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So welcome each other with open arms in the same way the Chosen
One has honored the Great Spirit by welcoming you. This is what I
am saying: the Chosen One came as a servant to our Tribal People, to
show that the Great Spirit has kept the promises he made to our
ancestors. He also came to show his kindness and mercy to the
Outside Nations so they would also give honor to the Great Spirit.

Small Man to the Sacred Family in Village of Iron 15:7-9
(Paul’s Epistle to the Romans)
First Nations Version



PREFACE: A NOTE ON NOMENCLATURE

Throughout this dissertation I will, in most cases, use the terms American Indian, Native
American, Native, and Indjgenous interchangeably. Each of these labels has its own complex history tied
to the colonial experience, and some terms continue to fall in and out of favor by particular groups
and individuals over time, Native and non-Native communities alike. Whenever possible, I refer to a
specific tribe either by their preferred spelling (“Potawatomi”) or an endonym (“Neshnabek”). I
capitalize the words “Native” and “Indigenous” in the same way I would capitalize “French,”
“Spanish,” or “American.” Unless otherwise noted, I use the term “American” as a political
designation for United States settlers and institutions, and I will specify “white American,” “Anglo-
American,” “African American,” etc. when appropriate.

The French term “Métis” is used in reference to persons of mixed Indigenous and French-
Canadian heritage, and it has limited usage for the Great Lakes region. While Métis is a designated
racial category in Canada, it is admittedly anachronistic to call someone Métis in the late-eighteenth
or early-nineteenth centuries, as racial identity could be much more fluid. Persons like Magdalene
LaFramboise, Charles Langlade, or Joseph Bourassa could as readily identify as Odawa or
Potawatomi and were often labeled “Indian” by contemporaries, even though they were equally
French in their ancestry. For the sake of simplicity, I still use the term Métis, with the knowledge
that the term carries complex meaning. Outside the Great Lakes, I will identify individuals as mixed-
race only when it bears significance to their contexts, but I will more often refer to them by their
tribal affiliation and consider them Native American. The issue of “blood quantum” is a much later
imposition upon American Indian communities that I do not concern myself with for the purpose
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of this dissertation. If a person or source identifies as Indian, they are Indian regardless of their skin
color or exact genetic makeup. As historian Christopher A. Oakley has suggested, Native identity is
“a process, not a constant.””!

Many commonly used names of tribes or individuals are exonyms or Anglicized corruptions
of original pronunciations (e.g., “Chippewa” vs. “Ojibwe”). In other cases, spelling conventions
range considerably for a proper name (e.g., “Singoa,” “Singowa,” “Sinagaw”, “Chinega,” etc.).
Except when quoting directly from a primary document or referencing an entity that uses a
particular spelling (e.g., “Sault Ste. Marie Tribe of Chippewa Indians”), I have chosen to standardize

spelling that is most preferred by the respective tribe, though I acknowledge multiple naming

variations.

! For further discussion on American Indian identity formation and negotiation, see Christopher Arris Oakley,
Keeping the Circle: American Indian 1dentity in Eastern North Carolina, 1885-2004 (Lincoln: University of Nebraska Press,
2005), 3-12.
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CHAPTER 1
DISRUPTING THE NARRATIVE
REMOVAL ERA INDIAN SCHOOLS AS A CHALLENGE TO THE HISTORICAL
DETERMINISM OF INDIAN REMOVAL
As for our going to the Arkansas [Territory], it is not decided. Perhaps we shall know better,
when you return. You know mother is always very anxious to remove to that country, but
father is not. For my own part, I feel willing to do whatever is duty, and the will of our

parents. I feel willing to go, or stay. The Lord will direct all things right, and in him may we
put all our trust...'

So wrote in 1823 a young Cherokee woman living in northern Alabama to her brother in Andover,
Massachusetts. Both siblings, Catharine and David Brown, were part of a generation who had
experienced more rapid and seismic cultural and political changes than any prior generation of their
Native American compatriots. Catharine and David, who were born Ka’ty and A’wish, had been
raised in a traditionalist Cherokee home. They had several half-siblings, as their parents John (Yau-
nu-gung-yah-ski) and Sarah (T'sa-luh) practiced polygamy — a common practice among Southeastern
Native peoples. Amid the context of intertribal warfare and political upheavals, both siblings
enrolled as teenagers in a missionary school established within Cherokee country. Within a couple
years, both siblings mastered the English language. Moreover, they both converted to Christianity.
As they grappled with the possibilities of their Cherokee community and kin being exiled from their

homeland, both Catharine and David committed themselves to spreading the Christian gospel to

! Catharine Brown to David Brown, January 18, 1823, in Cherokee Sister: The Collected Writings of Catharine Brown,
1818-1823, ed. Theresa Strouth Gaul (Lincoln: University of Nebraska Press, 2014), 106-109.
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2
their fellow Cherokee and translating the Bible into their native tongue. Catharine became the first

female Cherokee educator for a girls’ school, and David became one of the first Native American
graduates of a major American seminary. However, both siblings were dead before the age of thirty.
By the time of their deaths, Catharine and David’s parents, half-siblings, and other relatives had
already left under duress their homes to live in Arkansas. Soon after, they would join the fate of
most of the Cherokee Nation in being expelled to Indian Tetritory (Oklahoma).”

What do we make of such a story? The lives of Catharine and David Brown are full of
paradoxes. In the immediate aftermath of their premature deaths to tuberculosis, the Browns were
hailed by white Protestant missionaries as the paragons of success in the enterprise to “civilize” the
Cherokee Nation. Despite such enthusiastic acclaim, the Brown siblings were unusual among their
peers for their education and wholesale zeal for the Christian faith. Many more Cherokees were
content holding on to traditionalist cultures with an ambivalent attitude toward Christianity’s
exclusive claims (and by extension, Western standards of monogamy and patriarchy).” From a
traditionalist standpoint, Catharine and David Brown might represent the betrayal of a former way
of life or the ultimate futility of cultural change, given how both died in their youth. Consequentially,
many subsequent scholars dismissed their Indigenous identities. The evangelistic efforts among
Southern Indian nations failed to prevent removal. While scholarly appreciation of Natives who
embraced non-Indigenous cultural tools has increased more recently, very few people outside of

academic specialists know of the Brown siblings’ existence. The passage of time has effaced not only

2'Theresa Strouth Brown, introduction to Cherokee Sister, 7-11, 18-19.

3 Theda Perdue, Cherokee Women: Gender and Culture Change, 1700-1835 (Lincoln: University of Nebraska Press,
1998), 169-171.



their memory but their actual burial sites, which were flooded by Tennessee Valley Authority
damming in the 1930s.*

On the surface, Catharine and David Brown seem to stand in for a larger declension
narrative that has plagued American Indian nations and tribes since the foundation of the United
States. The narrative presumes that Native people and the United States are incompatible. Noble
efforts to bridge the gaps between Indigenous societies and the settler cultures of the USA are
misguided at best and harmful at worst. Indigenous attempts to culturally adapt or innovate result in
the destruction of ethnic and tribal entities. Indians, deprived of their traditional homelands,
ecological resources, and social structures, are incapable of living in Western “modernity,” and

255

Native converts to Christianity are often questioned for their “authenticity.

4 Compare the relative obscurity of Catharine Brown with the seventeenth century Mohawk woman
Catherine/“Kateri” Tekakwitha, the first Native American woman canonized as 2 Roman Catholic saint in 2012. For an
anthology of sources documenting Native and Catholic engagement with her memory since the late seventeenth century,
see Mark G. Thiel and Christopher Vecsey, eds., Native Footsteps: Along the Path of Saint Kateri Tekakwitha (Milwaukee:
Marquette University Press, 2012). For a thorough biography and argument for her significance in Native American
Christianity, see Allan Greer, Mobawk Saint: Catherine Tekakwitha and the Jesuits New York: Oxford University Press,
2005).

5> In Frenchman Alexis de Tocqueville’s magisterial study of American peoples, institutions, and lifeways in
Democracy in America (first published in 1835), he mused on the effect of interactions between European, African, and
Native American races. During a sojourn in the Creek Nation in Alabama, Tocqueville witnessed familial interactions
between three women: a Creek woman, her mixed-race white daughter, and (presumably) their enslaved Black servant.
He remarked, “a bond of affection here united the oppressed to the oppressors, and nature, in striving to bring them
together, rendered more striking still the immense space that prejudices and laws had put between them.” In other
words, efforts at interracial intimacy accentuated rather than ameliorated racial prejudices, at least from his European
vantagepoint. Alexis de Tocqueville, Democracy in America, trans. Harvey C. Mansfield and Delba Winthrop (Chicago:
University of Chicago Press, 2000), 306-307.

Two generations later, Theodore Roosevelt’s Winning of the West encapsulated many of the Progressive-era
reformers’ assumptions about contempt of the feminized missionary influence among Indians. In a depiction of the
Moravian missions and the Gnadenhutten massacre of 1781, Roosevelt remarked, “the wrong was peculiatly great when
at such a time and in such a place the defenceless /sic/ Indians were thrust between the anvil of their savage red brethren
and the hammer of the lawless and brutal white borderers. The awful harvest which the poor converts reaped had in
reality been sown for them by their own friends and would-be benefactors.” Theodore Roosevelt, The Winning of the West,
Volume 1: From the Alleghenies to the Mississippi New York: G.P. Putnam and Sons, 1889), 99-100.

Historical scholarship has offered insight into the settler colonial processes by which these fatalistic narratives
were infused into American local, regional, and national identities. Jean O’Brien’s Firsting and Lasting: Writing Indians Out
of Existence in New England (Minneapolis: University of Minnesota Press, 2010) used a literary studies methodology to
deconstruct various texts produced by New England local historical societies, though she notably excludes missionary
literature from her analysis. Adam Dabhl in his book Empire of the People: Settler Colonialism and the Foundations of Modern



Such negative, fatalistic portrayals of American Indians can also be found in traditional
Christian narratives of American history. Whether they be Spanish Franciscan clerics’ conguistador
spirit in the interior reaches of New Spain or the Puritan missionaries’ “errand in the wilderness” in
New England, there was for generations a tacit assumption that Christian settlers represented light
against the forces of darkness embodied by nature and its Indigenous inhabitants. Traditional
religious narratives likewise projected that Native people would either be absorbed into the larger
fabric of American life, thereby ceasing to be “Native,” or that they would be annihilated through
force. Even the comparatively secular and post-Christian America of the twenty-first century inherits
some of the same historical assumptions, though dressed in more generic and updated language:
demands for being on the “right side of history” pits forces of light and progress against
superstition, darkness, and backwardness.® Even as the twenty-first century crises of climate change,
racial unrest, resurgent nationalisms, and global pandemics have made more people cynical towards
“progress” narratives, the romantic appeal for Indigenous wisdom can inadvertently reinforce the
assumption that Indians represent the antithesis of modernity, only useful for individualized

spirituality or environmentalism.”

