secretaries, 20 June 1860, CMS, (A8O) C.1/M.6.

" lb¡d.

t2Reverend Wlliam Cockran to Secretaries, 11 July 1834, CMS, (A77)
c.1/M.2.

t3Reverend Cockran to Secretary,28 July 1851, CMS, (485) C.1/O. Note
also Reverend Çockran to Reverend Henry Venn, 28 JUV 1852, CMS, (A79)
c.1/M.5.

'oReverend Cockran to Secretary,28 July 1851, CMS, (485) C.1/O.

'sReverend Cockran to Reverend Henry Venn, 28 July 1852, CMS, (A79)
C.1/M.5. See also Reverend Cockran to Secretary, 1 August 1849, CMS, (A79)
C.1/M.4; Henry George to Reverend J. Chapman, 8 January 1858, CMS, (487)
C.1/O; and Joumal entry of Reverend Robert Phair, 17 May 1 868, CMS, (495)
c.1lo.

'óReverend Cockran to Secretary, 1 August 1849, CMS, (A79) C.1/M.4.



329

ttBishop David Anderson to Clerical Secretary,22 August 1849, reprinted in
Church Missionary lntelligencer (1 849-1 85O): 1 7 6.

ls"lnstructions of the Committee to the Revd. James Hunter and Mrs. Hunter
on Occasion of their departure to the North West America Mission. Delivered
May 29, 1844," CMS, (A76) C.1/L.1 .

IeCMS to Archdeacon Vincent, 17 June 1885, CMS, (A76) C.1/L.2. Refer
also to CMS to Reverend Nailt, 30 December 1885, ¡b¡d.

2oCMS to Reverend W.W. Kirkby, 1 5 July 1867, CMS, (475) C.1/L.

2'CMS lnstructions to Mr. Thomas Clarke, 24 April 1877, CMS, (A76) C.1/L.4.

'2John Hines to Archdeacon Cowley, 4 November 1875, CMS, (481)
C.1/M.1O. Hines was 'from the Societ¡/s Training School in England" but in
1875 was not yet ordained. "Notes from the Bishop of Saskatchewan's
Journal, January to May, 1875" (Winnipeg: Standard Office, 1875), CMS,
(Aroo). c.1/o.

23Bishop David Anderson to Clerical Secretary,22 August 1849, reprinted in
Ch urch Missionary lntelligencer (1 849- 1 85O): 1 76.

2aloumal entry of Reverend John Hines, 29 October 1890, CMS, (A117)
c.1lo.2.

2sReverend John Hines to Reverend C.C. Fenn, 19 November 1890, CMS,
(A1 16) Cj/O.2.

26Reverend John Smithurst to Henry Venn, 6 August 1850, CMS, (A76)
c.1/M.4.

"Bishop of Rupert's Land to Reverend H. Wright, 5 December 1874, CMS,
(A81) C.1/M.1O.

2sJournal entry of Reverend A. Cowley, 5 October 1 861 , CMS, (A87) Q.l/O.
Note also Annual Letter of Reverend Cowley, 3lJanuary 1861, ib¡d. ln 1873,
Cowley made similar comments about Charles Pratt, another Native agent.
Archdeacon Cowley to Reverend H. Wright, 13 September 1873, CMS, (A8O)
c.1/M.9.



330

2eBishop of Athabasca to Secretaries, 21 March 1881 , CMS, (41 1O) C.1/O.1 .

See also Bishop of Athabasca to Mr. Wright, 7 October 1877, CMS, (4103)
c.1/o.

æBishop Bompas to Reverend H. Wright, 1 5 November 1875, CMS, (481)
c.1/M.10.

3lReverend Lofthouse to Mr. Baring-Gould, 3 May 1897, CMS, (4120)
c.1/o.6.

3'Bishop of Rupert's Land to Henry Venn, 22 November 1849, CMS, (A79)
c.1/M.4.

3tJ.H. Keen to Reverent Wright, 11 July 1877, CMS, (4102) C.1/O. See also
Annual Letter of J.H. Keen, 20 September 1877,ibid.

3oBishop Bompas to Bishop Reeve, 4 September 1894, Archives of the
Anglican Diocese of Mackenzie River, Provincial Archives of Alberta, Edmonton,
Alberta (hereafter cited ¿s pp¡tr ADMR), (Box MR.9) MR. 1 81/2.

3sBishop of Rupert's Land to Reverend Henry Venn, 30 March 1864, CMS,
(A83) C.1/O.

36Visit of the Bishop of Rupert's Land to the C.M.S. Missions in the East of
the Diocese of Rupert's L.and," n.d., CMS (41O4), Q.1/O, Folio no. 67 .

37CMS to Reverend Nailt, 30 December 1885, CMS , (A76) C.1/L.2.

æReverend John Horden to Reverend Henry Venn, I September 1851,
cMs, (A79) C.1/M.5.

3eJournal entry of James Roberts, 29 June 1842, CMS, (478) C.1/M.3.

æReverend \Mlliam C. Bompas to [?], n.d. 1868, CMS, (A8O) C.1/M.7.

4'CMS lnstructions to Mr. Thomas Clarke, 24 April1877, CMS, (A76) C.1/L.4.
See also CMS to Reverend Henry Budd, 1O June 1864, CMS, (475) C.1/L.

o'J.A. Mackay to Secretariæ, 22 October 1878, CMS, (41 O3), C.1/O.

€J.4. Mackay to Reverend C.C. Fenn, 29 August 1877, CMS, (4103) C.1/O.



331

*See Journal entry of James Settee, 18 May 1855, CMS, (495) C.1/O and
the writings of Charles Pratt including Journal entry of Charles Pratt, 1 1 August
l85t , cMS, (A95) C.1/O.

o5lhese points are elaborated upon later in this and subsequent chapters.

6Conscious that his writing writings would be subjected to scrutiny,
Reverend Henry Budd requested that Archdeacon Cowley "fill up & rewrite
[them] in a form suitable to be forwarded to Salisbury Square.' Cowley,
however, declined to do so and forwarded the journals and letters unedited.
Archdeacon Cowley to Secretaries, 1 1 August 1868, CMS, (A8O) C.1/M.7.

ot"John Sanders' Autobiography,' n.d. 1876, Archfues of the Ecclesiastical
Province of Rupert's Land, \Mnnipeg, Manitoba, (herafter cited as AEPRL),
(P.380).

ß Church Missionary I ntelligencer (1 87 5): 24.

aeAbraham Cowley to Reverend C.C. Fenn, 24 Apnl 1883, CMS, (41 1 1)
c.1/o.1 .

*0 in original. "Memo of Conversation between Archdeacon Winter and
C.C.F.,' 9 December 1892, CMS, (41 08) C.1/L7. See also Joumal entry of G.S.
\Mnter, 29 January 1887 , CMS, (41 1 4) Cj /O.2 and Bishop of Moosonee to Mr.
Wright, 29 June 1879, CMS, (4103) C.1/O.

slAnnual Letter of Bishop Horden, 31 January 1861, CMS, (489) C.1/O.

52lbid.

s3Bishop Horden to Reverend Henry Venn, 12 September 1862, CMS, (489)
c.1/o.

saReverend John Horden to Reverend J. Mea [?], 24 January 1868, CMS,
(A8O) C.1/M.7.

ssReverend John Horden to Reverend C.C. Fenn, 5 February, 1869, CMS,
(A8e) C.1/O.

s6Reverend John Horden to [?], 24 January 1868, CMS, (A8O) C.1/M.7.

57lbid.



332

utsee CMS to Reverend Henry Budd, 10 June 1864, CMS, (475) C.1/L;
Reverend W. Stagg to Major Straith, 1 March 1865, CMS, (A97) C.1/O;
Reverend W. Stagg to Secretary, 24 October 1863, ibid.; and Arcdeacon
Cowley to Secretaries, 4 August 1871 , CMS, (A8O) C.1/M.8.

seBishop of Rupert's Land to Reverend J. Chapman, 13 December 1861,
cMs, (A8O) Cj/M.6.

60lb¡d.

6lAnnual Letter of Reverend Cowley, 31January 1862, CMS, (A8O) C.1/M.6.

62Bishop of Moosonee to l?1,14August 1877, CMS, (41 19) C.1/O.6.

æUnderl¡ning in original. Bishop of Moosonee to Secretaries,24 June 1895,
cMS, (A1 19) C.1/0.6.

uoReverend Henry Budd to Secretaries, 19 January 1864, CMS, (484) C.1/O.
See also Annual Letter of Reverend Henry Cochrane, 20 November 1872,
CMS, (A8O) C.1/M.8; Joumal entry of Reverend Thomas Cook, 17 November
1861 , CMS, (486) C.1/O; and Reverend J.A. Mackay to Secretary, 1 1

Septernber 1876, CMS, (4102) Cj/O.
65 Church M issionary lnteltigencer(1 866): 32.

66lb¡d.

67Henry Venn, (undated), as reprinted in Warren , To Appty the Gospd, 62-63.

6sRegarding the importarce of p¡ety in the selection of å.rropean missionary
agents see SpæialAppealtsl for Recruits that the CMS issued on I May 1854
and 23 February 1859 as reprinted in Waren, To Apply the Gospel, 138-139,
and William Bompas to Selina Bompas, 2 July 1892, Yukon Archives,
Whitehorse, Yukon Tenitory, (hereafter cited as YA), (MSS/25) 81/38.
Regarding the importance of p¡ety in the selection of proselytizers who were
of indigenous ancestry, see 'Charge of the Right Reverend John Horden, D.D.,
Bishop of Moosonee, delivered at Moose Factory at his Primary Msitation,
February, 1879" as reprinted in Church Missionary lntelligencer (1879) 670;
Bishop of Athabasca to Reverend H. Wright, 15 November 1875, CMS, (481)
C.1/M.1O; and Bishop of Rupeft's [-and to Reverend Henry Venn, 20 February
1867, CMS, (A83) C.1/O.

unsee Annual Letter of Reverend J.A. Mackay, 9 August 1871, CMS, (499)
CllO and Reverend J.A. Mackay to Secretaries, 18 December 1 871 , CMS,
(A8O) C.1/M.8.



333

ToBishop of Rupert's Land to Reverend Henry Venn, 20 February 1867, CMS,
(483) C.1/O and "Report of the Diocese of Rupert's Land' by the Bishop of
Rupert's Land and the Clerg¡y of the Red River Seülement to Secretaries, 19
December 1 865, CMS, (A83) C.1/O.

TtuReport for the year ending 31" Jrly, 1853" by Archdeacon Hunter, CMS,
(Ae1) C.1/O.

72CMS to Reverend W.W. Kirkby, 1 5 July 1867, CMS, (475) C.1/L.

73"Report of the Diocese of Rupert's Land' by the Bishop of Rupert's Land
and the Clerg¡¡ of the Red River Settlement to Secretaries, 19 December 1865,
CMS, (483) C.1/O. See also 'Minutes of Meeting of the Corresponding
Committee' of the Diocese of Rupert's Land, 28 December 1865, CMS, (482)
c.1/o.

T4Bishop of Rupert's Land to Reverend Henry Venn, 4 June 1855, CMS,
(A79) C.1/M.5. The SocieÇ sent Henry Budd Jr. to lslington College in England
to receive one year's ínstruction. CMS. (A 80) C.f/M.6. Mission Books,
lncoming Letters, 1822-1876. Reverend Henry Budd to Reverend J.
Chapman, 30 July 1857, CMS, (A8O) C.1/M.6.

tu"St. John's College Anglican Connection" [home page on-line]; available
from http:/lruww.umanitoba.calcolleges/stl'ohns/anglican/; lnternet; accessed
3 January 2OO3.