Democratic Thought (Lawrence: University of Kansas Press, 2018) posits that political writings and the creation of state
constitutions created the paradox of “popular sovereignty” being contingent on Native dispossession, and the violence
involved in that dispossession was subsequently denied. As a result, the entirety of American democratic systems is
predicated on Native disappearance. As concerns Indian encounters with missionaries, Dahl argues, “the practical effect
of assimilationist policies was the extirpation of indigenous land claims.” True as this might be, such a totalizing claim
denies opportunities for Native people who effectively used Christianization as a tool against removal, especially in
Michigan. Dahl, 13. For a discussion on historians being reticent over Native Christianity and Native “authenticity,” see
Rachel Wheeler, “Hendrick Aupaumut: Christian-Mahican Prophet,” in Native Americans, Christianity, and the Reshaping of
the American Religions Landscape, eds. Joel W. Martin and Mark Nicholas (Chapel Hill: University of North Carolina Press,
2010), 226-227.

¢ For a popular argument that the secular West inherits the prejudices and assumptions of its Christian
antecedents, see Tom Holland, Dowzinion: How the Christian Revolution Remade the World (New York: Basic Books, 2019),
521, 530-533.

7 See for example romantic reviews of Robin Wall Kimmerer’s (Citizen Nation Potawatomi) book Braiding
Sweetgrass: Indigenons Wisdom, Scientific Knowledge, and the Teachings of Plants (Minneapolis: Milkweed Edition, 2013). Kit



5

There has existed, however, scholarship for quite some time (some pushing forty years old)
that has rejected the simplistic notion of Indians occupying separated or incompatible realities from
settler societies. Since the 1980s and beyond, the so-called New Indian History recovered many
Native voices that had heretofore been forgotten. Far from being tragic figures of a passing race,
American Indians were agents in the development of complex relationships among their fellow
Native kin, the US federal government, traders and missionaries, the yeomanry, and free and
enslaved African Americans. Scholarship by Daniel Richter, Philip Deloria, Nicolas Rosenthal, and
Colin Calloway have reaffirmed the inclusion of Native people as contributing to the life of modern
and urban America, defying expectations of their settler counterparts.” In other words, historically
Indians are not isolated on the fringes of civilization or off in some remote “Indian Country.”

Despite the wealth of research produced on Native lives, there are still interpretive
challenges to overcome. For one, there is an overwhelming geographic bias on the trans-Mississippi
West. While not to detract from the importance of Indigenous people in shaping the West, which
still has the highest numbers of Native-identifying residents today, for the eastern United States, it is

far easier to assume a non-existence for Native people.” This is in no small patt due to the success of

Crawford, “Forbes All-Star Book Club: Kit Crawford Reviews ‘Braiding Sweetgrass,” Forbes, April 10, 2020,

https:/ /www.fotbes.com/sites/forbes-books/2020/04/10/forbes-all-star-book-club-kit-crawford-reviews-braiding-
sweetgrass/Psh=781515cb6e18 (accessed January 20, 2022); Linda Poppenheimer, “Braiding Sweetgrass -Book Review,”
Green Gronndswell (blog), March 9, 2020, https://gteengroundswell.com/braiding-sweetgrass-book-review/2020/03/09/
(accessed January 20, 2022).

8 See Daniel Richter, Facing East from Indian Country (Cambridge: Harvard University Press, 2001); Philip
Delotia, Indians in Unexpected Places (Lawrence: University of Kansas Press, 2004); Nicolas Rosenthal, Rezzagining Indian
Country: Native American Migration and Identity in Twentieth-Century Los Angeles (Chapel Hill: University of North Carolina
Press, 2012); Colin Calloway, The Chiefs Now In This City: Indians and the Urban Frontier in Early America New York:
Oxford University Press, 2021).

9 According to the 2020 US Census, the five highest states with people identifying as American Indian (in
whole or part) are Alaska (21.86%), Oklahoma (16.1%), New Mexico (12.45%), South Dakota (11.45%), and Montana
(9.28%). Adriana Rezal, “Whetre Most Native Ameticans Live,” US News, November 26, 2021


https://www.forbes.com/sites/forbes-books/2020/04/10/forbes-all-star-book-club-kit-crawford-reviews-braiding-sweetgrass/?sh=781515cb6e18
https://www.forbes.com/sites/forbes-books/2020/04/10/forbes-all-star-book-club-kit-crawford-reviews-braiding-sweetgrass/?sh=781515cb6e18
https://greengroundswell.com/braiding-sweetgrass-book-review/2020/03/09/

the federally sponsored Indian Removal Act of 1830, which initiated the grossly mismanaged
displacement of some 123,000 people to make way for the rapacious settlement of the Ohio River
Valley, Mississippi River Valley, the Deep South, and the Great Lakes regions."” Despite this attempt
at ethnic cleansing, pocket remnants of tribal bands and communities evaded removal to publicly
resurface in later generations, many of whom achieved federal recognition in the late twentieth
century. By that point, however, settler institutions and material infrastructure had largely written
Natives out of existence in the eastern United States. The proliferation of Native place names,
whether in parks, streets, schools, public art, or sports mascots, drew upon Indians as legendary or
mythic figures but largely denied them an ongoing presence. Historical scholarship has increasingly
brought attention to these settler colonial processes, but transforming the broader public historical
consciousness remains elusive by and large."

How can Native history and Native perseverance be recovered in places that have rendered
them invisible? This dissertation argues for a counterintuitive path to increase Native visibility in the
eastern US and better integrate Native history into broader patterns of American history. Over the
following chapters, I situate the identification and public interpretation of Removal Era missions
and boarding schools as places to highlight Native American survivance. These spaces bring Native

history into sharp conversation with American religious history. Outside of Southwestern US

https://www.usnews.com/news/best-states/articles/ the-states-whete-the-most-native-ameticans-live (accessed January
12, 2022).

10 Jettrey Ostler, Surviving Genocide: Native Nations and the United States from the American Revolution to Bleeding Kansas
(New Haven: Yale University Press, 2019), 247. These estimate numbers greatly vary, and it does not account for the
uncertain numbers of those who made the return journey after their expulsion to the trans-Mississippi West.

1 On the ways historians themselves participating in narrative erasure, see Jean O’Brien, Firsting and Lasting. As
it concerns the Great Lakes region, see James Buss, Winning the West with Words: Language and Conguest in the Lower Great
Lakes (Norman: University of Oklahoma Press, 2011).
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Catholic studies, Indigenous people occupy at best a marginal part in the overwhelmingly European-

dominated narratives of American Christianity. As such, addressing the complex histories of
missions serves two functions. In addition to restoring Indigenous lives to the material landscape,
this work also decolonizes American religious history by highlighting Indigenous participation,
resistance, and manipulation in the processes of institutional growth. Such work also holds
accountable American churches in the twenty-first century to acknowledge their own histories of
settler colonialism and repair relationships where possible.

Public history — more specifically, historical interpretation of the built environment — will be
the chief vehicle for exploring this topic. There are several advantages to a public history approach.
First, it encourages a more expansive methodology not limited to archival documentation, which
admittedly can be sparse on issues of memory. For example, the arrangement of a historic site, the
construction techniques, the state of preservation, and economies that sprout up around such sites
tell stories of how the present interacts with the past.”” Archaeology excavated from historic sites can
provide wealth of material knowledge used for both study and public exhibition. However, unlike
the discipline of archaeology, public history also takes seriously the public’s interactions and beliefs
about historical places. Furthermore, public history acknowledges the affectzve nature of historic sites
on people. Historic structures and landscapes, even as miniscule as a gravestone, a building
foundation, or a natural feature, form tangible links for people to connect with their ancestors or an

affinity group. The affective nature is especially resonant for many Native American cultures, who

12 For example, see Mary Heidemann’s and Ted Ligibel’s discussion about historical interpretation at the Peter
Dougherty mission house to the Odawa at Grand Traverse Bay, Michigan. The mission house’s construction techniques
as a frame-structure versus a log cabin is used to articulate beliefs about the status of Anishinaabeg communities in
Michigan following the 1850 state constitution, which granted provisional citizenship to Native men. Mary Heidemann
and Ted Ligibel, “Preserving and Interpreting a Shared Mission: Peter Dougherty, Chief Ahgosa, and Northern
Michigan’s Old Mission,” Michigan Historical Review 43, no. 1 (2017): 29-56.



have continually sought to protect traditional cultural properties (TCPs) from destruction at the
hands of property developers. Although the missions and boarding school sites explored in this
study are not TCPs, per se, they likewise provide affective resources for religious groups and
Indigenous persons alike to connect with someone’s past experiences, reflect, or perhaps mourn."”
Finally, public activity within the built environment usually indicates public attitudes and values
about the past. To use a different example, the taking down of Confederate monuments only in
recent years highlights that public consciousness about systemic symbols of oppression lags decades
behind conversations that progressive academic historians have taken for granted at conference
presentations and in articles and monographs. The degree of curation versus neglect of historical
sites demonstrates how communities and institutions imagine a “usable past.” If outmoded
narratives of US history have lost their luster, or worse, are deemed harmful to certain
demographics, there must be new creative energies poured into existing historic sites and resources

if future generations of Americans hope to learn from the past."*

13 A formative influence in place-based methodology is Christine DelLucia, Memory Lands: King Philip’s War and
the Place of Violence in the Northeast New Haven: Yale University Press, 2018), 8-11, 17-18. DeLucia asserts the importance
of acknowledging physical space as an active element in the construction of historical meaning. Her notion of the
“witnessing trace” links together physical markers of the past with both private and community rituals of remembrance.
In a settler colonial context, many of these traces have been used to promote narratives of Native disappearance.
Additionally, Michelle McClellan, who is the director of University of Michigan-Ann Arbor’s public history program and
author of a forthcoming book about heritage tourism of Laura Ingalls Wilder, has used the term “place-based
epistemology” as a way to understand the cognitive processes that occur in the association of place with history and
identity. McClellan, “Place-based epistemology: This is your brain on historic sites,” May 25, 2015, History@ W ork,
National Council on Public History, https://ncph.otg/history-at-work/place-based-epistemology/ (accessed February
15, 2022).

14 An informative article by Amy Lonetree, author of Decolonizing Museunms: Representing Native America in National
and Tribal Musenms (Chapel Hill: University of North Carolina Press, 2012), bridges the conversation of Confederate
monument toppling with the removal of California Catholic mission monuments, especially those to Junipero Serra, a
Franciscan missionary who was canonized by Pope Francis in 2015. Lonetree argues very positively to the removal of
monuments deemed to celebrate cultural genocide and recommends that former mission lands should be ceded to
California Indigenous communities. Lonetree, “Decolonizing Museums, Memorials, and Monuments,” The Public
Historian 41, no. 4 (November 2021): 21-27. However, Lonetree fails to acknowledge or extrapolate the religious vs.
secular dimensions of the decolonizing process. To Catholic critics, the removal of Serra monuments represented a
failure to understand the contextual role of Spanish priests or of the role of Christianity among contemporary
Indigenous communities. “California Catholic Conference Issues Statement on Removal of St. Serra Statues in the
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Establishing Historical Context of the Removal Era

These issues of memory and the built environment will be extrapolated over the next several
chapters through case studies of individual Indian mission or boarding school sites in the eastern
United States. Before I introduce the case studies, it is necessary to establish the historical conditions
faced by Indigenous people living within the borders of the newly independent United States. This
overview will also consider how Indigenous struggles against removal intersected with the expansion
of Christianity into the North American interior.

The historical era in question is an admittedly broad one. This period of rapid state
formation between the late eighteenth century and mid-nineteenth century has been variously
dubbed by historians the Early Republic, the Age of Jackson, the Antebellum Era, the Second Great
Awakening, and the Market Revolution, among other periodizations. From an Indigenous
perspective, particularly for tribes east of the Mississippi, this period may also be termed the
Removal Era. This label does not suggest a one-directional path of Indigenous disappearance, but it
reflects the reality that Native American concerns and decision-making were defined by an emergent
settler colonial policy of dispossession and forced migration.

For purposes here, I define the Removal Era between the years 1795 and 1842. Granted,
land dispossessions exceed this arbitrary timeline, and the bookend years could be adjusted

depending on the lens of focus. The 1795 start date refers to the Treaty of Greenville. Technically,

State,” June 22, 2020, California Catholic Conference, https://cacatholic.org/article/ california-catholic-conference-
issues-statement-removal-st-serra-statues-state (accessed February 10, 2022). On the other hand, scholars of California
Native-colonizer interactions, particularly in the context of the Spanish Franciscan missions, are making increasing
demands to acknowledge Indigenous strategies of persistence to debunk the harmful narrative trope that views missions
through a “carceral lens.” See Tsim Schneider, Kahl Schneider, and Lee M. Panich, “Scaling Invisible Walls: Reasserting
Indigenous Persistence in Mission-Era California,” The Public Historian 42, no. 4 (November 2020): 97-110. I argue for a
parallel (though not identical) historiographic revisionism to take place in the former mission landscapes of the
Southeast and the Great Lakes.
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this treaty had its most acute impact for the defeat of the Western Indian Confederacy and the

cession of lands in Northwest Territory. Nevertheless, Greenville carried greater symbolic impact
with the abandonment of Indian hopes for British protection against Americans and the
inauguration of federal annuities for tribes who ceded land. The annuity system guaranteed a way for
the federal government to gain leverage in tribal politics."” The 1842 end date refers to the end of the
second US-Seminole War, which historian Claudio Saunt has described as “the grim culmination of
the U.S. policy to expel Native peoples™ east of the Mississippi.'® That year not only marked the final
military enforcement of the 1830 Indian Removal Act, but it also coincided with turning points for
two of my case sites, including the decline of the Choctaw Academy in Kentucky and the creation of
the University of Notre Dame on Potawatomi mission grounds.
Westward Expansion in the Early Republic

If facing east from Indian Country, the late eighteenth and early nineteenth centuries were
characterized as a period of intense cultural flux and political realignments for Indigenous peoples.
With the recognition of the United States’ independence after 1783, American Indian nations west
of the Appalachians had lost much of their negotiating power as intermediaries between rival
factions of imperial officials and settler colonial populations. Their homelands, formerly honored by
British Crown protection under the Proclamation of 1763, now fell under the purview of an
independent settler republic which sought to parcel out lands into new territories and states. Sensing

a turning of the tide, Indigenous peoples had a range of responses. Some Haudenosaunee (Iroquois)

15 John P. Bowes, Land Too Good for Indians: Northern Indian Removal Norman: University of Oklahoma Press,
2010), 25, 30-31; Gregory Dowd, A Spirited Resistance: The North American Indian Struggle for Unity, 1745-1815 (Baltimore:
The Johns Hopkins University Press, 1992), 113-114.

16 Claudio Saunt, Unworthy Republic: The Dispossession of Native Americans and the Road to Indian Territory New York:
W.W. Norton, 2020), 301.
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bands in New York decided to relocate further away from settler populations and conglomerate in

multi-ethnic communities along the Great Lakes. These enclaves attracted scores of other small
groups escaping conflict with white American settlers, including formerly enslaved African
Americans who did not want to live in fear of racial persecution or re-enslavement.

Many of these communities included those who had initially sought protection through
cultural and religious adaptation but who had nevertheless suffered colonial violence. The so-called
Moravian Indians, mostly descended from the Lenni Lenape (Delaware) people in Pennsylvania, had
converted to Christianity earlier in the eighteenth century. Unfortunately, this effort to mollify Euro-
Americans did not protect 96 unarmed men, women, and children from being butchered by
Pennsylvania militiamen at Gnadenhutten in 1782, who saw their enemies in racial rather than
cultural or religious terms. Survivors of the Moravian missions, together with the descendants of the
Stockbridge and Munsee “praying town” Indians of southern New England, would find refuge in
western New York among Haudenosaunee, though they would eventually be forced further to
Wisconsin or Canada to maintain their survival as Indigenous communities."’

Given the apparent futility of religious conversion to protect their own from violence and
dispossession, some Indigenous leaders sought to lead separatist spiritual movements. Handsome
Lake (Seneca) led a traditionalist revival as a means of social uplift and autonomy. His movement
was not without controversy: he boldly asserted that whites had killed Jesus Christ, thereby making

white claims to possess truth invalid. Nevertheless, Handsome Lake’s followers would eventually

17 Ostler, Surviving Genocide, 83-84. Chatles Cleland, “Factionalism and Removal: The Stockbridge and Munsee,
1830-1856,” in Faith in Paper: The Ethnobistory and Litigation of Upper Great Lakes Indian Treaties, Charles Cleland et al. (Ann
Arbor: University of Michigan Press, 2011), 230-234.
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compile his teachings into Gaamviiyo, or “the Good Message” of Handsome Lake." One of his Seneca

rivals, Red Jacket, also gave a famous testimonial arguing that the Christian religion offered no
benefit for Indians because it did not make the white settlers kinder neighbors. Red Jacket put forth
a proposition to a white missionary:
Brother. We are told that you have been preaching to the white people in this place. These
people are our neighbors. We will wait a little while and see what effect your preaching has

upon them. If we find it does them good, makes them honest and less disposed to cheat
Indians; we will then consider again what you have said."”

These above-mentioned revivals appeared to have been limited within Haudenosaunee networks,
but other prophetic voices like Tenskwatawa, known by white persons as the Shawnee Prophet,
sought a grander vision of pan-Indian spiritual renewal to the point of breaking away from
traditional political allegiances to lead his own movement. Internal tribal divisions and geographic
separations prevented the prophetic dreams of a pan-Indian alliance from realizing its full potential.
These mitigating factors were exacerbated by the already sizable settler populations in Ohio,
Kentucky, and Tennessee. Consequentially, the prophetic movements often ended in embarrassment
or disaster, such as the destruction of Prophetstown on the Tippecanoe River or the infamous
massacte of Red Stick Creeks at the Battle of Horseshoe Bend.”

Still other Native peoples sought more secular means of cultural change as it became
apparent that the United States was not just another passing European empire to deal with over a

“middle ground.” Among southeastern tribes, African slavery became a rapid device of accruing

18 Elizabeth Tooker, “On the Development of the Handsome Lake Religion,” Proceedings of the American
Philosophical Society 133, no. 1 (March 1989), 36; Dowd, A Spirited Resistance, 141-142.

19 “Indian Speech, delivered before a gentleman missionary, from Massachusetts, by a chief, commonly called
by the white people Red Jacket,” Boston, 1805, Library of Congtess,
https:/ /www.loc.gov/tesoutce/tbpe.04702500/?st=text (accessed April 14, 2021).

20 Dowd, A Spirited Resistance, 142-144, 170-171, 187.
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wealth and pedigree. The Cherokees, for instance, appropriated large numbers of slaves by raiding

white settlements in southeastern Tennessee during the Chickamauga Wars of the 1790s. While
Cherokee slaveholders were only a minority, they quickly accrued the greatest political power — one
of the wealthiest being James Vann, whose slaves built a plantation manor in northern Georgia that
still stands today. Missionaries and federal agents alike would try to exploit the growing class
distinctions among tribes in the southeast.”

Amid the unstable period of calibrations and recalibrations for Native nations west of the
Appalachians, one of the largest settler migrations was well under way. Notwithstanding those
speculators and squatters who had already made extralegal claims before the end of the War for
Independence, new generations of Americans were eager to establish themselves as independent
property owners. The trans-Appalachian population increased ten-fold from over one hundred
thousand in 1790 to a half million by 1800.** Despite well-laid plans for an ordetly allotment of lands
in which the federal government would adjudicate interests between Indian nations and western
settlers, the reality was far more chaotic. Government policy could hardly keep up with the many
settlers who simply ignored speculative land claims or Indian treaty boundaries.”

The social imagination of the Early American Republic imbued the promise of westward
expansion with a spiritual dimension. National figures like Thomas Jefferson believed that
migrations would preserve American freedom, promote property ownership, and limit the numbers

of those dependent on peonage to social superiors (women and slaves notwithstanding). Prior to the

2t Dowd, A Spirited Resistance, 159-161; William McLoughlin, Cherokee Renascence in the New Republic (Princeton:
Princeton University Press, 1986), 69-72, 124-125.