7ó"Minutes of a Meeting of the Corresponding Committee" of the Diocese of
Rupert's Land 1O January 1860, CMS, (A8O) C.1/M.6.

tTBishop of Rupert's Land to Reverend Robert McDonald, 20 December
187O, CMS, (A8O) C.1/M.8.

78This topic is discussed in-depth in Chapter Five, but see Reverend John
Hines to Reverend C.C. Fenn, 1 9 November 1890, CMS, (41 1 6) C.1/O.2.

TeReverend E.A. Watkins to Mr. J.M. Hall, 6 January 1862, CMS, (A8O)
c.1/M.6.

sThis traffic largely resulted from the decision that Fort Yukon and a large
part of the Yukon River were within American tenitory in the nerarly acquired
possession of Alaska. Reverend Robeft McDonald to Secretaries, 7 January
187O, CMS, (A8O) C.1/M.8.



334

stReverend J.A. Mackay experienced similar diffTculties in the mid-186O's. T.
Thistlethwaite-Smith to J.R. Clare, 6 August 1864, Hudson's Bay Company
Archives, \Mnnipqg, Manitoba, (hereafter cited as HBCA), (1M4O2) 8.239/c/15.

stsee "Report for the year ending 1't June 1854," by Reverend James
Hunter, 1 June 1854, CMS, (491) C.1/O and the extract of Rer¡erend Henry
George's Journal, 27 June 1856 as quoted by Archdeacon James Hunter in
"Report of the Grand Rapid's Station for the Year ending July 1856,u n.d., CMS,
(A8O) C.1/M.6.

æBishop of Rupert's Land to Reverend Henry Venn, 6 August 1851, CMS,
(A8O) C.1/M.s.

soBishop David Anderson to [?], 25 August 1853, AEPRL, (P.338) David
Anderson, 1849-1851 .

ssBishop of Rupert's Land to Reverend Henry Venn, 25 June 1852, CMS,
( 7e)c.1/M.5.

e6Reverend R. James to Reverend Henry Venn, 6 January 1851, CMS, (A8O)
c.1/M.5.

sTJoumal entry of Reverend James Hunter, 31 August 1851, CMS, (A91)
c.1/o.

ssJournal entry of Fleverend James Hunter, 3 September 1851, CMS, (491)
C.1/O. Upon leaving the Canadian North-West for a visit to England, Reverend
E.A. Watkins similarly informed the Society that he had 'the fullest confidence"
in Reverend J.A. Mackay, who was to "take charge of this [Devon] station" in
his absence. To assuage any anieties that this decision may have caused the
Society's Secretaries, Watkins stressed that Mackay \rrrill conscientiously use
the SocieÇ's means in carrying on the Secular work of the Mission," and
pointed out that he "|eft" Mackay "full written instructions on all points
connected with the routines of [the Station]." Underlining in original. Reverend
EA. Watkins to Mr. Hall, 3 August 1863, CMS, (A97) C.1/O.

seJournal entry of Reverend James Hunter, 28 June 1852, CMS, (491) C.1/O.

ØuReport for the Year Ending 31"t July, 1853" by Reverend James Hunter,
n.d., CMS, (491) C.1/O.

elArchdeacon Cowley to Major Straith, I April 1859, CMS, (A87) C.1/O.



335

e2Archdeacon Cowley to Reverend H. Wright, 7 July 1875, CMS, (481)
c.1/M.10.

esRenort of the Synod of the Diocese of Rupert's land, Catld by the
Bishop, and Held on the t January 1873. lncluding the Bishop s Address
(Winnipeg: Coldwell & Cunningham, 1873),19.

eounderl¡ning in original. Reverend E.A. Watkins to Mr. J.M. Hall, 6 January
1862, CMS, (A8O) C.1/M.6.

es[his is discussed in Chapter Five.

eóReverend Cowley to Reverend Henry Venn, 2 JufV 1866, CMS, (487)
C.1/O. Similarly, Cowley believed that Charles Pratt, a catechist in the CMS's
employ, was "a truly good and pious man, according to this Country's
standard." Archdeacon Cowley to Reverend H. Wright, 7 April 1874, CMS,
(A8O) C.1/M.9. ln 1884, however, he expressed to the CMS his "feaf that Pratt
'will not be understood, &, consequently, not appreciated' by the "new
Bishop" of Saskatchewan. The Archdeacon therefore wrote to the CMS in
Pratt's defence. Abraham Cowlqy to Reverend Fenn, 6 August 1884, CMS,
(A112) C.1/O.2.

e7"Repoft for the year ending 1o June 1854'by Reverend James Hunter, 1

June 1854, CMS, (491) C.1/O.

e8Reverend Henry George to Reverend C.C. Fenn, 29 April 1867, CMS, (488)
c.1/o.

ee"Report of the Diocese of Rupert's Landn from the Bishop of Rupert's Land
and the Clerg'y of the Red River Settlement to Secretaries, 19 December 1865,
CMS, (483) C.1/O. Refer also to'Resolutions of the Corresponding Committee
held at Bishop's Court, Red River," 28 December 1865, AEPRL, (P.338) Minutes
of the Finance Committee, CMS, 1850-1876, Typescript.

'*Underlining in original. Archdeacon James Hunter to Reverend Henry
Venn, 1 December 1864, CMS, (491) C.1/O.

lolArchdeacon James Hunter to Reverend Henry Venn, 1 December 1864,
cMs, (A91) C.1/O.

to2Bishop of Rupert's Land to [?], 19 December 1865, CMS, (483) C.1/O.

1æuThe Constitution & Statutes, St. John's College, Rupert's L-and," 2 March
1867, University of Manitoba Archives, Winnipeg, Manitoba (hereafter refered



336

to as UMA), (U4.1. Box 16) ltem 2. Similarfy, Emmanuel College in Prince Albert
was established as a "Training College for Native Helpers." Bishop of
Saskatcheu¡an to [?], 22 January 1880, CMS, (4109) C.1/O.1. Note also
Minutes of "Meeting of the Corresponding Committee held at Bishop's Couft,
Red River,n 28 December 1865, CMS, (A82) C.1/O.

t*Bishop of Rupert's Land to Reverend Henry Venn, 20 February 1867,
cMS, (A83) C.1/O.

r6uReport of the Diocese of Rupert's l-ando by the Bishop of Rupert's l-and
and the Clerg¡y of the Red River Settlement to Secretaries, 19 December 1865,
cMS, (A83) C.1/O.

1*Bishop of Rupert's l-and to Reverend Henry Venn, 20 Febru ary 1867,
cMs, (A83) C.1/O.

', loTReverend Richard Young to Mr. Wright, 5 February 1880, CMS, (4104)
)', c.1/o.

I 1æReverend Robert Hunt to Reverend Henry Venn, 28 January 1850, CMS,
l rn79D c,.1/M.4.

tæBishop of Rupert's Land to Reverend J. Mee, 31 March 1868, CMS, (A8O)
c.1/M.6.

l

I ttoReverend Cowley to Secretaries, 14 January 1867, CMS, (487) C.1/O.

"lBishop of Rupert's l-and to Reverend J. Mee, 31 March 1868, CMS, (A8O)
c.1/M.6.

112see Sarah Potter, "The Making of Missionaries in the Nineteenth Century:
Conversion and Convention," in A-sociologiæl Yærbook of Religion in Britain:
8, d. Michael Hill (London: SCM Press, 1985), 101-124 and Max Warren,
Social History and Christian Missions (London: SCM Press, 1967), 50

1l3Annual Letter of Archdeacon Cowley, 14 December 1874, CMS, (481)
c.1/M.9.

llauMinutes of Meeting of Finance Committee' of the Diocese of
Saskatchewan, 12 January 1 881 , CMS, (4109) C.1/O.1 .

ttsBishop of Rupert's Land to Reverend J. Mee, 31 March 1868, CMS, (A8O)
c.1/M.6.



337

"6CMS to Reverend W.W. Kirkby, 1 5 July 1867, CMS, (A75) Q.1/L.

t"Bishop of Rupert's l-and to E Hutchinson,20 December 1870, CMS,
(A8O) C.1/M.8.

118see 'Minutes of Meeting of Finance Committee' of the Diocese of
Saskatchewan, 12 January 1 881 , CMS, (A109) C.1/O.1 .

"eReverend C.C. Fenn to Bishop Young, 2 June 1888, PAA ADA, (Box 30)
A.281/51 .

tnoBishop of Saskatchewan to Mr. Wright, 17 December 1879, CMS, (4104)
c.1/o.

t2tBishop of Saskatcharuan to Mr. Wgram, 16 February 1882, CMS, (411O),
c.1/o.1 .

l22Abraham Cowley to Secretaries, 5 April 1 881 , CMS, (41 1 O) C.1/O.1 .

r2s"Minutes of a Meeting of the Conesponding Committee held at Bishop's
Court, Red River," 31 October 1855, CMS, (A79) C.1/M.6.

'2oArchdeacon Hunterto Secretaries, 7 February 1856, CMS, (A79) C.1/M.6.

t2sBishop of Rupert's Land to Reverend Henry Venn, 7 January 1856, CMS,
(A79) Cj/M.6.

t2uP,eferto the untitled and unpublished autobiography of Robeft McDonald,
24 March 1921 , AEPRL, (P.343.)

l2TnResolutions of the Conesponding Committee" of the Diocese of Rupert's
Land, 13 March 18ó5, AEPRL, (P.338) Minutes of the Finance Committee, CMS,
1 85O- 1 876, Typescript.

t2eReverend W.C. Bompas to Secretaries, 6 December 1872, CMS, (A8O)
CJ/M.9. See also Joumal entry of Reverend Robert McDonald,30 May 1866,
cMS, (A93) C.1/O.

t2eReverend C.C. Fenn to Bishop of Moosonee,26 October 1886, CMS,
(4108) C.1/L.6.

'æBishop Bompas to Selina Bompas, 17 Oc'tober 1881, YA, (MSS.125)
81/38.



338

'"tReverend Mncent Sim to Reverend C.C. Fenn, 9 January 1884, CMS,
(A112) C.1/O.2.

'S2CMS to Bishop of Athabasca, 11 November 1879, CMS, (A77) C.1/L.4.

'ttBishop Bompas to Selina Bompas, 17 October 1881, YA, (MSS.125)
81/38.

ttoBishop of Athabasca to Reverend C.C. Fenn, 2 March 1883, CMS, (411 1)
c.1/o.1 .

ttu Bishop Bompas to Reverend Robert McDonald , 20 July 1883, AEPRL,
(P.342) Box L, 1863-1883.

, 1aU

, c;;:ärtrEiË.îri.i"nn 
to Bishop or Mackenzie River, 21 september 1a87,

' 137Bishop of Mackenzie River to Secretaries, 20 July 1889, CMS, (41 16)

, c.1/o.2.

i t.tBishop of Saskatchewan to Reverend C.C. Fenn, 20 January 1886, CMS,
(A113) C.1/O.2. See also Bishop of Mackenzie River to Secretaries, 21 March
1887, CMS, (41 1 4) C.1/O.2 and Bishop of Athabasca to Secretaries, 21 March

t 1881 , CMS, (41 10) C.1 /O.1 .

l3eBishop of Saskatcharvan to Rer¿erend C.C. Fenn, 2O January 1886, CMS,
(41 1 3) C.1/O.2. Note also Michael Orven, 'Young, Richard," in Dictionary of
Canadian Biography, lÐl-1914 vol. 8 (Ioronto: University of Toronto Press,
1994), 1123-1125 and to "Prospectus of lrene Training School," 5 February: 1883, PAA ADA, (A.27O/5).

1æArchdeacon W.D. Reeve to Bishop Bompas, 28 Febru ary 1887, PAA
ADA, (Box 88) A.379/1. Refer also to Bishop Bompas to Bishop Young, 25
March 1 887, PAA ADA, (Box 29) A.281/22 and to Bishop Bompas to B¡shop
Young, 28 June 1887, ¡bid.