22 Alan Taylot, Awmerican Revolutions: A Continental History New York: W.W. Norton & Co., 2016), 408.

2 Gordon Wood, Empire of Liberty: A History of the Early Republic, 1789-1815 (New York: Oxford University
Press, 2009), 358-359.
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establishment of the federal constitution, the Northwest Ordinance of 1787 had specified the

process of creating new states that would guarantee the full liberties enjoyed by the original thirteen
states. The third article of this ordinance specifically called for establishment of schools in the west,
with “Religion, Morality and knowledge being necessary to good government and the happiness of
mankind.” Article Three matched promotion for civilization with a more humane Indian policy,
which claimed, “The utmost good faith shall always be observed toward the Indians, their lands and
property shall never be taken from them without their consent.”* Although this stated Indian policy
bore little resemblance to the lived reality, this article is nevertheless significant because it reveals the
federal government’s optimal outlook toward American expansion. By linking Indian policy with the
spread of religious instruction and education, the authors of the Northwest Ordinance believed that
they could create a new standard for expansion characterized by republican virtue and reason.

The genteel backgrounds and formal education of many of the early American legislators
allowed them to imagine a course of history defined by tempered Enlightenment values. The
western frontier, however, tended to invite those who repelled the paternal structures of eastern
federalists. The issue of religion was certainly no exception to this trend. Westward migration
facilitated the proliferation of religious revivals and the splintering of denominations in a period
known as the “Second Great Awakening.” The dispersed population patterns proved fertile ground
for the growth of newly Americanized forms of Christianity, such as distrust of hierarchical
establishments, greater emphasis on free will, “common sense” theology, emotional experiences of
conversion, and inner sanctification. Older Protestant denominations like the Anglican church,

redubbed “Episcopal” church but still associated with Old World pageantry and monarchy,

24 A Century of Lawmaking for a New Nation: U.S. Congressional Documents and Debates, 1774-1875, Vol. 32 Journals
of the Continental Congress (Washington, D.C.: US Government Printing Office, 1936), 334-342.
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struggled in comparison to more egalitarian Baptist and Methodist movements, which had looser

qualifications for preaching and teaching. Likewise, the Calvinist stress on mankind’s total depravity
found less popularity on the frontier than did Arminian theology, which emphasized free will to
choose the gift of Christian salvation and experience moral transformation in the present life.” It
was this generation, argues historian Jon Butler, that ascribed religious significance to the American
Revolution in retrospect as a breaking away from the strictures of the past and an embrace of new
possibilities. Although many Protestant denominations like the Baptists and Methodists would create
their own hierarchies by the 1840s, the early years of the nineteenth century witnessed much more
fluidity of movement, both spiritual and geographical. Catholics too would have their own versions
of revival culture through parish missions and the arrival of “regular” clergy (i.e., those belonging to
a religious order) from Europe. These Catholic missionary arrivals stemmed in part from religious
persecution during the French Revolution (the most famous case being Stephen Badin, who fled
France in 1791 and became the first priest ordained in the United States). The character and
intensity of Catholic revivalism differed from Protestant counterparts, namely in that revivalism was
more prolonged and saw an increase in centralizing institutions, but Catholics likewise shared with
Protestant revivalists their participation in market competition and creation of voluntaty societies.”®
This period of American Christianity was also transformative in seeing the spread of the
faith among those on the margins of society, particulatly enslaved African Americans. The increase

of Christianity among the enslaved was a double-edged sword for slaveholders. As the religiously

2 Jon Butler, Awash in a Sea of Faith: Christianizing the American Pegple (Cambridge: Harvard University Press,
1992), 206-207, 211-216; Mark Noll, America’s God: From Jonathan Edwards to Abrabam Lincoln (New Haven: Yale
University Press, 2002), 9-13; Noll, .4 History of Christianity in the United States and Canada, 171-178.

26 Jay Dolan, Catholic Revivalism: The American Experience, 1830-1900 (Notre Dame, IN: University of Notre
Dame Press, 1978), 12-13, 154-155; J. Herman Schauinger, Stephen T. Badin: Priest in the Wilderness (Milwaukee: The Bruce
Publishing Company, 1956).
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inspired revolts like Denmark Vesey’s in 1822 attested, Blacks could interpret the Christian gospel as

a counteractive tool against the efforts of religious conservatives to further buttress slavery. For a
handful of whites, particularly those in Quaker or Methodist communities, religious revival inspired
slave manumissions in the late eighteenth and early nineteenth centuries, at least until state
legislatures restricted those practices.”” Very seldom did Christian revivalism in the early nineteenth
century create anything appearing like racial equality, but Christianity’s universalism (i.e., not tied to
any ethnic identity) and power to overcome personal crisis and oppressive circumstances led many
of its most devout to envision a wider, imagined community that could transcend racial and political
boundaries.

The aspirations of Christian evangelists to see a church of “every tribe, tongue, and nation”
also fueled expansive voluntary efforts and increased numbers of young people becoming
missionaries in the early nineteenth century. In some ways, this was merely a continuation of
eighteenth-century evangelistic efforts. During the height of British colonial power in North
America, Anglo-Protestant Christianity bolstered imperial identity, with organizations like the
Society for the Propagation of the Gospel in Foreign Parts (SPG) linking the hinterlands of empire
into a network of shared values and trade. The independence of the United States did not halt the
efforts of transnational faith communities to pool resources, and the patterns of American
missionaries tended to reflect places where the British already held imperial influence, such as India,

Burma, West Africa, or the Sandwich Islands (Hawai’i).” The founding of the United States on the

27 On Denmark Vesey’s interpretation of the Bible to inspite slave revolt, see Jeremy Schipper, “‘On Such
Texts Comment is Unnecessary’: Biblical Interpretation in the Trial of Denmark Vesey,” Journal of the American Academy of
Religion 85, no. 4 (December 2017), 1032-1049; On Christian abolitionism, see Manisha Sinha, The S/ave’s Canse: A History
of Abolition New Haven: Yale University Press, 20106), 12-24.

28 On the relationship between Protestant identity and British colonial expansion, see Catla Gardina Pestana,
Protestant Empire: Religion and the Making of the Atlantic World (Philadelphia: University of Pennsylvania Press, 2010). For
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“free exercise of religion” inspired some Christian leaders, including one-time Continental Congress

president and later US Representative Elias Boudinot, to believe that the United States was going to
help usher the kingdom of Christ, not least by converting Indians, whom he believed to have

descended from lost tribes of ancient Israel.”’

Although not many shared Boudinot’s specific
interpretation of the “end times,” most American Christians in the eatly republic had a positive
outlook on the future, as evinced by the global ambitions of mission organizations established in this
time, notably the American Board of Commissioners for Foreign Missions (ABCFM).”

Missions to American Indians also fell under the label of “foreign missions,” which reveals
that missionaries acknowledged Indigenous nations as sovereign entities rather than “domestic
dependents” as they would later be legally categorized. Perhaps more so because missionaries viewed
Indians as foreign “heathens,” they sought to convert them not only to the Christian religion but
also to what they deemed “civilization” from a Euro-centric perspective. Both Protestant and
Catholic missionaries alike desired to transform Indians both spiritually and culturally; where they
differed was which type of transformation to prioritize. The French Jesuits of the seventeenth and
eighteenth centuries were chiefly concerned about bringing Indians into the Catholic Church’s fold

through baptism and receiving of the sacraments, which made them both effective and controversial

in their leniency to contextualize Indigenous religious concepts and rites into Catholic practices.

Anglo-American collaboration on the mission field in the Early Republic period, see Emily Conroy-Krutz, Christian
Imperialism: Converting the World in the Early American Republic (Ithaca: Cornell University Press), 1-5.

2 Elias Boudinot, A Star in the West, or, A Humble Attempt to Discover the Long Lost Tribes of Israel, Preparatory fo
Their Return to Their Beloved City, Jerusalem (Trenton, NJ: D Fenton, S Hutchinson, and | Dunham, 1816); Elizabeth
Fenton, Old Canaan in a New World: Native Americans and the Lost Tribes of Israel New York: New York University Press,
2020), 88-91.

30 The ABCFM was initially conceived to be an inter-denominational organization, though in practice it was
mainly Presbyterian and Congregationalist. Noll, A History of Christianity in the United States and Canada, 186-187.
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Other Catholic orders, as well as most Protestant missionaries, believed that adoption of European

culture, including total renunciation of Indigenous rituals, was a necessary precursor to their
receiving the Christian gospel. Nevertheless, Catholics and Protestants alike shared with one another
their desire to create controlled environments to do effective ministry: namely, model settlement
communities with permanent buildings, a mission church and school, and most importantly, tilled
farmlands and domestic animals. Missionaries and Indians alike also understood the issue of using
each other to broker alliances with their respective factions. While not to dismiss the very personal
nature of religious experiences and conversion, religion could not be separated from culture and
politics such as when Indigenous nations throughout the French, British, and eventually American
colonizing periods used adaptive resistance to keep their group identities intact and remain on their
homelands.”

The leverages of power in the trans-Appalachian west shifted around the start of the
nineteenth century. As mentioned above, the Treaty of Greenville (1795) inaugurated the process of
federal annuities in exchange for Indian land cessions in the Northwest Territory, thereby tightening
the grip of United States power. Besides treaties with Indigenous leaders, Jay’s Treaty (1794) and the
Treaty of San Lorenzo (1795) further solidified US claims to the Old Northwest and Old Southwest
against the interests of Britain and Spain respectively. Apart from a brief British interregnum in
places like Detroit and Michilimackinac during the War of 1812, the US asserted unequivocal claims
to western lands south of the Great Lakes by the 1820s. From a cartographical perspective, a clear

line of distinction began to form between the US and British Canada, eroding sense of the Native or

3 James Axtell, The Invasion Within: The Contest of Cultures in Colonial North America New York: Oxford
University Press, 1985), 280-285, 332.
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Anishinaabe “middle ground” that had characterized the region for two centuries prior.32 The federal

government further asserted colonial control over American Indians with the landmark Supreme
Court case Jobnson v. M'Intosh (1823), in which the justices unanimously ruled that Indians could only
sell land to the federal government, not to any private entity or individual. Chief Justice John
Marshall also famously declared that Indians only had “right of occupancy” but no claim to property
titles.”