141Bishop Bompas to Bishop Young, 25 March 1887, PAA ADA, (Box 29)
A.281/22

142Bishop of Athabasca to Reverend C.C. Fenn, 2 March 1883, CMS, (41 1 1)
c.1lo.2.

to3lbid.



339

r4Bishop of Mackenzie River to Secretaries, 20 July 1889, CMS, (41 16)
C.1/O.2. Refer also to Bishop of Mackenzie River to Reverend \Mgram,14 July
1890, ibid.; to 'Resolutions of the Corresponding Committee" of the Diocese
of Rupert's Land, 2O October 18óO, AEPRL, (P.388) Minutes of the Finance
Committee, CMS, 1850-1876,Typescript; and to page five of Bishop Stringe/s
unpublished "History of the Church," YA, (Angl¡can Church Series 1-B) Stringer
Microfilm Reel #1.

touBishop of Mackenzie River to Secretanes,2l March 1887, CMS, (A114)
c.1lo.2.

'6Bishop Bompas to Bishop Young, 25 March 1887, PAA ADA, (Box 29)
A.281/22. Refer also to Bishop Bompas to Bishop Young, 28 June 1 887, ¡b¡d.

r4TBishop of Mackenzie River to Secretanes,2l March 1887, CMS, (A114)
c.1/o.2.

148T.H. Canham to Reverend C.C. Fenn, [?] February 1887, CMS, (A114)
c.1lo.2.

tonunderl¡ning in original. T.H. Canham to Bishop of Mackenle River, 13
January 1887, CMS, (A11 4) C.1/O.2.

r50lb¡d.

'stT.H. Canham to Reverend C.C. Fenn, [?] February 1887, CMS, (4114)
c.1/o.2.

'sT.H. Canham to Bishop [?], [?] February 1888, CMS, (A114) C.1/O.2.

'sT.H. Canham to Bishop of Mackenzie River, 13 January 1887, CMS, (A114)
c.1/Q.2.

'uoT.H. Canham to Bishop [?], [?] February 1888, CMS, (A114) C.1/O.2.

tssBishop of Mackenzie River to Secretaries, 21 March 1887, CMS, (A114)
c.1lo.2.

'sóBishop Bompas to Bishop Young, 25 March 1887, PAA ADA, (Box 29)
A.281/22.

'utNote Bishop Young to Bishop of Rupert's Land, 6 May 1890, PAA ADA,
(Acc. 68.242) Reel 3, Letterbooks: Archdeacon Reeve and Bishop Young,



340

1898-1904 and Bishop of Rupert's Land to Reverend C.C. Fenn, 16 March
1886, CMS, (A1 1 3) C.1/O.2.

tssReverend C.C. Fenn to Bishop of Mackenzie River, 21 September 1887,
cMS, (A108) C.1/L.6.

'unRobert McDonald to Reverend C.C. Fenn, 28 May 1884, CMS, (A112)
c.1lo.2.

1æReverend C.C. Fenn to Bishop of Mackenzie River, 21 September 1887,
cMs, (A108) C.1/L.6.

lulReverend C.C. Fenn to Bishop of Mackenzie River, 27 March 1889, CMS,
(A108) C.1/L.6.

l62Bishop of Mackenzie River to Secretaries, 20 July 1889, CMS, (A1 19)
c.1/o.2.

t63lbid.

tuoBishop of Mackenzie River to Secretaries, 1 1 August 1890, CMS, (41 16)
c.1lo.2.

l65Bishop of Mackenzie River to Mr. Wigram, 14 July 1890, CMS, (4116)
c.1/o.2.

tuuBishop Bompas to Reverend C.C. Fenn, 2 May 1891as reprinted in letter
from Reverend C.C. Fenn to Archdeacon Reeve, 4 November 1891, CMS,
(A107) C.1lL.',t .

'67P,everend C.C. Fenn to Bishop of Mackenzie River, [?] December 1890,
cMS, (A108) C.1/L.6.

t6sBishop Bompas to Reverend C.C. Fenn, 2 MaV 1891as reprinted in letter
from Reverend C.C. Fenn to Archdeacon Reeve, 4 November 1891, CMS,
(A107) C.1/L.1 .

'óeReverend C.C. Fenn to Bishop of Mackenzie River, [?] December 1890,
cMS, (A108) C.1/L.6.

"oBishop Bompas to Reverend C.C. Fenn, 2 May 1891as reprinted in letter
from Reverend C.C. Fenn to Archdeacon Reeve, 4 November 1891, CMS,
(A107) C.1/L.1 .



341

lTlReverend C.C. Fenn to A.E. Cowley, 29 June 1891, CMS, (4107) C.1/L.1.
Refer also to Reverend C.C. Fenn to Archdeacon Reeve, 4 November 1891,
¡b¡d.

tt2Bishop William C. Bompas to Archdeacon McDonald, 26 June 1877,
AEPRL, (P.342) Box L, 1870-1A79.

t73 Bishop Bompas to Reverend C.C. Fenn, 2 May 1891as reprinted in letter
from Reverend C.C. Fenn to Archdeacon Reeve, 4 November 1891, CMS,
(A107) C.1/L.1 .

'74Bishop of Mackenzie River to Secretaries, 1 1 August 1890, CMS, (41 16)
c.l/o.2.

ttsReverend C.C. Fenn to Bishop of Athabasca, 17 December 1890, CMS,
(4108) C.1/L.6.

"uW.E. Traill to Bishop Young, 18 May 1891 , PAA ADA, (Box 34) A.281/299.

tttJoumal entry of Reverend Cowley,29 May 1862, CMS, (487) C.1/O.1 .

lTsReverend Horden to Reverend C.C. Fenn, 5 February 1869, CMS, (489)
C.1/O.1. Refer also to E.A. Watkins to Mr. Hall, 3 August 1 863, CMS, (A97)
c.1/o.1 .

"eReverend James Settee to Reverend Mr. Wright, 6 June 1879, CMS,
(A102) C.1/O.1 .

ttoBishop of Moosonee to Mr. Wgram, 16 March 1882, CMS, (4110)
c.1/o.1 .

181Bishop Pinkham to Reverend C. C. Fenn,31 March 1887, CMS, (A114)
c.1lo.2.

'82Bishop of Rupert's l-and to Reverend C.C. Fenn, 16 March 1886, CMS,
(A113) C.1/O.2.

183'Minutes of 1't Missionary Conference Held in Diocese of Saskatchewan,"
29 June 1876, CMS, (A81) C.1/M.1 O.

t8+1¡" Bishop of Saskatchewan, "Missions of the Church Missionary SocieÇ
in the Diocese of Saskatchewan," Church Missionary lntelligencer(1883-4): 98.



342

'ssReverend C.C. Fenn to Reverend D.J.S. Hunt, [?] 1882, CMS, (4107)
c.1/L.5.

186lbid.

:

tsTBishop of Saskatcha¡¿an to Reverend C.C. Fenn, 20 January 1886, CMS,
(A1 13) C.1/O.2.

ræBishop of Saskatchewan to Reverend H. Wright, 26 May 1875, CMS, (481)
c.1/M.10.

"nunderl¡ning in original. The Society for the Propagation of the Gospel
funded McLean in his capaciÇ of Bishop. Bishop of Saskatchewan to
Reverend C.C. Fenn, 20 January 1 886, CMS, (41 1 3) C.1/O.2.

I 
tsÐlbid.

I te,lb¡d.

I tÐReverend C.C. Fenn to Bishop of Moosonæ, 26 October 1886, CMS,
i (A1O8) C.1/1.6.

i te3Bishop of Rupert's Land to Reverend C.C. Fenn, 16 March 1886, CMS,
tA1 13) c.1/o.2.

:' teoReverend C.C. Fenn to Bishop of Saskatchewan, 5 January 1883, CMS,, (A1O7) C.1/L.5.

resCMS to Bishop of Saskatchewan, 1 5 December 1885, CMS , (A76) C.1/L.2.
' t%Reverend C.C. Fenn to Bishop of Moosonee,26 October 1886, CMS,

(A108) C.1/L.6.

1e7lb¡d.

te8¡¡ early 1887, Bishop \Mlliam Cyprian Pinkham of the Diocese of
Saskatchewan observed that "a formal offer of the Bishopric of Moosonee has

; not yet been offered to him [Mackay] as Bishop Horden has not yet definitely
I decided to resign." Bishop Pinkham to Reverend C.C. Fenn, 4 May 1887, CMS,

(A114) C.1/O.2.

leeReverend C.C. Fenn to Archdeacon G. McKay, 28 December 1886, CMS,
(A108) C.1/L.6.



343

'æReverend John Hines to [?], 1 4 December 1886, CMS, (41 1 4) CJ/O.2.

2olNote Jean A. Pinkham's unpublished and undated 'Reminiscences of an
Old ïmer,' Provincial Archives of Manitoba, Winnipeg, Manitoba (hereafter
cited as PAM), (MG.7.8.8) Microfilm Reel 157, and uMemo of lntervia¡¡ between
the Bishop of Sask. & Calg. and C.C.F.," [?] 1892, CMS, (41 1 7) C.1/A.2.

'o2Refer to Bishop Pinkham to Reverend C.C. Fenn, 4 May 1887, CMS,
(A114) C.1/O.2 and to Archdeacon Thomas Vincent to Reverend C.C. Fenn, 5
June 1894, CMS, (4118) C.1/0.6.

2o3ln addition to the aforementioned criticisms made by Bishop John
McLean, see John Hines to Reverend C.C. Fenn, 18 November 1890, CMS,
(4115) C1/O.2.

2olhomas Vincent was a third Archdeacon of Native ancestry that the CMS
employed during the nineteenth Century. ln the early 188Os, the CMS asked
Horden if he required an Assistant Bishop for the Diocese of Moosonee.
Horden replied that he did not and strenuously rejected any possibiliÇ of
elevating Vincent, believing that he lacked the skills necessary to succeed as a
Bishop. He wrote: "Should I desire an Assistant it must be one who would be
in every respect fit to succeed me; and this Archdeacon Vincent is not quite, in
his present position he does very well, but he is not qualified for a higher one;
besides which he is not much younger than myself.' Bishop of Moosonee to
Reverend C.C. Fenn, 22 August 1883, CMS, (41 1 1 ) C.1/O.1. Historian John S.
Long demonstrated that Mncent's ethnicity also was a factor in the decision
not to consecrate him a Bishop. Refer to John S. Long, 'Archdeacon Thomas
Vincent of Moosonee and the Handicap of 'Metis' Racial Status," Canadian
Joumal of Native Studies 3, No. 1 (1983): 95-1 16.

zosReverend James Hunter to Reverend Henry Venn, I December 1864,
cMS, (A91) C.1/O.

CI-{APTER FOUR

lJournal entry of Reverend Henry Budd, 4 August 1867, Church Missionary
Society Archives, (microfilm, National Archives of Canada) (hereafter cited as
cMS), (A84) C.1/O.

2Reverend A.C. Ganioch to Bishop Reeve, 29 November 1882, Archives of
the Anglican Diocese of Athabasca, Provincial Archives of Albelta, Edmonton,
Alberta (hereafter cited as PAA ADA), (Box 84) A38On.



344

3Journal entry of Reverend James Settee, 9 November 1877, CMS, (4103)
cj/o.

4The CMS's use of ethnically-based poticies is discussed in Chapter Five.

uJames Settee to James Cook, 26 December 1 845, CMS, (478) C.1/M.4.

6Reverend James Settee to Reverent J. Chapman, 14 September 1857,
cMS, (A8O) C.1/M.6.