Nevertheless, continuities from the middle ground persisted well into the nineteenth century,
particularly through the French and Métis traders and their families, whose networks extended even
far west of the Mississippi, where federal government oversight was a relative non-issue in the first
quarter of the nineteenth century.” Likewise, French Catholicism retained a cultural presence in the
Great Lakes and the Upper Mississippi several decades after the French lost its North American
empire in 1763. While many of the missions suffered a hiatus during the late eighteenth century
during the suppression of the Jesuits, a wave of Catholic revivalism in the nineteenth century
inspired a new generation of missionaries, particularly those from France and Belgium, to increase

their reach into North America and in other parts of the world. Indeed, for the North American

32 Phil Bellfy, Three Fires Unity: The Anishinaabe of the Iake Huron Borderlands (Lincoln: University of Nebraska
Press, 2011), 83. The extent to which both the US and Britain struggled in asserting control over the US-Canadian
border proves historian Michale Witgen’s notion that Anishinaabewaki was really a native ground, as they held the
cultural and economic cohesion of the upper Great Lakes. Witgen, An Infinity of Nations: How the Native New World Shaped
Early North America (Philadelphia: University of Pennsylvania Press, 2012), 325-331.

33 Section 38 of the court ruling reads, “It has never been doubted, that either the United States, or the several
States, had a clear title to all the lands within the boundary lines described in the treaty [of Paris 1783], subject only to
the Indian right of occupancy, and that the exclusive power to extinguish that right, was vested in that government
which might constitutionally exercise it.” Johnson v. M’Intosh, 21 US 543 (1823), Legal Information Institute, Cornell
Law School, https://www.law.cornell.edu/supremecourt/text/21/543#{nl_ref.

3 Anne Hyde, Empires, Nations, and Families: A New History of the North American West, 1800-1860 (New York:
Ecco Press, 2012), 29-30, 219.
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mission field, Catholics fiercely competed with Protestant denominations over Indian souls.” As US

expansionism became increasingly aggressive, many Catholic missionaries identified themselves with
Indians, as they felt mutually oppressed by the greater government financial support for Protestant
evangelization. The ultramontane and centralizing tendencies of Catholic missionary orders like the
Jesuits (re-established in 1814) and the Congregation of Holy Cross (founded in 1837) also gave
Catholics more leverage in not being seen as mere agents of Indigenous dispossession.

Evangelical Protestants, contrarily, would occupy a prominent place in the emerging

American political and cultural landscape of the nineteenth century.”

The “voluntary” nature of
evangelical culture meant that much of this activism could exist from grassroots sources. This
activism proved particularly effective for women who lacked political power to vote or hold
government office. Church communities provided the structural basis out of which emerged many
of the reform movements of that century, such as temperance, women’s suffrage, and abolition;

these reform movements could (and often did) transcend orthodox evangelical boundaries to

include Unitarians, universalists, and “free-thinkers.” Evangelical rhetoric provided a language for

% John McGreevy suggests that Catholic missionaries in the nineteenth century, especially the reconstituted
Jesuit order, were keener on reclaiming nominal or lapsed Catholic populations, including Native Americans with
historic Catholic presence, than they were on trying to convert Protestants to Catholics. John McGreevy, American Jesuits
and the World: How an Embattled Religions Order Made Modern Catholicism Global (Princeton: Princeton University Press,
2016), 30-31, 34-36.

36 Finding a definition for the term “evangelical” has occupied untold shelf space over the last few decades
among historians and theologians. For historians of American religion, the most widely used definition (though
admittedly imperfect) is the so-called Bebbington Quadrilateral, first proposed by David Bebbington in his book
Evangelicalism in Modern Britain: A History from the 1730s to the 19805 (New York: Routledge, 1989). Bebbington’s
Quadrilateral is defined by the following: 1) Biblicism (emphasis on the authority and often literal interpretation of the
Bible), 2) Crucicentrism (emphasis on Christ’s death as a work of atonement), 3) Conversionism (one must have a “born
again” experience to receive salvation), and 4) Activism (the Christian faith should be applied throughout one’s life and
the gospel message spread). While the usage of the term has evolved over time, the “evangelical” label would have been
broad in its nineteenth century context, with evangelicalism being the mainstream of Protestantism. The label would
shift by the later nineteenth and early twentieth centuries with the further splitting of Protestantism into liberal,
conservative, and charismatic sects. For a scholarly discussion over evangelicalism in a more contemporary context, see
Mark Noll, David Bebbington, and George Marsden, eds. Evangelicals: Who They Have Been, Are Now, and Conld Be (Grand
Rapids, MI: William Eerdmans Publishing Company, 2019).
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many, especially persons of color, to speak critically and with biblical authority into a culture who

deemed them as outsiders. Nevertheless, evangelicalism was simultaneously an insider faith.”
Evangelicals enjoyed the benefits of official government support through their mission boards, for
missionaries served multiple roles as ambassadors for their denominations and as government
agents. From a governmental standpoint, missionaries promoted the advance of civilization by
ensuring that westward migration would be characterized by a morally upright citizenry. This goal
certainly fit well within the latitudinarian views of the Founders, regardless of any particular religious
creed, even if some were chagrined by the necessity of permitting Catholic missionaries to work in
the country.” Even though the American republic had been founded on religious disestablishment
to protect freedom of conscience, church and state hardly had a clear “wall of separation” that
twentieth-century jurists would later defend.” Missionaries would provide, in theory, the best kind
of settlers in a given community; their presence would sanctify whites and Indians alike. Contrarily,
missionaries could just as readily serve as thorns in the side of frontiersmen who balked at the idea
of someone calling out licentiousness, fornication, cock-fighting, dueling, injustice, and even the
institution of slavery. Many Protestant missionaries, especially Presbyterians and Congregationalists
from New England, tended to be the most highly educated class of Americans; their erudition and

austerity could come across as coastal elitism in the eyes of the backcountry yeomen who preferred

37 Ronald Walters, American Reformers, 1815-1860 (New York: Hill and Wang, 1997).

3 Shortly after the re-establishment of the Jesuit order, John Adams said to Thomas Jefferson in a letter dated
May 6, 1816, “If ever any Congregation of Men could merit, eternal Perdition on Earth and in Hell... it is this Company
of Loiola [sic]. Our System however of Religious Liberty must afford them an Assylum [sic].” The Adams-Jefferson Letters:
The Complete Correspondence Between Thomas Jefferson and Abigail and John Adams, ed. Lester ]. Cappon (Chapel Hill: University
of North Carolina Press, 1959), 474

% John Fea, Was America Founded as a Christian Nation? A Historical Introduction (Louisville: Westminster John
Knox Press, 2011), 163-167.
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to make their own living unburdened by moral and ethical scruples. The “moralizing” force of

missionaries would court the favor of Federalist (and later Whig) politicians, in contrast to
Democrats, who were suspicious of any government attempt to control public morality (unless
protecting slavery)."

The revivalist culture of the Second Great Awakening had a peculiar relationship with the
development of American Indian policy. An assimilation policy toward American Indians was first
formally vocalized through Henry Knox, Washington’s Secretary of War, as a matter of prudence to
reduce bloodshed. American possession of Indigenous lands was already assumed as an inevitability
— what mattered to government officials was how to do so “humanely.” Knox’s advocacy for
assimilation characterized a paternalist model of American republicanism, in which Indians and
other non-white persons, though in a lower social position, could nevertheless integrate and
participate in white American society if they received the proper tutelage to become “civilized.” In
most cases, Native leaders paid for mission schools from their annuities for land cessions. More
often than not, these elders were not as much interested in sending their children to missionaries to
receive Christian conversion as they sought to gain reading and writing skills necessary to interact
with white persons on a level of parity.! A generation after Knox, this same paternalist mindset
would be echoed by Thomas McKenney, a Quaker from Maryland who oversaw Indian trading
“factories” (promoting consumerism among Native peoples). McKenny was later appointed as the

first Superintendent of Indian Affairs under President James Monroe. In 1819, McKenney had led

40 Hatch, The Democratization of American Christianity New Haven: Yale University Press, 1989), 17-18, 125-127;
Daniel Walker Howe, What Hath God Wrought: The Transformation of America, 1815-1848 (New York: Oxford University
Press, 2007), 192-193, 573.

4 Clara Sue Kidwell, Choctaws and Missionaries in Mississipps, 1818-1918 (Norman: University of Oklahoma Press,
1995), 28, 33.
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efforts in Congress to pass the Civilization Fund to provide direct financial support for missionaries

to establish religious schools on Indian lands. McKenney and others assumed that education and
adoption of Christianity among Natives would somehow lead them to be more agreeable to
rescinding their tribal identities and purchasing private plots of land to farm. If that was not
possible, the assumption was that Natives would voluntarily migrate west of the Mississippi to be
further removed from the antagonisms of white settlers. Thus the swelling of assimilation programs
coaligned with increased efforts to pass an Indian Removal Act by 1830. Persons like McKenney, as
well as Baptist missionary Isaac McCoy, apparently saw no contradiction with continuing support of
mission schools while advocating for removal, for they naively assumed that removal would be done
in 2 humane and cooperative manner.*

McKenney grossly underestimated the resolve of most Indigenous people to remain put on
their homelands. He also failed to see from his limited vantage point the wider scale cultural change
occurring in American politics during the ascendancy of Andrew Jackson and the Democratic Party.
Whereas the moribund Federalists had supported class paternalism and restraint of the masses, the
nascent Democrats, represented by Jackson, embodied the liberated spirit of the frontier. The
Democrats created an interclass base of political support through white racial solidarity at the
expense of non-whites. Indeed, McKenney lost his job as Superintendent of Indian Affairs by
criticizing Jackson’s dismissive attitude toward Indian intellectual capabilities. This ironic turn of fate

for McKenney came only three months after he had supported passage of the Indian Removal Act.”

4 Francis Paul Prucha, The Great Father: The United States Government and the American Indians, abridged ed.
(Lincoln: University of Nebraska Press, 1986), 71-72; Saunt, Unworthy Republic, 23, 48, 63.