TJournal entry of Reverend James Settee, 15 March 1875, CMS, (4101)
c.1/o.

sAnnual Letter of Reverend Thomas Cook, 7 January 1862, CMS, (486)
c.1/o.

nMemorandum of Reverend John West, undated, CMS, (A82) C.1/O.

'oReverend Henry Budd to Secretaries, 19 December 1851, CMS, (A79)
c.1/M.5.

ttunderl¡ning in original. Reverend Henry Budd to Reverend Knight, 4
August 1 851 , CMS, (A79) C.1/M.5.

'2Journal entry of Reverend Henry Budd, 1O July 1853, CMS, (A83) C.1/O.2.

l3Stuart Piggin,'Assessing Nineteenth-Century Missionary Motivation: Some
Considerations of Theory and Method,n in Religious Motiuation: Biographical
and Sociologiæl Problems for the Church Historian, ed. Derek Baker (Oxford:
Basil Blackwe)|, 1 97 8), 336.

'aLeonore Davidoff and Catherine Hall, Family Fo¡tunes: Men and Women of
the English Middle Class, 178O-185O (London: Hutchinson,1987),121.

' 
sPiggin,'Assessing Nineteenth-Century Missionary Motivation," 336.

1qb¡d. See also Davidoff and Hall, Family Fortunes, 118.-121 .

lTFrank A. Peake, "Church Missionary Society Personnel and Policy in
Rupert's l-and," Joumal of the Canadian Church Historical Society 20, no. 2
(October 1988): 65.

lsAnnual Letter of Reverend George Bruce, 28 December '1879, CMS,
(A104) C.1/O.
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leThe person at CMS House London who recorded Mason's letter in the
letter-book, noted in the margin that the Society should not publish this
section ín any of its publications. The same person, however, also noted that
the section that followed (which detailed the "favourablen experiences of lay
preachers) was to be printed. Annual Letter of W. Mason, 11 September
1863, CMS, (A94) C.1/O.

'These resistance techniques ranged from complaining to misbehaving to
running away. See Reverend WA. Burman to Bishop Young, 9 April 1893, PAA
ADA, (Box 29) A.281/42 and J.R. Miller, Shingqauk's Vision: A History of Native
ResidentÌal Schools ([oronto: UniversiÇ of Toronto Press, 1996),343-374.

2tsee James C. Scott, Weapons of the Wæk Everyday Forms of Peasant
Resistance (New Haven: Yale UniversiÇ Press, 1985), 33-36 and Eugene
Genovese, Roll, Jordan, Roll: The World the Slaves Made (New Yorlc Pantheon
Books, 1974),585-660.

22Annual Letter of W. Mason, 1 1 September 1863, CMS, (494) C.1/O.

23lb¡d.

24lb¡d.

2sReverend \Mlliam Cockran to Secretaries, 30 Juty 1833, CMS, (484) C.1/O.

2óJournal entry of Reverend David Jones, 28 September 1823, CMS, (A77)
c.1/M.1 .

zTReverend \Mlliam Cockran to Secretaries, 30 July 1833, CMS, (484) C.1/O.

2sJournal entry of Reverend J. Smithurst, 14 June 1842, CMS, (A78) C.1/M.3.

2William Cockran to Reverend Henry Venn, 13 November 1852, CMS, (A79)
c.1/M.5.

æReverend John Horden to Reverend J. Mee, 24 January 1868, CMS, (A8O)
Cj/ìv1.7.

slAnnual Letter of Rs¿erend John Horden, 10 February 1 865, CMS, (489)
c.1/o.

3'James Anderson to Alexander McDonald, 9 December 1867, Hudson's
Bay Company Archives, \Mnnipeg, Manitoba, (hereafter cited as HBCA),
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(1M268) 8.3/c/3, Albany Fort Correspondence lnward, Folio 287 and James
Taylor to James Vincent, 25 May 1892, HBCA, (1M268) 8.3/c/6, Albany Fort
Correspondence lnward, Folio 328.

33'Minutes of Meeting of the Coresponding Committee' of the Diocese of
Rupert's Land, 30 January 1867, Archives of the Ecclesiastical Province of
Rupert's Land, \Mnnipeg, Manitoba, (herafter cited as AEPRL), (P.338) Minutes of
the Finance Committee, CMS, 1850-1 876,Typescript.

3aRegarding these salaries, see Chapter Five.

tusee respectively Abstract of Servant's Accounts, 1868-1869, HBCA,
(1M795) 8.135/g/51and Abstract of Servant's Accounts, 1869-1870, HBCA,
(1M796) 8.135/g/52.

sAbstract of Seruant's Accounts, 187O-1871 , HBCA, (1 M796) 8.135/953.

3tAbstract of Servant's Accounts, 1874-1875, HBCA, (1M1 261) 8135/957.

3sAbstrac{ of Servant's Accounts, 1885-1886, HBCA, (1M1 262) 8.135/967.

3The impact of racism on career advancement within the Hudson's Bay
Company is discussed in Chapter Five.

æ"Resolutions of the Corresponding Commfüee" of the Diocese of Rupert's
[-and, 5 September 186ó, AEPRL, (P.338) Mínutes of the Finance Committee,
CMS, 1 850-1876, Typescript.

otRefer to Bishop of Athabasca to Reverend H. Wright, 15 November 1875,
CMS, (A81) C.1/M.1O and to Bishop of Rupert's Land to Reverend H. Wright,
1 1 September 1875, ¡b¡d.

ozBishop of Rupert's Land to Reverend C.C. Fenn, 17 Dæem@r 1870, CMS,
(A8O) C.1/M.8. Note also Archdeacon Mclean to Reverend Henry Venn, 4
February 1867, CMS, (494) C.1/O.

€Bishop Machray to Reverend Robert McDonald, 24 Apnl 1871, AEPRL,
(P.342) Box L, 1 870-1 87 9, Typescript.

4Bishop Machray to Reverend C.C. Fenn, 17 December 1870, CMS, (A8O)
c.1/M.8.

6Bishop Bompas to Reverend H. Wright, 6 JuV 1875, CMS, (481) C.1/M.1O.

6Joumal entry of Reverend W.W. Kirkby, 29 June 1870, CMS, (499) C.1/O.
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ot"Copy of Minutes of a Meeting of the Finance Comtee." of the Diocese of
Rupert's Land, 1O March 1877, CMS, (A1O2) C.1/O.

48CMS to Bishop of Rupert's Land, 13 February 1871, CMS, (A76) C.1/L.2.
See also CMS to Archdeacon Cowley, 1 3 February 1871 , CMS, (A76) C.1/L.3.

oeBishop of Athabasca to Reverend H. Wright, 15 November 1875, CMS,
(481) C.1/M.1O. Note also W.E. Traill to Bishop Young,28 April 1890, PAA
ADA, (Box 34) A.281/299.

mJournal entry of Kenneth McDonald, 10 September 1875, CMS, (4102)
c.1/o.

u'Bishop Bompas to Secretaries, 9 July 1875, CMS, (481 ) C.1/M.1O.

s2Bishop Bompas to Reverend H. Wright, 15 November 1875, CMS, (481)
c.1/M.10.

s3Bishop Machray to Reverend Robert McDonald, 24 Apnl 1871, AEPRL,
(P.342) Box L, 1 87 O-1 879, Typescript.

54CMS to Bishop of Rupert's Land, 13 February 1871, CMS, (A76) C.1/L.2.
See also CMS to Archdeacon Cowley,13 February 1871, CMS, (A76) C.1/L.3.

ssBishop Machray informed the Parent Committee that Kenneth McDonald's
placement "is more with a vier¡r of spiritual profit to himself than of any help to
Mr. Kirkby." Bishop of Rupert's Land to Reverend C.C. Fenn, 17 December
1870, CMS, (A8O) C.1/M.8. Note also Journal entry of Reverend W.W. Kirkby,
29 June 1870, CMS, (499) C.1/O.

56Joumal entry of Kenneth McDonald, 1 7 November 1873, CMS, (4101)
C.1/O and Joumal entry of Kenneth McDonald, 28 October 1 873, ¡bid. See
also Reverend Robert McDonald to CMS Secretaries, 25 January 1875, AEPRL,
(P.342) Box L, 1870-1879.

sTBishop of Athabasca to Secretaries, 9 July 1875, CMS, (481) C.1/M1O.
See also Reverend William Day Reeve to Secretaries, 30 November 1874,ibid.

sHenry Wright to Robert McDonald, 26 Aprit 1875, AEPRL, (P.342) Box L,
1870-1879.

seBishop Machray to Reverend H. Wright, 6 July 1875, CMS, (481) C.1/M,1O.
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æBishop Bompas to Secretaries, 9 July 1875, CMS, (481) C.1/M.1O.

6tBishop Bompas to Reverend Robert McDonald, 24 November 1874,
AEPRL, (P.342) Box L, 1870-1879.

62McDonald gave his notice to leave the SocieÇ's seryice in June of 1876.
Bishop of Rupert's Land to Reverend H. Wright, 6 March 1876, CMS, (481)
c.1/M.10.

63'Resolutions of the Corresponding Committee'of the Diocese of Rupert's
Land, 1 March 1877, AEPRL, (P.338) Minutes of the Finance Committee, CMS,
1877-1885, Typescript. Note also the careers of Thomas Hassel and Joseph
Hunt. Reverend Cockran to Secretaries, 3O July 1833, CMS, (484), C.1/O and
Journal entry of Reverend J.A. Mackay, 22 December 1867, CMS, (494) Cj/O.

6aReverend Robert McDonald to Secretary, 26 March 1877, CMS, (4102)
c.1/o.

6sAbstract of Servant's Accounts, 1 875-1876, HBCA, (1M1 263) 8.235/94.
McDonald's salary is listed as being $SOS. Using contemporary conversion
rates of E1:$5, this equates to approximately Ê73. See the endnotes in
Chapter five for a discussion of curenq/ values in mid to late nineteenth
century Canadian North-West.

66Abstract of Servant's Accounts, 1876-1877, HBCA, (1 M1 263) 8.235/9/5.

6TAbstract of Servant's Accounts, 1882-1883, HBCA, (1 M1 263) 8.235/916.

ôEJoumal entry of Kenneth McDonald, 10 September 1875, CMS, (4102)
cj/o.

6eReverend Traill, for example, informed the CMS that Kenneth McDonald
was 'rather fond of stimulants' and that "[i]dleness & bad company have been
his bane." Reverend W.E. Traill, to Bishop Young, 28 April 189O, PAA ADA, (Box
34) A.281/299.

ToThis subject is discussed in Chapter Five.

TlReverend John Hines to Reverend C.C. Fenn, 19 November 1890, ÇMS,
(A1 16) C.1/O.2.

ttReverend John Hines to Bishop of Saskatcherruan, 23 September 1887,
cMS, (A1 14) C.1/O.2.



349

ttunderl¡ning in original. lbid.

taReverend John Hines to Reverend C.C. Fenn, 19 November 1890, CMS,
(A1 16) C.1/O.2.

TsJournal entry of Reverend John Hines, 4 April 1889, CMS, (4116) C.1/O.2.
See also Joumal entry of Reverend John Hines, 15 May 1889, ib¡d.

t6Journal entry of Reverend John Hines,24 August 1889, CMS, (A116)
c.1lo.2.

ttunderlining in original. Journal entry of Reverend John Hines, 3 November
189O, CMS, (A117) C.1/O.2.

t"Reverend John Hines to Reverend C.C. Fenn, 19 November 1890, CMS,
(A116) C.1lO.2.

'9CMS to Bishop of Rupert's Land, 1 3 February 1871, CMS, (A76) C.1fl-.2.