¥ Howe, What Hatlh God Wrought, 353-354; Saunt, Unworthy Republic, 84-85.
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As the crisis over Indian Removwval came to a head in the 1830s, missionaries could find

themselves at odds with whites who saw their ministry efforts as subversive to the goal of removal.
In northern Indiana, one government agent complained about the influence of Catholic missionaries
among the Potawatomi to Senator John Tipton in 18306, “I wish old Baddin [si] and his Catholicism
had been some where else than operating among the Indians for it has no other effect on them than
to make them troublesome to the Government.”* The most infamous case of missionaries
challenging state policy was the imprisonment of Samuel A. Worcester and Elizur Butler, who in
1830 defied a Georgia state mandate for whites living on Cherokee land to obtain a license and
swear loyalty to the state. This resulted in their imprisonment, which later prompted the Supreme
Court case Worcester v. Georgia (1832) that declared that states could not impose their jurisdiction over
Indian territory — that was solely a matter between Indian nations and the federal government.”
The Mission Landscapes

Because these missions operated in a period of great flux and crisis for Indigenous peoples,
it is difficult to provide a nuanced historical treatment that resists a wholesale judgment by the
political standards of the twenty-first century. The whole issue of Native American transculturation
was, even two hundred years ago, considered controversial. Over time, and especially since the
reassertion of Indigenous sovereignty movements post-1970s, missionization has only become more
fraught with scrutiny. One end of the spectrum might view any and all “civilization” projects as
cultural genocide, with missionaries using coercive methods to manipulate psychology and tear

down social and cultural bonds among various Indigenous nations, including separating children

4 Anthony L. Davis to John Tipton, March 2, 1836, quoted in Herman Schauinger, Stephen T. Badin: Priest in the
Wilderness (Milwaukee: The Bruce Publishing Company, 1956), 245.

% Theda Perdue and Michael Green, The Cherokee Nation and the Trail of Tears New York: Penguin, 2008), 87-88.
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from the influence of their parents.‘“’ Another view would see missionaries as valuable allies who

provided linguistic, cultural, and spiritual tools for Natives to use to adapt and resist removal and
tribal erasure.”” Evidence points to both processes occutring in tension with each other. According
to historian Michael McNally, “Missionary encounters could eradicate traditions; they could also
provide matetial for new articulations of those traditions.”* Moreover, the degtrees of negative
and/or positive effects of mission projects depended on both local geographical contexts and the
individual personalities involved. It is unfair, therefore, to make broad, sweeping judgments about
the entire effect of missionaries on Native Americans. To do so is more a practice of political
activism than historical investigation. As such, this dissertation refrains from making generalized
claims about all mission work, and when judgments are made, they are necessarily limited to
particular localities and historical contexts.

There is also the issue of evaluating missions from short-term versus long-term effects.
Although an individual’s or group’s decision to explore a new spiritual path or reorient an economy
may have failed to prevent removal or secure cultural autonomy in the longer run, that does not
mean that those decisions were ineffectual in the shorter term. In trying to balance Indigenous
agency versus their systemic oppression under settler colonialism, it is important to acknowledge

that the persistency of settler colonial forces was not limited to a particular moment in time. Just

46 For a classic work from this perspective see George Tinker, Missionary Conguest: The Gospel and Native American
Cultural Genocide Minneapolis: Fortress Press, 1993).

47 These claims are best done when focused on specific tribal and historical contexts. See for instance Kidwell,
Choctaws and Missionaries in Mississippi, 1818-1918, who makes a particular claim for the ironic effect of missionaries
creating the social spaces for cultural cohesion for the remnant Choctaw families in Mississippi that allowed them to
persist to receive federal recognition in the twentieth century.

48 Michael McNally, “Naming the Legacy of Native Christian Missionary Encounters,” in Native Americans,
Christianity, and the Reshaping of the American Religions Landscape, 289.
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because a particular nation or band successfully fought off land seizures in the 1830s does not mean

that they did not face the latent threat of removal in the 1850s or the effacement of their ancestors’
graves or other sacred sites by white settlement in the twentieth and twenty-first centuries. As such,
selective cultural adaptation may have been the best available path for an Indian nation to take given
acute circumstances.”

The Removal Era mission sites themselves have with few exceptions been completely erased
by the passage of time and movement of populations. Some, as in the cases of the Carey Mission to
the Potawatomi or the Brainerd Mission to the Cherokee, were on lands already desirable for settler
development, being engulfed in what became Niles, Michigan or Chattanooga, Tennessee. Others
fell victim to topographical destruction, such as the Creek Path Mission (near present-day
Guntersville, Alabama), where Catharine Brown, the Cherokee convert introduced at this chapter’s
beginning, taught in a girls’ mission school. The former school and stone memorial to Catharine
Brown was inundated through damming by the Tennessee Valley Authority in the 1930s.”
Archaeological excavations at select sites have made it possible to reconstruct certain features of
daily life, including the extent to which Indigenous ways coexisted with Western-introduced material

culture. However, archaeological evidence is fragmentary at best and does little to show

4 The story of multiple migrations of the Brotherton and Stockbridge Indian communities is a case in point.
See David J. Silverman, “To Become a Chosen People: The Missionary Work and Missionary Spirit of the Brotherton
and Stockbridge Indians, 1775-1835,” in Native Americans, Christianity, and the Reshaping of the American Religions Landscape,
250-275. For an example of land threats dating from the Biden administration, see the lawsuit in eastern Arizona
regarding a proposed transfer of federal land to a copper mining company that provoked numerous Apaches, other
Indigenous organizations and their allies to protest for the protection of sacred oak groves at Oak Flat. Although the
demonstrations and petitions succeeded in halting the process in March 2021, the attorney for the Apache Stronghold
group believes that the sacred site is still under threat. Felicia Fonseca, “USDA puts breaks on land transfer for Arizona
coppet mine,” AP News, https:/ /apnews.com/atticle/usda-apache-land-atizona-coppet-mine-
1da6e5c9713£c85b824c80c6dac5b834 (accessed February 11, 2022).

%0 See Laurie Brockman, Larry Smith, and Larry Benefield, New England Missions and Schools to the Cherokees in
Northeast Alabama: 1820-1838 (Independently Published, 2018). Larry Smith, email correspondence with author, January
1, 2021.
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psychological motives and cultural expectations of Indians or their missionary counterparts as they

interacted with each other.

The mission journals provide some means to reconstruct the day-to-day activities at these
historic sites and the role they played in tribal politics and the larger debates on Indian Removal.
These sources must be interpreted critically for various reasons. One of their most conspicuous
qualities to twenty-first century readers is how blatantly biased they are toward the superiority of
Christianity and Western culture over the “heathen” practices of Indians, who are often portrayed
with infantile or primitive qualities. While these missionaries may be criticized in hindsight for their
problematic vocabulary or paternalist mindset, to dismiss these accounts entirely as “ethnocentric”
does not do justice to the complexity of cultural interactions. One does not have to be evangelistic
to be ethnocentric. Contrariwise, many Indigenous people had no interest in adopting foreign
religions or cultural practices because they thought their own ways superior to other cultures and
found European culture to be uncouth, or worse, degenerate.”

Another consideration in missionary-based sources is the genre and audience. While some
diaries or correspondence were private, such as the letters Amanda Ferry wrote to her parents while
living on Mackinac Island, many journals were written specifically for the missionary boards to
publish in annual reports or religious periodicals, such as the ABCEM’s Missionary Herald or the
Catholic Church’s Annales de la propagation de la foi. Records about conversion stories or the material
growth of a mission might be portrayed in overly positive terms in order to maintain church

donations needed to financially sustain the mission work, even if missionaries privately conceded

51 Even so, the most ardent “nativists,” such as the Red Stick Creeks in the 1810s, could still be selective in
their denunciations of outsider influence, having no problem with Western technology or material but rejecting political
or religious influences. Dowd, A Spirited Resistance, 169-170. For earlier ethnocentrism in the Iroquois Confederacy, see
Axtell, The Invasion Within, 281.
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despair or doubt to the success of their evangelization efforts. Historian Julius Rubin termed this

genre “religious intelligence,” in which narratives of conversion experiences were written in such a
manner to evoke emotional responses. For example, the Memoir of Catharine Brown (1825), edited by
Rufus Anderson of the ABCFM’s Prudential Committee, was a posthumous retelling of the young
Cherokee woman’s journey from pagan ignorance into Christian piety. It contains all the major
tropes of evangelical rhetoric, from life in the “wilderness” of the unconverted soul to a “born
again” experience to growing and maturing in the faith through persecution and ailment, and finally
an appeal to continue propagating the gospel to others. The fact that Catharine died of tuberculosis
at such a young age certainly added a level of romanticism that made her story particulatly appealing
for Protestant New England audiences. For long stretches of time after her death, people either fell
into the camp of using her as Protestant hagiography or dismissing her story as colonized Protestant
propaganda. It took scholars like Theda Perdue and Joel Martin to uncover additional evidence, such
as a copy of an account of Catharine’s visionary quest toward conversion that contained clear
evidence of Cherokee traditions transposed to Christian faith, and recover a fuller picture of her life
as one that could genuinely occupy both Christian and Cherokee worlds.”” Likewise, the broader
missionary literature must be combed through to identify points of possible manipulation or
distortion of facts, but one should not be so preoccupied with a modern secular bias so as to
condemn sources as nothing more than colonial entrapments. While not representative of

Indigenous perspectives that never made it into writing, missionary sources are invaluable to

52 For instance, Catharine’s vision of a small person helping her up the precipice of a mountain matches similar
stories of spiritual quests and protectors in a traditional Cherokee wotldview. Julius Rubin, Perishing Heathens: Stories of
Protestant Missionaries and Christian Indians in Antebellum America (Lincoln: University of Nebraska Press, 2017), 128-130;
Theresa Strouth Gaul, ed. The Collected Writings of Catharine Brown, 1818-1823, 16-17.
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understanding the joys and sorrows of communities seeking to make ends meet in an unpredictable

and often hostile world.”

Another source into the life of these missions is from the Native students themselves. Here,
again, the nature of the written medium favors those individuals who had greater success in
acquiring Western cultural tools. For example, at the mission house on Mackinac Island, a fourteen-
year-old French/Ojibwe girl given the name “Mary Hollyday” wrote the following to one of her
white sponsors in New England:

Last year I came from the wilderness, and entered the mission school, and family on the

10th of July, and my mother and two sisters. Oh how I love to stay with the missionaries,

and will be very glad to tell you what God has done for my soul.... ... O, Madame I can't
express my feelings very well, but I hope I feel thankful that God has sent his people to

come and teach the poor Indians. They are so ignorant they dont know that they have a

precious soul to save, but I hope there is a day coming when all the nations shall hear the

gospel, sound in their ears. I hope you wont think boldly of me for writing to you, and I
hope you will accept of it. I remain, your affectionate friend.