æBishop of Rupert's Land to E. Hutchinson, 31 March 1868, CMS, (A79)
c.1/M.7 .

slBishop of Rupert's Land to Reverend H. Wright, 6 March 1876, CMS, (481)
C.1/M.1O and "Statements respecting Moosonee" by the Bishop of Moosonee,
[?1 1882, CMS, (4110) C.1/O.1. This topic is elaborated upon in Chapters
Three and Five.

s2Bishop of Rupert's Land to E. Hutchinson, 31 March 1868, CMS, (A79)
C.1/M.7. This topic is elaborated upon in Chapter Five.

s3Reverend Burman to [?], t?l 1908, Provincial Archives of Manitoba,
Winnipeg, Manitoba (hereafter cited as PAM), (MG.7) 42, Reverend Wilfred A.
Burman, Typescript.

soBishop of Athabasca to Secretary, 6 February 1877, CMS, (4102) C.1/O.
Note also Annual Letter of Bishop of Athabasca, 15 November 1875, CMS,
(481) C.1/M.1O; P{4 ADA, (Box 2O) A.21O/6./a-l; and "Diocesan Notes,' p44
ADA, (Box 21) A./22O/2

sBishop of Athabasca to Secretaries, 6 April 1876, CMS, (481) C.1/M.1O.
See also Annual Letter of Bishop of Athabasca, 15 November 1875, CMS,
(A81) Ç.1/M.1O.
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suBishop of Athabasca to Secretaries, 6 April 1876, CMS, (481) C.1/M.1O.
See also Annual Letter of Bishop of Athabasca, 15 November 1875, CMS,
(A8r) C.1/M.1O.

Itcanioch's great-grandfather, John McGillivray took an Aboriginal woman,
Ganioch's great-grandmother as his country wife and they parented
Ganioch's grandmother, Elizabeth McGilliway. Elizabeth McGillivray manied
the European born Colin Campbell and together they gave birth to Ganioch's
mother, Elizabeth Campbell, who manied Ganioch's father, John Ganioch.
PAA ADA, (Box 20) A.21O/6./a-l and 'Fxpenditure of the Athabasca District,
N.W. America Mission for the Half-Year Ending December 31 , 1883," p4¡
ADA, (Box 23) 

^/232/5. 
Note also Jennifer S.H. Brown, Strangers in Blood: Fur

Trade Company Families in lndian Country fly'ancouver: University of British
Columbia Press), 99, and lnternet; accessed November 11,2@2; available
from www.teluspla net. neVpublic/dgarneau/thomas3. htm.

ssunderlining in original. Reverend A.C. Ganioch to W.D. Reeve, 29
November 1882, PAA ADA, (Box 8.4) A38On.

seBishop of Rupert's Land to Reverend C.C. Fenn, 17 December 1870, CMS,
(A8O), C.1/M.8.

ÐJoseph Cook to Lay Secretary,29 July 1846, CMS, (478) C.1/M.4.

etlbid.

n2lb¡d.

e3Roberts received a salary of t12O per annum, but even then he
experienced "great difficulÇ" lMng on that amount; he therefore requested to
return to London. James Roberts to D. Coates, 16 August 1842, CMS, (A95)
C.1/O. Refer also to James Roberts to CMS, 17 August 1842,ibid.

ealoseph Cook to Lay Secretary,29 July 1846, CMS, (478) C.1/M.4.

eslbid.

%lb¡d.

etlb¡d.

e8Joumal entry of Reverend John Smithurst, September 2,1842, CMS, (A78)
c.1/M.3.
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æJames Settee to James Cook, 4 June 1846, CMS, (A78) C.1/M.4.

1qb¡d.

lotReverend William Cockran to Reverend R. Davies, 5 August 1846, CMS,
(A78) C.1/M.4.

'o2Henry Budd to Reverend Smithurst, 26 December 1845, UniversiÇ of
Manitoba Archives, Winnipeg, Manitoba (hereafter referrd to as UMA), (4.93-
36) Budd Letters.

'*Henry Budd to Reverend Cockran, 31 December 1847, CMS, (A7g)
c.1/M.4.

I

1*Henry Budd to Reverend Smithurst, 26 December 1845, UMA, (4.93-36)

i 
tudd Letters.

1O5D^,,^- 
^¡t \Âliiliam l^aat¿taa *a trtmraran:{ E! llôr,¡^ñ Ê Âr.a. ta* IQ/IA aiReverend\MlliamCockrantoReverendR.Davies,5August18ß,cMS'

(A78) C.1/M.4.

]19bid.Regardingthedissensionarisingfromfreightingissues,referto
Henry Budd to Reverend Smithurst, 13 August 1846, UMA, (4.93-36) Budd
Letters.

: to'Henry Budd to Reverend Smithurst, 8 January 1847, UMA, (4.93-36) Budd
Letters. Refer also Journal entry of Reverend James Hunter, 1 December, 1847, CMS, (A79) C.1/M.4 and Journal entry of Reverend James Hunter, 20
April 1848, ¡b¡d.

1æHenry Budd to Reverend Smithurst, 8 January 1847,UMA, (4.93-36) Budd' Letters.

1*Reverend James Hunter to Reverend William Cockran, 4 January 1848,
cMS, (A79) C.1/M.4.

ltoBishop of Rupert's l-and to Reverend Henry Venn, 22 November 1849
(Second Letter), CMS, (A79) C.1/M.4.

i tt'Reverend James Hunter to Reverend Henry Venn, 9 August 1849, CMS,
(A7e) C.1/M.4.

lr2Bishop of Rupert's Land to Reverend Henry Venn, 22 November 1849
(Second Letter), CMS, (A79) C.1/M.4. See also Journal entry of Reverend
Roþert Hunt, n.d. August 1 85O, CMS, (489) C.1/O; Reverend E.A. Watkins to
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Lay Secretary, 10 January 1856, CMS, (A79) C.1/M.6; and Annual Letter of
Reverend E. A. Watkins,3l December 1861, CMS, (489) C.1/O.

tttReverend J. Hunter to Reverend Henry Venn, 30 July 1850, CMS, (A79)
C.1/M.5. Note also Reverend J. Hunter to Secretaries, 2 August 1847, CMS,
(A79) C.1/M.4.

t'oQ ¡n original. Reverend Henry Budd to Secretary,31 July 1855, CMS,
(A79) C.1/M.5.

ttsRer¿erend Henry Budd to Secretaries, 19 December 1851, CMS, (A79)
c.1/M.5.

tt6Reverend Robeft Hunt to Bishop of Rupert's Land, 7 June 1855, CMS,
(A7e) C.1/M.6.

"7ln 1860, Reverend Stagg informed the Secretary of the CMS that he was
uncomfortable writing reports because they brought "self so prominently
forward.' Reverend Stagg to Reverend J. Chapman,24 August 1860, CMS,
(A79) C.1/M.6.

"sReverend Henry Budd to Secretary, T January 1 856, CMS, (A79) C.1/M.6.

"Thomas Vincent to Reverend C.C. Fenn, 5 June 1894, CMS, (41 16)
C.1/O.6. See also Annual Letter of Reverend Thomas Vincent, 11 January
1872, CMS, (A8O) C.1/M.8; correspondence of Robeft McDonald, [?], 1890,
AEPRL, (P.342) Box M; Annual Letter of Reverend Henry Cochrane, 30
November 1870, CMS, (499) C.1/O; and Annual Letter of Reverend James
Settee 26 Novernber 1 876, CMS, (4102) C.l/O.

r2oAnnual Letter of Reverend J.A. Mackay, 28 December 1868, CMS, (A94)
Q.1/O.

t2tRev. R. S. Hardy, uOn Native Agenqf in Foreign Missions," as quoted in
Conference on Missions Held in 1860 at Liverpool: lncluding the Papers Ræd,
the Deliberations, and the Conclusions Reached (London: James Nisbet & Co,
1860),196.

122 Conference on Missions held in 186O at Liverpoot, 2O1 -2O2.

tz3lbid.,2o2.

t2olb¡d.
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"slbid., 212.

t26lbid.,21s.

'2tJournal entry of Archdeacon J.A. Mackay, I January 1879, CMS, (4103)
C.1/O. See also Annual Letter of Reverend J.A. Mackay, 9 August 1871, CMS,
(Aee) c.1/o.

'2sReverend J.A. Mackay to Reverend C.C. Fenn, 29 August 1879, CMS,
(A103) C.1/O. Note also Reverend J. A. Mackay to Secretaries, 9 August 1875,
cMS, (AB1) C.1/M.1O.

12eCMS to Bishop of Rupert's Lånd, 13 February 1871, CMS, (A75) C.1/L.2.

r3oAnnual Letter of Reverend J.A. Mackq¡, 28 December 1868, CMS, (A94)
C.1/O. See also Archdeacon JA" Mackay to Reverend C.C. Fenn, 8 January
1 888, CMS, (A1 1 5) C.1/O.2.

t3lReverend J.A. Mackay to Secretaries, 9 August 1875, CMS, (481)
c.1/M.10.

's2Reverend J.A. Mact<ay to Secretary, 9 Janu ary 1877 , CMS, (4102) C.1/O.

'33lbid.

l3aReverend J.A. Mackay to Reverend C.C. Fenn, 29 August 1877, CMS,
(4103) C.1/O. See also Annual Letter of Reverend J.A. Mackay, 28 January
188O, CMS, (A1O4) C.1/O.

t3sAnnual Leüer of Reverend J.A. Mackay, 23 December 1877, CMS, (4103)
c.1/o.

tsoSo Reverend David Jones, "Particulars Respecting the Schools at Red
River Settlement, during the Summer of 1824," 22 October 1824, CMS, (A77)
c.1/M.

'3tJames Seüee, Henry Cochrane, and Gilbert Cook to Bishop of Rupert's
l-and and the Finance Committee, 1 7 August 1876, CMS, (4102) C.1/O.

lsAnnual Letter of Reverend JA. Mackay, 28 December 1868, CMS, (494)
c.1/o.

t3eBishop of Moosonee to Reverend C.C. Fenn, 16 September 1885, CMS,
(A113) ç.1/O.2.
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tæUnderlining in original. Archdeacon Thomas Vincent to Reverend C.C.
Fenn, 8 March 1893, CMS, (41 1 8) C.1/O.2.

lalArchdeacon Thomas Vincent to Secretary, 17 August 1886, CMS, (A114)
c.1lo.2.

to2lb¡d.

to3lb¡d.

t*0 ¡n original. "Memo of Conversation between Archdn. Winter & C.C.F.," 9
December 1892, CMS, (A117) Cj/O.2.

'6uMemorandum taken by Rev. C.C. Fenn of Conversation with Archdn.
Vincent," 7 February 1886, CMS, (41 13) C.1/O.2.

'6Reverend C.C. Fenn to Archdeacon Thomas Vincent, 4 June 189O, CMS,
(A107) C.1/L.1 .

taTReverend Henry Budd to Lay Secretary, 6 August 1852, CMS, (A79)
C.1/M.5. Similarly, refer to "Memo of Conversation between Archdn. Winter &
C.C.F.,' 9 December 1892, CMS, (A117) C.1/O.2.

t€Journal entry of Reverend Henry Budd, 20 October 1856, CMS, (484)
c.1/o.

'aeJournal entry of Reverend Henry Budd, 4 August 1867, CMS, (A84) C.1/O.

'soJournal entry of Reverend Henry Budd, 15 May 1853, CMS, (A83) C.1/O.

t51lb¡d.

tszç and underlining in original. Unpublished "Autobiograph/ of John
Sanders, 1 87 6, AEPRL, (P.38O).

1531b¡d.

tuoReverend James Hunter to Reverend Henry Venn, 6 January 1854, CMS,
( 79)C.1/M.5.

rssJournal entry of Reverend W.D. Reeve, 9 September 1870, CMS, (499)
c.'t/o.
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ts6Journalentry of Reverend W.D. Reeve, 4 July 1870, CMS, (A99) C.1/O.

tsTJournal entry of Reverend W. Mason, 1 June 1868, CMS, (495), C.1/O.

tssAnnual Letter of Reverend Henry Cochrane, 30 November '1872, CMS,
(A8O) C.1/M.8.