Appended to the bottom of the letter is a postscript by missionary Amanda Ferry certifying that
Mary “wrote this letter unassisted and uncotrected.”* On one hand, the supervision of missionaries
over student writings limits our ability to discern if less flattering letters had opportunities to be
shared to outside communities. Beyond the evangelical linguistic trappings, however, this letter also
reveals that mission communities did in some cases include multigenerational environments. In this
scenario, the Mackinac mission house provided a safe haven for Native women and their mixed-race

children whose husbands were largely absent because of the fur trading business. Thus, while

53 For another valuable primary source, see Rowena McClinton’s comprehensive translation and transcription
of the German-speaking Moravian mission journals at Springplace Mission on the plantation of Cherokee James Vann.
Rowena McClinton, ed., The Moravian Springplace Mission to the Cherokees, Abridged Edition (Lincoln: University of Nebraska
Press, 2010).

5% Mary Hallyday, letter to Hannah White, September 12, 1825, “William and Amanda Ferry: Typed excerpts
from selected letters written from Mackinac Island, 1823-1834,” 67-68, Box 1, Ferry Family Papers, Bentley Historical
Library, University of Michigan.
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mission schools disrupted or deteriorated traditional Indigenous lifeways, they also provided spaces
of female bonding and surrogate families for women seeking to escape neglect or abuse.”

Mission schools had a wide range of student ages and backgrounds. Those who entered
younger and/or had at least one Euro-American parent were more likely to have success at their
studies than those who had little to no exposure to white culture or the English language prior to
adolescence. Historians have far better access to those students who succeeded in writing and
acquiring skills in white cultural practices. Missionary societies were also more likely to reprint the
success stories of student conversions than highlight those who either struggled or resisted
adaptation. For those students who struggled and/or tesisted, historians have to rely on second- or
third-hand testimony, such as accounts of students who ran away from the school.”

Contemporary literature from outside these missions could also reveal less than positive

reactions. In the case of Isaac McCoy’s Carey Mission to the Potawatomi, which shut down in 1830,

5 There is a historiographical tradition going back at least to Sylvia Van Kirk, Many Tender Ties: Women in Fur-
Trade Society, 1670-1870 (Norman: University of Oklahoma Press, 1980), that emphasizes Native women’s roles as
cultural mediators, and the role of French Catholicism in creating kinship networks and positions of influence, but there
is less study on the possible continuities of this culture as Native women from fur-trading families were introduced to
Protestantism in the nineteenth century. By comparison, Theda Perdue in Cherokee Women, 164-171, did more extensive
study of Cherokee women’s identity development through exposure to Protestant missionaries in Cherokee Women, and
one might propose that Perdue’s conclusions might inform study of Great Lakes Indian women. A contrary view of
Native women interactions with missionaries is presented by Carol Devens, Countering Colonization: Native American
Women and Great Lakes Missions, 1630-1900 (Berkeley: University of California Press, 1992). Devens presents a feminist
argument for Native female spirituality pitted against male opportunism, but this view overlooks the reality that there
were more female converts to Christianity than male converts, or that some Native and Métis women successfully used
Christianity as a way to increase their social influence. See also Susan Sleeper-Smith, “Women, Kin, and Catholicism:
New Perspectives on the Fur Trade,” in Native Women’s History in Eastern North American before 1900: A Guide to Research
and Writing, eds. Rebecca Kugel and Lucy Eldersveld Murphy (Lincoln: University of Nebraska Press, 2007), 234-236.
For a Canadian case study of contested historical interpretations of a Chipewyan woman, Thanadelthur, as peacemaker
and cultural broker, see Patricia A. McCormack, “The Many Faces of Thanadelthur: Documents, Stories, and Images,”
in Reading Beyond Words: Context for Native History, 274 ed., ed. Jennifer S.H. Brown and Elizabeth Vibert (Peterborough,
Ontatio: Broadview Press, 2003), 329-364.

% See, for example, the account of Joseph Clymer (Kuknahquah), a Potawatomi student at the Choctaw
Academy who ran away in 1846. He had been disowned by his white father who abandoned him and his mother, and the
Potawatomi elders at Council Bluffs sent him away to the Choctaw Academy, presumably against the teen’s wishes.
Snyder, Great Crossings, 263-264.



31
one embittered South Bend resident, Timothy Smith, felt strongly enough to publish a tract in 1833

titled, Missionary abominations unmastked: or, A view of Carey Mission. Three of Smith’s sons had worked
for Rev. McCoy at the mission station store, which sold to Indians food items, liquor, and various
manufactured materials from the eastern seaboard. Much of the store’s inventory came through
donations from Christian churches to aid the efforts of Indian evangelization and provide material
comforts to those living a frugal existence in the “frontier.” As such, these stores ostensibly served a
ministry purpose for Indians via their annuity arrangements, but in practice, white settlers took
advantage of buying goods they elsewhere could not acquire. The missionary overseers likewise
could cut a profit by selling goods at higher prices to white settlers at the expense of Indians. Smith
accused McCoy of avariciousness: “In the first place we see that notwithstanding the ostensible
object of Mr. McCoy’s was to teach the Indians a knowledge of Christianity, the secret motive and
the one which appears to have governed his whole course of conduct was to gather together
‘money’.””’

Smith may have had an axe to grind with McCoy, but his excoriating circular against the
Baptist missionary nevertheless reveals anxieties about the possibility of miscegenation through the
influence of Christianized Indian communities. McCoy himself had officiated mixed marriages
between white traders and Indian or mixed-race female students, though according to Smith, McCoy

denied such as “against the missionary creed” since McCoy believed that Indians would be better off

removed from the white population.” The diatribe also accused Carey Mission of introducing

57 Timothy Smith, Missionary abominations unmasked: or, A view of Carey Mission containing an unmasking of the
missionary abominations practiced among the Indians of St. Joseph Country at the celebrated missionary establishment known as Carey
Mission under the superintendence of the Rev. Isaac McCoy (South Bend, IN: Beacon Office, 1833; South Bend, IN: Windle
Printing Company, 1946), 16. Page numbers refer to the reprinted 1946 edition. Only one copy of the 1833 original is
known to exist.

58 Smith, Missionary abominations unmasked, 3.
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alcoholism and fornication among students, although the spurious claims of a possible abortion and

subsequent coverup from a love affair between a “missionary girl” and an Odawa student is yet to
be cotroborated.” Whatever actually happened, the issue of sexual scandal was not unheard of in the
missionary enterprise and had devastating effects even in the most benign incidents. At the Foreign
Mission School in Cornwall, Connecticut — an “elite” ABCFM training school for promising
Indigenous graduates from the missions in Indian Country or the Hawaiian Islands — fury broke out
when two Cherokee students, Elias Boudinot (Galegina Watie) and his cousin John Ridge
(Skahtelohskee) fell in love with two local white women. Their widely condemned marriages led to

the missionary board closing the school.”

In a far more nefarious incident, the repeated rape and
impregnation of Choctaw student Susannah Lyles by missionary Stephen Macomber wrought
devastation on the ABCFM’s credibility in the Choctaw Nation. Elsewhere, the presence of male
Indian students from slaveholder families posed risks of sexual misconduct against enslaved Black
women who labored at or near the mission schools. An incident of rape occurred against one
enslaved woman, Rose, by an anonymous Creek student at the Choctaw Academy, an intertribal
boarding school in Kentucky.”’ One must be cautious about generalizing the character of all mission

or residential schools based on these few examples; nevertheless, the fact that these stories of sexual

transgression were recorded reflects a nation in conflict over the efficacy of amalgamating non-

5 Ibid., 13-14.

0 John Demos, The Heathen School: A Story of Hope and Betrayal in the Age of the Early Republic New York: Alfred
A. Knopf, 2014), 152-153, 176-178, 220-221.

1 Snyder, Great Crossings, 72, 117.
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whites into the American Republic. These mission schools were transient and liminal communities
that variably characterize social fluidity or racial stratification.”
Changes to the Land: Addressing Historical Silences in the Aftermath of Removal

The process of Indian Removal was destructive first and foremost to the lives of Indigenous
nations and families. Moreover, Removal wrought long-term devastation in the forms of
topographical effacement and cultural amnesia. One of the most enduring myths in the United
States east of the Mississippi River is that Indian Removal denoted a clean break from the frontier
and “wilderness” past to make way for the arrival of settler immigrants who brought with them
American political systems, industrialization, urbanization — indeed, foundational alterations to the
ecosystem.” Euro-Americans tended to ignore and/or forget Indigenous people, assuming that they
were long departed from the scene, when in fact sizable pockets of Native American communities
remained present and lived materially in ways similar or even indistinguishable from their white
counterparts. Rather than attribute success to Indians’ ability to accommodate to settler economic
practices, many whites assumed that Indians could not become “civilized.” Thus, census records and
other historical record-keeping often wrote Indians out of existence, denying those who had evaded
removal or returned from a “trail of tears” a legitimate “Indian” identity. To be fair, however, many
Indians who could blend into white society chose to suppress their cultural or linguistic

distinctiveness to prevent becoming targets of racial prejudice or objects of pity.

%2 For more on the racial liminality of missions, especially in the South, see Otis W. Pickett, “T'.C. Stuart and
the Monroe Mission Among the Chickasaw, 1819-1834,” The Native South 8, no. 1 (2015), 63-88.

9 On environmental impacts of settler population growth on Indian Country, see William Cronon, Changes in
the Land: Indians, Colonists, and the Ecology of New England, 274 ed. New York: Hill and Wang, 2003).
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The landscapes themselves also underwent transformation if not the erasure of what came

before. In the worst cases, racist characters would remove and dispose headstones over Indian
graves or dig up remains for valuables as conscious efforts to deny Indians any ancestral claim to
land settlers now appropriated for themselves.” More commonly, whites would simply move into
former Indian homes or recycle old building materials for new structures, not knowing who the
former occupants were. Likewise, mission churches and schools originally established to reach
Indigenous communities and quickly transitioned to serve the swelling settler populations, whether
migrants from the east or immigrants from Europe. These newcomers naturally had little history
with the land, and many would not even set roots in the newly claimed lands before moving even
further westward.” It is unsurprising, then, that within a generation, local and regional histories,
whether sacred or secular, set down foundation narratives with all but passing mentions of Native

peoples, who receded into the background just as soon as they made their entrance.

% Such occurred at the Springplace Moravian mission near present-day Chatsworth, Georgia. It was only in the
twenty-first century that the graves were rediscovered. The Georgia Department of Natural Resources erected a
monument and interpretive plaques at the site.