1sesee James Axtell, 1l/ere lndian Conversions Bona Fide?,' in Christianityand
Missions, l45O-18æ, ed. J.S. Cummins, (Sydney: Ashgate, 1997),343-367 and
Sta¡en l(aplan, 'lntroduction," in lndþenous Ræponsæ to Wætem Christianit¡q
ed. Steven lGplan (Nevr Yorlc Ns¡r York University Press, 1995), 1-8. Note also
Christopher Vescey, Traditional Ojibwa Rdigbn and its Historiæl Changæ
(Philadelphia: American Philosophical Sociery, I 983), 51-57 .

tuoBishop Anderson to Reverend Venn, 22 November 1849 (Second Letter),
cMS, (A79) C.1/M.4.

tutReverend Henry Budd to Reverend W. Knight, 12 January 1854, CMS,
(A79) C.1/M.5.

t62Journal entry of Reverend Robert McDonald, 29 April 1856, CMS, (493)
cJ/o.

'u3Th¡s John Mackay was not the future Archdeacon John Alexander (J.4.)
Mackay. Reverend Cowlq¡ to Secretaries, 6 December 1849, CMS, (A79)
c.1/M.4.

ro+4r quoted in John S. Long, "Budd's Native Conternporaries in James Bay:
Men of 'Refined Feelings', Representatives of 'The Whiteman's CMlization' &'Real
Bush lndians'," Joumal of the Canadian Church Histqical SocieU33, no. 1 (April
1991): 83.

l6sJournal entry of Reverend Richard Faries, 21January 1896, CMS, (4119)
c.1lo.6.

l6Journal entry of Kenneth McDonald, 1 7 December 1875, CMS, (4102)
C.1/O. One European clergyman generalized, "natives . . . constitutionally love
anirnal food." Reverend Hunt to Secretaries, 29 July 1861, CMS, (A8O)
C.1/M.6. Although agriculture was important to provisioning and stabilizing
CMS mission stations, meat and animal products necessarily formed a large
part of the reftular diet even at long-established posts. Reverend JA.
Mackay's 'Report for the Year Ending July 1, 1868," 17 July 1868, CMS, (494)
c.1/o.
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l6TArchdeacon Cowley to Secretaries, 4 February 1875, CMS, (481)
c.1/M.10.

1ósReverend Gilbert Cook to Archdeacon Cowley, 3O June 1875, CMS, (481)
C.1/M.1O. See also Archdeacon Cowley to Reverend H. Wright, 1 May 1875,
¡b¡d. Chapter Six shows that the local Aboriginal population also was
d¡ssat¡sf¡ed with Cook's abilities as a clerg¡yman and that this fufther soured the
relationship between the two padies to the point where one European
missionary noted that Cook udoes not like to be among them, & the lndians on
the other hand do not care to have him." Reverend R. Phair to Reverend H.
Wright, 20 September 1874, CMS, (481) C.1/M.1O.

tóeJournal entry of Reverend James Settee, 9 November 1877, CMS, (4103)
c.1lo.

'ToAbraham Cowlq¡ to Reverend C.C. Fenn, 28 April 1885, CMS, (41 13)
C.1/A.2. This point is further elaborated upon in Chapter Six.

tTrJournal entry of Reverend Henry George, 24 November 1856, CMS, (487)
c.1/o.

tt'Q ¡n original. Reverend Robert Huntto Secretaries, S June 1851, CMS,
(A89) C.1/O. Refer also to Journal entry of Reverend Robert Hunt, 16 January
1 851 , CMS, (A89) C.1/O.

lT3Journal entry of Reverend Robert Hunt, 16 January 1851, CMS, (489)
c.1lo.

lTaReverend Robert Hunt to Secretaries, S June 1851, CMS, (489) C.1/O.
Romans 1:24 reads "Wherefore God also gave them up to uncleanness
through the lusts of their own heafts, to dishonour their own bodies between
themselves."

"sReverend Robert Hunt to Secretaries, 5 June 1851, CMS, (489) C.1/O.

lT6Reverend Robert Hunt to Reverend Joseph Ridgeman, [?] November
1851, CMS, (489) C.1/O. Refer also to Journal entry of Reverend Robert Hunt,
[?] August 1851, AEPRL, (P.337) Diary of Robert Hunt, Typescript.

tTtReverend Robert Hunt to Secretaries, 5 June 1851, CMS, (489) CJ/O.

tTsJoumal entry of Reverend Robert Hunt, 16 January 1851, CMS, (489)
c.1lo.
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tteReverend Robert Hunt to Reverend Joseph Ridgeman, [?] November
1851 , CMS, (489) C.1/O. Note also Journal entry of Reverend Robert Hunt, [?]
August 1851, AEPRL, (P.337) Diary of Robert Hunt, Typescript.

tsoReverend Robert Hunt to Major H. Straight, 23 November 1852, CMS,
(A7e) C.1/M.5.

tstJames Settee to James Cook, 26 December 1 845, CMS, (478) C.1/M.4.

ls2Reverend James Hunter as paraphrased in Journal entry of Reverend
Robert Hunt, l?) October, 1850, AEPRL, (P.337) Diary of Robeft Hunt,
Typescript.

ts3Reverend Robert Hunt to Reverend Joseph Ridgeman, [?] November
1 851 , CMS, (A89) Ç.1/O.

lsaReverend Robert Hunt to Secretaries, 5 June 1851, CMS, (A89) C.1/O.

t8ssimilar1y, Reverend J.A. Mackay pointed to the career of Reverend James
Settee as illustrative of the damage to its work in the Canadian Nofth-West that
could result from the CMS's policy of not providing its Native agents with
academic and þusiness training equal to that of their European counterparts.
Refer to Reverend J.A. Mackay to Secretary,25 June 1877, CMS, (4102) C.1/O
and to Archdeacon Cowley to Mr. Wright, 6 June 1877,ibid.

ts6Bishop of Rupert's Land to Reverend Venn, 28 December 1853, CMS,
(A7e) c.1/M.5.

lsTJournal entry of Reverend C. Hillyer, 8 March 1853, CMS, (488) C.1/O.

tssJournal entry of Reverend C. Hillyer, 3O September 1852, CMS, (488)
c.1/o.

rselbid.

tÐJournal entry of Reverend C. Hillyer, I March 1853, CMS, (488) C.1/O.

1e1lb¡d.

te2Journal entry of Reverend C. Hillyer, 30 September 1852, CMS, (488)
c.1/o.

'e3Joumal entry of Reverend C. Hillyer, I March 1853, CMS, (488) C.1/O.
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teolndeed, Anderson characterized Pratt as being'as promising and clevef
as Henry Budd. Bishop of Rupert's Land to Reverend Henry Venn, 24 January
1850, CMS, (A79) C.1/M.4. A decade earlier, Reverend A.C. Cowley wrote that
Pratt'understands and speaks English very well, and as far as I could perceive
interprets with admirable precision." Joumal entry of Reverend Cowley, 18
December 1842, CMS, (478) C.1/M.3.

tesunderl¡ning in original. Bishop of Rupert's Land to Reverend Henry Venn,
29 March 1853, CMS, (A79) C.1/M.5. Refer also Joumal entry of Reverend C.
Hillyer, I March 1853, CMS, (488) C.1/O.

'%Joumal entry of Reverend C. Hillyer, 8 March 1853, CMS, (488) C.1/O.

teTReverend J. Reader to Reverend C.C. Fenn,29 July 1875, CMS, (A81)
Q.1/M.9.

1e8'Minutes of a Meeting of the Conesponding Committee held at Bishop's
Court, Red River," 31 October 1855, CMS, (A79) C.1/M.5.

t*Reverend J. Reader to Reverend H. Wright, 20 January 1875, CMS, (481)
c.1/M.10.

2æJournal entry of Reverend John Reader,6 December 1877, CMS, (4103)
c1/o.

2orArchdeacon Cowley to Mr. Wright, 6 June 1877, CMS, (4102) C.1/O and
Joumal entry of Reverend John Reader, 6 December 1877, CMS, (4103)
c.1/o.

2o2Journal entry of Reverend John Reader,6 December 1877, CMS, (A1O3)
c.1/o.

2osArchdeacon Cowlq/ to Mr. Wright, 6 June 1877, CMS, (A1O2) QIIO.

2oo"Meeting of the Finance Committee" of the Diocese of Rupert's land, 19
June 1877 , CMS, (A1O2) C.1/O.

æsArchdeacon Cowley to Mr. Wright, 6 June 1877, CMS, (4102) C.1/O.
Refer also to Archdeacon Cowley to Mr. Wright, l?l1877, ibid., folio 8ó.

26Journal entry of Reverend John Reader, 6 December 1877, CMS, (4103)
c.1/o.
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CHAPTER FIVE

lReverend C.C. Fenn to Archdeacon Thomas Vincent, 4 June'189O, Church
Missionary Society Archives, (microfilm, National Archives of Canada)
(hereafter cited as CMS), (4107) C.1/L.1 .

2Annual Letter of Reverend B. Mackenzie,26 February 1879, CMS, (A103)
c.1/o.

3Bishop of Rupert's Land to E. Hutchinson, 31 March 1868, CMS, (A79),
c.1/M.7.

oBishop Young to CMS Centenary Review Committee, 17 March 1897,
Archives of the Anglican Diocese of Athabasca, Provincial Archives of Alberta,
Edmonton, Alberta (hereafter cited ¿s ptrtr ADA), (4cc.68.242) Microfilm Reel 1 ,

Letterbooks: Bishop Young, 1 884-1 9OO.

sReverend C.C. Fenn to Reverend John Hines, 30 March 1891 , CMS, (4107)
C.1/L.1. Refer also to Reverend C.C. Fenn to Mr. Young, 29 June 1883, ¡bid.

6Minutes of the Finance Committee of the Diocese of Rupert's land, 20
February 1883, Archives of the Ëcclesiastical Province of Rupert's Land,
Winnipeg, Manitoba, (herafter cited as AEPRL), (P.338) Minutes of the Finance
Committee, CMS, 1 877 -1885, Typescript.

tJames Roberts to D. Coates, 16 August 1842, CMS, (495) C.1/O.

8ln addition to providing for the retirement of its European clergymen, the
CMS also granted 'pensions" to the widows of CMS missionaries. Bishop of
Rupert's Land to Reverend C.C. Fenn, 14 December 1871, CMS, (A8O)
C.1/M.8. See also Minutes of the Finance Committee of the Diocese of
Rupert's l-and, 15 September, 1881, AEPRL, (P.338) Minutes of the Finance
Committee, CMS, 1877 -1885, Typescript.

eReverend Henry George to Reverend C.C. Fenn, 6 November 1871, CMS,
(A8O) C.1/M.8. Reverend R. Phair received an allowance of Ê1OO for his 5
children above his salary of Ê2OO per annum. "Estimated Expenditures for
1882" by the Finance Committee of the Diocese of Rupeft's L-and, 2 August
1881, AEPRL, (P.338) Minutes of the Finance Committee, CMS, 1877-1885,
Typescript. ln the estimate for 1884, however, Phair was accorded an
allowance of 866 for 3 girls and 1 boy. 'Estimated Expenditures for 1884" by
the Finance Committee of the Diocese of Rupert's Land 23 January 1884,
AEPRL, (P.338) Minutes of the Finance Committee, CMS, 1877-1885,
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Typescript. Similarly, in 1878, Bishop Hordon's base salary was supplemented
by an additional Ê56 on account of his two children. Undated "North West
America Mission, Moos[one]e District: Estimates for the Year Ending Dec. 31,
1878," CMS, (A77) C.1/L.4.

loArchdeacon J. McLean to Archdeacon Cowlq/, 31May 1872, CMS, (A1OO)
c.1/o.

"Bishop Bompas to Reverend Roþert McDonald, 24 November 1874,
AEPRL, (P.342) Box L, 1870-1879. See also Minutes of the Finance Committee
of the Diocese of Rupert's Land, 2 August 1881, AEPRL, (P.338) Minutes of the
Finance Committee, CMS, 1877-1885 and "Expenditure of the Athabasca
District, N.W. America Mission for the Half-Year Ending June 30, 1884,' PA'A
ADA, (Box 23) A.23U5.

'2Bishop Bompas to Reverend Robert McDonald, 24 November 1874,
AEPRL, (P.342) Box L, 1870-1879. An important exception to Native
clergymen being paid base salaries of 91OO is Reverend Thomas Mncent. As a
result of the cost of living at Moose Faclory and struggling to pay for the
education of his children, Mncent ran into financial difficulties in the 187Os.
Reverend J. Horden to l-ay Secretary, 11 September 1872, CMS (A79)
C.1/M.8. Consequently, the CMS Parent Committee approved the local
Committee's recommendation to raise his base salary from Ê,1OO to Ê15O.
'Estimates for Moosonee District of N.W. America Mission for Year Ending
September 30, 1875," CMS, (A76) C.1/M.3 and "N.W. America Mission,
Moos[one]e District. Estimates for the Year Ending December 31 , 1878," CMS,
(A77) C.1/M.4.

l3"Resolutions of the Corresponding Committee" of the Diocese of Rupert's
l-and, 1O March 1 868, AEPRL, (P.338) Minutes of the Finance Committee, CMS,
1 850-1 875, Typescript.

t4Bishop Bompas to Robert McDonald, 24 November 1874, AEPRL, (P.342)
Box L, 1870-1879.

tsMinutes of the Finance Committee of the Diocese of Rupert's Land, 20
February 1883, AEPRL, (P.338) Minutes of the Finance Committee, CMS, 1877-
1885, Typescript.

'6Bishop of Athabasca to Secretary 6 February 1877, CMS, (4102) Ç.1/O.

'TBishop Young to CMS Centenary Revia¡r Committee, 17 March 1897, PAA
ADA, (Acc.68.241) Microfilm Reel 3, Letterbooks: BishopYoung, 1884-19OO.
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ttsee Reverend Fred \Mgram to Mr. Flett, T November 1884, CMS, (4108)
C.1/L.5. Note also B. Baning-Gould to Bishop of Saskatchewan, 20 April 19O5,
CMS, (A1O9) C.1/L.8. When, at the end of their active wod< lives, Native
clerg¡ymen or their widows found that they were unable to subsist on the
incomes that they could earn or that the local populations could provide,
some appealed for assistance to the CMS and to the local Finance
Committees. Minutes of the Finance Committee of the Diocese of Rupert's
l-and, 9 August 1886, AEPRL, (P,338) Minutes of the Finance Committee, CMS,
1877-1885, Typescript. When special situations warranted, the CMS did
approve of Local Committees granting some minor assistance. See Reverend
C.C. Fenn to Archdeacon Cowley, 21 April 1893, CMS, (A1OB) C.1/L.7; B.
Baning-Gould and F. Baylis to Archdeacon McDonald, 7 July 1905, CMS,
(4109) C.1/L.8; and Diocesan Notes, 1 906, PAA ADA, (Box 21) N22O/2.

reCMS to Bishop of Rupert's Land, 13 February 1A71, CMS, (475) C.1/L.2.

2oHenry Venn to Bishop David Anderson, 5 June 1849, AEPRL, (P.338) David
Anderson.

2'lbid. See also CMS to Reverends John Smithurst and Robert James, 4
June 1849, CMS, (A79) C.1/L2 and CMS to Bishop of Rupert's Land, 13
February 1871, CMS, (A76) C.1/L.2.

ttReverend C.C. Fenn to the Missionaries in the Saskatchewan Diocese, 3
December 1888, CMS, (4108) C.1/L.5.

'3Reverend C.C. Fenn to Archdeacon Thomas Vincent, 4 June 189O, CMS,
(A1 07) C.1/L.1 .

2*Memorandum taken by Rev. C.C. Fenn of Conversation with Archdn.
Vincent,n 7 February 1886, CMS, (4113) C.1/O.2. See also Reverend C.C.
Fenn to the Bishop of Mackenzie River, 22 October 1885, CMS, (A1OB) C.1/L.5.

2UCMS to Reverend E.J. Peck, 28 November 1 882, CMS , (A76) C.1/L.2.

26Annual Letter of Reverend J.A. Mackay, 28 December 1868, CMS, (A94)
c.1/o.

27CMS to Reverends John Smithurst and Robert James, 4 June 1849, CMS,
(A79) C.1/L.2. See also CMS to Bishop of Rupert's l:nd, 13 February 1871,
cMs, (A76) C.1/L.2.

"See Archdeacon Hunter to Henry Venn, 9 November 1869, CMS, (A9O)
Q.1/O and "Copy of the Resolutions Adopted at a Meeting of the
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Corresponding Committee of the Church Missionary Soc¡eh/, N.W. America
Mission, Held at the Bishop's Residence on the th July, 1851,' CMS, (A79)
c.1/M.5.

2eReverend James Hunterto HenryVenn,30 July 185O, CMS, (A79) C.1/M.5.

æHenry Venn to Bishop David Anderson, 5 June 1849, AEPRL, (P.338) David
Anderson.

3l"Resolutions of the Conesponding Committee" of the Diocese of Rupert's
l-and, 20 Octoþer 1850, AEPRL, (P.338) Minutes of the Finance Committee,
CMS, 1 850-1 87 6, Typescript.

32CMS to Reverend Robert James, 4 April 1851 , CMS, (475) C.1/L.2.

33lb¡d.

3oBishop of Rupert's Land to Reverend Henry Venn, 13 June 1853, CMS,
(A7e) C.1/M.5.

3sBishop of Rupert's Land to Reverend Henry Venn, 16 December 1852,
cMS, (A79) C.1/M.5.

36Bishop of Rupert's Land to Lay Secretary, 13 July 1854, CMS, (A79)
c.1/M.5.

3TuResolutions of the Conesponding Committee" of the Diocese of Rupert's
Land, 28 December 1853, AEPRL, (P.338) Minutes of the Finance Committee,
CMS, 185G.1876, Typescript. Refer also to Bishop of Rupert's Land to
Reverend HenryVenn, 11 October 1853, CMS, (A79) C.1/M.5.

3sBishop of Rupert's Land to Henry Venn, 28 December 1853, CMS, (A79)
C.1/M.6. When the Bishop ordained Henry Cochrane a Deacon in 1 858, the
local Committee set the latte/s salary at Ê7O. Bishop of Rupert's Land to
Henry Venn, 27 September 1 858, CMS, (A79) C.1/M.6. This salary was not
paid from the funds distributed by the CMS, but rather by private subscriptions
raised in England. "Minutes of the Conesponding Comtee.' of the Diocese of
Rupert's [and, 28 May 1 858, CMS, (A79) C.1/M.6.

3nArchdeacon Hunter to Secretaries, 7 February 1856, CMS, (A79) C.1/M.6.

ætbid.
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otReverend John Hines to Reverend C.C. Fenn, 19 November 1890, CMS,
(A116) C.1/O.2.

42CMS to Reverends John Smithurst and Robert James, 4 June 1849, CMS,
(A79) C.1/L.2. Refer also to CMS to Bishop of Rupert's L,and, 13 February
1871 , CMS, (A76) C.1/L.2.

€Unpublished and undated "Reminiscences of Rev. Benjamin McKenzie:
Matlock Manitoba," 9-1O, AEPRL, (P.364) Benjamin McKenzie and Bishop of
Rupert's Land to Reverend J. Chapman, 25 May 1860, CMS, (A8O) C.1/M.6.

eArchdeacon Hunter to Henry Venn, 9 NovemberÍ 859, CMS, (A9O) C.1/O.

45CMS to Bishop of Rupert's Land, 7 September 1860, CMS, (A76) C.1/L.2.

6Reverend C.C. Fenn to Bishop of Saskatchewan, 20 June 1886, CMS,
(A108) C.1/L.6.

47As a Deacon, Budd Jr.'s salary was f75. Bishop of Rupert's Land to
Reverend J. Chapman, l3August 186'1, CMS, (A8O) C1/M.6.

48CMS to Reverend A. Cowley, 16 February 1866, CMS, (475) C.1/L. See
also Reverend C.C. Fenn to Reverend John Hines, 27 May 189O, CMS, (4107)
C.1/L.1 and CMS to Reverend E.J. Peck,28 November 1882, CMS, (A75)
c.1/L.2.

aeEuro-Canadian and European settlers and traders often contributed to
support of the Native Clergymen who ministered to them. Annual Letter of
Reverend J.A. Mact<ay, 6 August 1872, CMS, (A1OO) C.1/O. The CMS's agents
in Canada also attempted to secure "endorsements" for the Native Clerg¡ymen
from Christians in other countries, particularly England. CMS to Reverend
Robert James, 4 April 1851, CMS, (475) C.1/L.2. See 'Minutes of the
Conesponding Comtee." of the Diocese of Rupert's Lând, 28 May 1858, CMS,
(479) C.1/M.6; Annual Letter of Reverend A.C. Cowley, 31 January 1861 , CMS,
(487) C.1/O.; and Annual Letter of Bishop Reeve, 30 November, 1893, AEPRL,
(P.342) Box L, 1893-1 91 3.

soArchdeacon Hunter to Major Straith, 19 June 1861, CMS, (A8O) C.1/M.6.

ut Reverend John Mclean to Archdeacon Cowl ey, I March 1 872, CMS, (A8O)
c.1/M.8.
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s2Reverend J.A. Mackay to Secretary, 17 July 1868, CMS, (A8O) C.1/M.7.
Refer also to Journal entry of Reverend Henry Budd, 11 June 1867, CMS,
(A84) C.1/O.

u3Reverend J.A. Mackay to Secretary, I August 1867, CMS, (494) C.1/O.

YAnnual Letter of Reverend J.A. Mackay, 6 August 1872, CMA, (A1OO)
c.1/o.

ssReverend Benjamin Mackenzie to Secretary, 23 July 1877, CMS, (4102)
C.1/O. Reverend Luke Caldwell also noted that the inhabitants around his
mission at Nepowewin assisted him in his garden '\¡rithout any payment for
their labour." Journal entry of Reverend Luke Caldwell, 3 October 1871, CMS,
(Aee) cJ/o.

sReverend James Hunter to Henry Venn, 3O July 185O, CMS, (A79) C.1/M.5.

sT"Resolutions of the Corresponding Committee" of the Diocese of Rupert's
Land, 31 October 1855, AEPRL, (P.338) Minutes of the Finance Committee,
CMS, 1 850-1 876, Typescript.

ssJournal entry of Reverend James Settee, I August 18óO, CMS, (495)
c1/o.

seJournal entry of Reverend James Settee, 26 December 1854, CMS, (495)
C.1/O. See also "Resolutions of the Conesponding Committee' of the Diocese
of Rupert's Land, 28 December 1853, AEPRL, (P.338) Minutes of the Finance
Committee, CMS, 1850-1876, Typescript; Bishop of Rupert's Land to
Reverend Henry Venn, 11 October 1853, CMS, (A79) C.1/M.5; and Journal
entry of Reverend James Settee, 7 February 1 856, CMS, (497) CJ/O.

æHignflgnting subjective nature of CMS publications, a note in the margin of
the CMS's Letter Book indicated that this passage was to be printed except
for the segment I have italicized. The italics were not in the original document.
Annual Letter of Reverend James Settee, 23 November 1869, CMS, (498)
c.1lo.

órJournal entry of James Settee, 17 May 1875, CMS, (4101 ) C.1/O.

62Journal entry of James Settee, 21 April 1875, CMS, (4101 ) CIIO.
Reverend J.A. Mackay, himself a Native Clergyman, also believed that "the
lndians have been accustomed to entertaining exaggerated ideas of the
wealth of missionaries." "Report for the Year Ending July 1, 1868" by JA.
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Mackay, 17 July 1868, CMS, (494) CIIO. Refer also to Annual Letter of
Reverend J.A. Mackay, 28 December 1868, ¡b¡d.

ó3Henry Budd to Reverend John Smithurst, 2 January 1844, CMS, (478)
c:t/M.3.

ôaJournal entry of Reverend James Settee,21 April 1875, CMS, (A1O1)
c.1/o.

65Journal entry of Reverend James Settee, I May 1877, CMS, (A1O2) C.1/O.

66lb¡d.

I uTThe concept of reciprocal obligations between proselytizer and proselyte

, ,n the Canadian North-West is discussed further in Chapter Six.

I u8Reverend JA. Mackay to Reverend C.C. Fenn, 27 March 1875, CMS, (481)
r C .1/M.1O.

6eBishop of Rupert's Land to E. Hutchinson, 31 March 1868, CMS, (A79)
r C .1/M.7.

ToBishop of Rupert's Land to C.C. Fenn, 1 March 1870, CMS, (A98) C.1/O.

TlArchdeacon Cockran to Secretary, 29 July 1 858, CMS, (A79) C.1/M.6.

T2ulnstruc{ions of the [CMS] Committee to the Rev. R. McDonald," 22 Apnl
1 873, AEPRL, (P.342.) Box L, 1 870-1 879.

ttReverend J.A. Mackay to Reverend C.C. Fenn, 27 March 1875, CMS, (A81)
c.1/M.10.

T4Bishop's Address, Report of the Synod of the Diocese of Rupert's Land,
Called by the Bishop and Held on the Feb. 24, 1869. lncluding the Prímary
Chargeof theBishop(Cambridge: J. Palmer, 1869), 19-20.

TsBishop's Address, Report of the Synod of the Diocese of Rupert's Land,
Called by the Bishop and Held on the t Januar¡t, 1873. lnclud@ the Bishop's
Address (Winnipeg: Coldwell & Cuningham, 1 873), 14.

tuReverend Cowleyto Secretaries, 17 February 1869, CMS, (487) C.1/O.

TtReverend JA" Mackay to Reverend C.C. Fenn, 27 March 1875, CMS, (481)
c.1/M.10.
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tslb¡d.

TeAnnual Letter of Reverend J.A. Mackay, 28 December 1868, CMS, (A94)
c.1/o.

soArchdeacon J.A. Mackay to Reverend Fred Wigram, 12 March 1884, CMS,
(A112) C.1/O.2. See also Minutes of the Finance Committee of Diocese of
Rupert's Land, 3 September 1884, AEPRL, (P.338) Minutes of the Finance
Committee, CMS, 1 877 -1885, Typescript.

sluExtract from Reverend J. Sanders Annual Letter," 13 March 1893, CMS,
(41 1 8) Q.1/O.6. Note also "The Moosonee Mailbag and the Bishop's Annual
Letter,n No.1 (October 1897), CM$ (A12O) C.1/O.6. Uke Sanders, Reverend
James lrvine also ran in to financial difficulties as a result of "the building of a
Church at Lac Seul.' Despite subscriptions from employees of the Hudson's
Bay Company and promises of labour from the local Aboriginal peoples, lrvine
was forced on several occasions to tum to the CMS for additional assistance.
A.S. Cowley to [?], 15 March 1887, CMS, (41 14) C.1/O.2.

s2Reverend John Horden to Lay Secretary, 11 September 1872, CMS, (A8O)
c.1/M.8.

s3Archdeacon Cowley to Secretaries, 4 February 1875, CMS, (481)
c.1/M.10.

soReverend Gilbert Cook to Archdeacon Cowley, 30 June 1875, CMS, (481)
C.1/M.1O. lt is shown later in this dissertation that diet and a mutual dislike
between Cook and many members of the local population also factored into
his decision to resign from Lansdowne.

*James Settee to Reverend C.C. Fenn, 8 February 1877, CMS, (4102)
c.1lo.

86lb¡d. See also Archdeacon Cowley to Secretaries, 6 April 1874, CMS,
(A8O) C.1/M.9 and to Archdeacon Cowley to Secretaries, [?] 1874, ibid., folio
no.16.

stHorace Belanger to George Deschambeault, 28 December 1888,
Hudson's Bay Company Archives, Winnipeg, Manitoba, (hereafter cited as
HBCA), (1M1O52) 8.49/b/15, Cumberland House Correspondence Book Out
and Horace Belanger to Reverend \Mlliam Flett, 17 March 1885, HBCA,
(1M1O49) 8.49/b/1O, Cumberland House Conespondence Book Out.
Overspending by clergymen of Aboriginal ancestry was not solely an Anglican
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concern. J.K. McDonald at the HBC's station at Norway House informed
Reverend J. MacDougall that he could no longer grant aid and supplies to the
Methodist missionary Reverend. F. Apetakun because of his failure to repay his
debts. J.K. McDonald to Reverend J. MacDougall, 6 April 19OO, HBCA,
(1 M1 1 24) 8.154/b/15 Vol. 2, Norway House Conespondence Out.

ssJoumal entry of Reverend John Hines,3 November 1890, CMS, (A117)
C.1/O.2. Reverend Hines noted, however, that the HBC was hardly an impartial
voice, because the higher the salaries of Native clergymen, the more they
would spand in HBC posts.

seHorace Belanger to John McAulay, 7 Ðecember 1882, HBCA, (1M1O49)
8.49/b/8, Cumberland House Conespondence Book Out and Horace
Belanger to Reverend \Mlliam Flett, 17 March 1885, HBCA, (1 M1O49)
8.49/b/1O, Cumberland House Correspondence Book Out.

æHorace Belanger to John McDonald, 12 January 1887, HBCA, (1M885)
8.318/c/1, Moose lake Correspondence and Horace Belanger to John
McDonald, 1 August 1887, HBCA, (1 MB85) 8.318/c/1, Moose Lake
Correspondence. The Reverend J.R. Settee was Reverend James Settee's
son. Journal entry of James Settee, 1 July 1884, CMS, (A112) C.1/O.

e'Horace Belanger to John McAulay, 7 December 1882, HBCA, (1M1O49)
8.49/b/8, Cumberland House Correspondence Book Out and Horace
Belanger to Reverend \Mlliam Flett, 12 May 1886, HBCA, (1M1O49) 8.49/b/12,
Cumberland House Correspondence Book Out. See also Horace Belanger to
John McAulay, 29 August 1882, HBCA, (f MB96) 8.174/c/1, Rapid River
Correspondence.

e2Horace Belanger to John McAulay, 29 August 1882, HBCA, (1M896)
8.174/c/1, Rapid River Correspondence and Horace Belanger to John
McAulay, 1O February 1 886, HBCA, (1 MB96) 8.17 4/c/1, Rapid River
Corespondence.

e3Horace Belanger to H.J. Moberly, 3 August 1888, HBCA, (1M1O49)
8.49/b/15, Cumberland House Correspondence Book Out.

eoReverend John Hines to Reverend C.C. Fenn, 19 November 1890, CMS,
(Ar 16) C.1/O.2.

esJournal entry of Reverend John Hines, 4 April 1889, CMS, (41 16) C.1/O.2.

%Journal entry of Reverend John Hines,29 October 1890, CMS, (A117)
c.1/o.2.
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etReverend John Hines to Reverend C.C. Fenn, 19 November 1890, CMS,
(A1 16) C.1/O.2.

'sJames Settee, Henry Cochrane, and Gilbert Cook to Bishop of Rupert's
Land and the Finance Committee, 17 August 1876, CMS, (4102) C.1/O. Refer
also to "Extract from Reverend J. Sanders Annual Letter," 13 March 1893,
cMS, (A1 18) C.1/0.6.

eeRegarding James Settee, refer to Journal entry of Reverend James Settee,
14 February 1877, CMS, (A1O2) C.1/O and Reverend James Settee to
Reverend C.C. Fenn, 8 February 1877, ibad. Reverend Benjamin McKenzie
made a similar request in 1880. 'Minutes of the Meeting of the Finance
Committee" of the Diocese of Rupert's Land, 14 September 1880, CMS,
(A102) C.1/O.

tæIhe debt was listed as being in excess of $1 @O. Horace Belanger to
H.J. Moberly, 9 Februar1888, HBCA, (1M1O52) 8.49/b/14, Cumberland
House Correspondence Book Out. Reverend E.F. \Mlson, a CMS missionary
stationed in Sarnia, Ontario noted that $2OO was 'equal to Ð41.3.4 sterling.'
Reverend E.F. \Mlson to Lay Secretary, 19 January 1869, CMS, (A79) C.1/M.7.
Archdeacon J. McLean used similar figures in 1872, as did Archdeacon J.A.
Mackay in 1886. Refer respectively to Archdeacon J. Mclean to Archdeacon
Cowlqy, 31 May 1872, CMS, (A1OO) CllO and Annual Letter of Archdeacon
J.A. Mackay, 6 December 1886, CMS, (41 1 4) C.1/O.

lolHorace Belanger to H.J. Moberly, 9 February 1888, HBCA, (1Mf O52)
8.49/b/14, Cumberland House Conespondence Book Out.

'@Horace Belanger to Reverend Mackay [sic], 24 March 1888, HBCA,
(l M1O52) 8.49/b/14, Cumberland House Correspondence Book Out.

tæReverend Benjamin Mackenzie to Secretary, 23 July 1877, CMS, (A1O2)
c.1/o.

1øAnnual Letter of Reverend B. Mackenzie,26 February 1879, CMS, (4103)
c.1/o.

1os'Resolutions of the Conesponding Committee" of the Diocese of Rupert's
Land, 1 9 February 1880, AEPRL, (P.338) Minutes of the Finance Committee,
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October 1 889, CMS, (41 1 6) C.1/O.2.

t'sBishop of Saskatchewan to Reverend C.C. Fenn, 11 August 1886, CMS,
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(4103) CllO and Reverend John Horden to Lay Secretary, 11 September
1872, CMS, (A8O) C.1/M.8.

tó6Henry Budd to Reverend \Mlliam Cockran, 31 December 1847, CMS,
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CHAPTER SIX
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Missionary SocieÇ Archives, (microfilm, National Archives of Canada)
(hereafter cited as CMS), (A1 1 4) C.1/O.2.
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t2underl¡ning in original. CMS to Reverend John Horden, [?] October 1868,
CMS, (475) C.1/L. Refer also to Reverend C.C. Fenn, CMS to B¡shop Young, 2
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c.1/M.3.

77"Report of Fort Ellice" by Reverend John Smithurst, 1 August 1843, CMS,
(A78) C.1/M.3.
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stReverend John Smithurst to Secretaries, 30 July 1844, CMS, (478) C.1/M.3.
See also "Report of Fort Ellice" by Reverend John Smithurst, [?] August 1844,
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C.1/M.1A. Note also Bishop or Rupert's Land to Reverend H. Wright, 6 July
1875, ib¡d.

tusReverend Henry Cochrane to Secretaries, 12 August 1875, CMS, (A81)
c.1/M.10.
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C.1/M.1O. Another possible, but unstated, possibiliÇ was that Cochrane was
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CMS, (4109) C.1/O.1, ¡b¡d., and "A Report on St. Pete/s Mission" by Abraham
Cowley, [188O?], ¡b¡d.
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