5 Alan Taylor, American Republics: A Continental History, 1783-1850 New York: W.W. Norton and Company,
2021), 210-212.
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Figure 1. "God's Acre" Cemetery at the Springplace Moravian Mission site near
Chatsworth, Georgia. The original headstones were removed during Cherokee
Removal. The historic site has only since been reclaimed with a memorial and

interpretive plaques in 2002 by the State of Georgia. Photo by the author.

The following four chapters examine in depth the processes of memory and erasure at
individual historic sites. Four case studies spanning from northern Michigan to southeastern
Tennessee will represent a diversity of local contexts that inform how knowledge about Indigenous
people and Christian missionaries have been manipulated, forgotten, or preserved over time. A
caveat must be prefaced: these featured locations do not tell a comprehensive story about the trauma
of Indian Removal or Native experiences with Christianity. On the contrary, these four settings,
when juxtaposed with each other, will bring into sharp relief contingent factors that shape the type
and extent of memorialization, the visibility of Native people, and the impact of that history on local
and regional identities. When pooled together, these case studies demonstrate great variances in the
community value (or lack thereof) placed at historic mission sites. Additionally, the public history
practices at these sites reveal an ongoing struggle for how to best position American Indians and the

important role of Christianity in the American Indian past and present.
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The case studies will span four historical locales spread along a north-to-south geographic
line from the upper Great Lakes to the South. These sites include an evangelical Protestant mission
station in the historic Cherokee country in southeastern Tennessee, both Catholic and Protestant
missions to the Anishiniaabeg in the Mackinac Straits of Northern Michigan, a Catholic mission to
the Potawatomi of the St. Joseph River Valley at what later became the University of Notre Dame,
and a one-time Baptist-turned-secular boarding academy on a plantation in the Kentucky Bluegrass.
All four locations were active scenes of cross-cultural interaction during the Removal Era, and they
are representative of broader changes in the United States between the 1820s and 1840s. While
covering common historical trends, each chapter will also address memory issues and landscape
alterations that are particular to each locale. Each chapter will open with a brief description of the
contemporary landscape that introduces the major themes and issues associated with the site. I will
then provide historical context to the Native nations or tribes associated with the location and
explore the uses of the site over time.

By studying the production of narratives and histories, I heavily rely upon anthropologist
Michel-Rolph Trouillot’s methodology for understanding the creation of historical silences. In his
book Silencing the Past: Power and the Production of History, Trouillot identifies the creation of historical
silences in four stages of production, namely: 1) the raw materials (sources), 2) the assembly of those
materials (archives), 3) the retrieval of sources (narratives) and 4) ascribing retroactive meaning and

significance to narratives (history).® Discussion around Trouillot’s schema has traditionally focused

66 Michel-Rolph Trouillot, Silencing the Past: Power and the Production of History, 204 ed. (Boston: Beacon Press,
2015), 26.
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on archival texts and materials, which have sometimes been portrayed as products of colonialism.” T

would, however, expand the utility of Trouillot to the built environment as well. Historic landscapes
(or what historic preservationist Ned Kaufman prefers to call “storyscapes”) exhibit many of the
same processes of creation, destruction, and transformation that are seen with archives and written
narratives. Landscapes, especially ones that have been marked as “historical” or interpreted in some
fashion, may convey a feeling of permanence or being “frozen in time,” but actually, they are
continually shifting products of human interactions. The elements of a landscape that are preserved
versus those that are altered or erased reveals a story about who controls the land or what a
community values.®® Because the meaning of these sites of Native and settler interaction extend
beyond the extant material remnants (which may be sparse), I will occasionally employ Kaufman’s
term “storyscape’” when describing the various settings.

Envisioning the land itself as a “storyscape” may also serve as a means to reclaim, if only in a
small way, an Indigenous view of history. Vine Deloria was one of the first twentieth-century Native
writers to challenge Western assumptions of history as a primarily temporal and linear destiny. While
I do not go as far as Deloria to claim that “history is negated by geography,” I do find it worthwhile
to acknowledge how, for many Indigenous people, the idea of “place” evokes a reciprocal
relationship between people and the land. Even if the topographies have changed, or if the settler

communities are ignorant of their surrounding context, an attention to “place” reaffirms Indigenous

7 For such a view, see Ann Laura Stoler, Along the Archival Grain: Epistemic Anxieties and Colonial Common Sense
(Princeton: Princeton University Press, 2009).

08 Ned Kaufman, Place, Race, and Story: Essays on the Past and Future of Historic Preservation (New York: Routledge,
2009), 1-3, 22.
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experiences and associations with these sites.” A place-based approach to history reveals unsettling
truths that upend the notions that Indian history is “distant” and no longer “present.” Native
storyscapes forces the present to reckon with a past that will not be “removed” — something
historian James Taylor Carson has called “postcolonial ghost stories.” Historical literature has
increasingly begun to reclaim Indigenous assertions of sovereignty in the landscape in the two
centuries since Indian Removal. By moving from the text to the built environment, I hope that this
project signals a call to reify Indigenous storyscapes as important not just for the past but for the
present and future as well.”

Each of the following chapters will stand on its own as a case study, and the final chapter,
featuring ongoing efforts to rehabilitate the Choctaw Academy into a museum, will synthesize
themes gathered from the preceding case examples to provide an overarching assessment for how
these historic sites can be preserved and interpreted in a way that involves Native cooperation,
moves beyond narratives of disappearance, and inculcates greater public understanding of Native

rights to sovereignty and cultural self-determination.

% Vine Delotia, Jt., God is Red: A Native VView of Religion, 30" Anniversary Edition (Golden, CO: Fulctum
Publishers, 2003), 61-67.

70 Carson’s example of a “postcolonial ghost story” is the issue of Cherokee graves being discovered during the
attempted expansion of an airstrip in Franklin, North Carolina, which served as an uncomfortable reminder that the
occupied ancient capital of Nikwasi, which was (and remains) a sacred site for the Cherokee. James Taylor Carson,
“Cherokee Ghostings and the Haunted South,” in The Native South: New Histories and Enduring Legacies, ed. Tim Alan
Garrison and Greg O’Brien (Lincoln: University of Nebraska Press, 2017), 245. For more discussion on how recent
scholarship is taking cues from Indigenous ways of knowledge and applying them to understandings of local, regional,
and national “belonging,” see Gina Caison, Red States: Indigencity, Settler Colonialism, and Southern Studies (Athens: University
of Georgia Press, 2018), 4-16. For an anthology of Native American voices writing about their homeland in the post-
Removal period, see Geary Hobson, Janet MacAdams, and Kathyrn Walkiewicz, eds., The People Who Stayed: Southeastern
Indian Writing after Removal Norman: University of Oklahoma Press, 2010).



CHAPTER II
“A MEMORIAL TO PEACE”
SOUTHERN CHRISTIAN USES OF CHEROKEE MISSION LANDSCAPES

Anne Bachman Hyde (1868-1959) once recalled childhood memories of fishing with her
father at Bird’s Mill, an idyllic spot on the banks of the Chickamauga Creck outside Chattanooga,
Tennessee. What Anne remembered most were the stories her father, the Rev. Jonathan Waverly
Bachman, would share with her and her siblings. Rev. Bachman, a former Confederate captain and
later chaplain, might have chosen to recount war stories within living memory of the 1863 Battle of
Chattanooga, where the rebel forces of General Bragg were routed by the Union army’s charge up
Missionary Ridge. Bird’s Mill evidentially survived the war unscathed. But if the bucolic stone mill
east of Missionary Ridge masked any former setting of conflict, it also masked an earlier history as a
cultural and religious crossroad in the heart of Cherokee Country. Rev. Bachman, who was minister
at the First Presbyterian Church of Chattanooga, deeply impressed upon his children the story
behind a forlorn cemetery located about a quarter mile from Bird’s Mill. Here, as Anne would later
recall, Rev. Bachman narrated the story of the Cherokees and evangelical missionaries who called the
place Brainerd Mission — the hub of Protestant missionary activity in the Cherokee homeland from
1819 until its forced closure in 1838 at the start of the Trail of Tears.

“Remove not the ancient landmark which thy fathers have set,” Rev. Bachman at times

quoted to his children about the cemetery, which was one of the last material vestiges of the old
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Presbyterian-dominated mission station." A few derelict headstones, and several more unmarked
graves, contained the remains of Cherokee students, white missionaries and their families, and
possibly enslaved Blacks. Bachman’s commitment to remember these forgotten graves left an
indelible influence on his daughter Anne, who would see it as both her Christian and patriotic duty
to preserve these memorials and create a movement to claim Cherokee mission history as a
foundational part of the region’s heritage. Anne Bachman Hyde went on to become a prominent
leader in the heritage activism of the late nineteenth and early twentieth centuries. For several years,
she simultaneously served as the Historian-General for the United Daughters of the Confederacy
(UDC) as well as the Tennessee State Chairman for the Daughters of the American Revolution’s
(DAR) Committee for Preservation of Historic Spots. Following in the wake of her father’s
influence, Hyde served as a chief advocate and interlocuter for heritage causes, with the aimed
restoration of the Cherokee mission lands being a life-long cause célébre.

For all of Hyde’s enthusiasm in these pursuits, not to mention the widespread support she
received from like-minded Chattanoogans, there are some stark ironies. For one, why did white
Southerners take up the cause to memorialize an oppressed non-white people group? Additionally,
how did these white Southerners, the same evangelists for the “Cult of the Lost Cause,” come to
claim “Yankee” missionaries, once seen as outside agitators, as part of their own cherished heritage?
Finally, why did these heritage enthusiasts (as will be revealed later) advocate for the historic
preservation of a “frontier” and “Indian” past while simultaneously participating in the suburban

development that would erase that historical landscape by the latter twentieth century?

! Anne Bachman Hyde, letter to Penelope Johnson Allen, October 1, 1933 (Penclope Johnson Allen Papers,
University of Tennessee Chattanooga Special Collections, hereafter sited as UTC). The biblical quote is from Proverbs
22:28 (KJV).
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The answer to the first question has been addressed in other scholarship. Tiya Miles and

Andrew Denson alike have pointed out how the Trail of Tears tragedy aligned with white Southern
narratives of loss and redemption. Ex-Confederates identified with the Cherokees as a fellow
“conquered” nation victimized by the federal government. The nostalgic romance of the Cherokee
as the most “civilized” Indigenous people, not to mention prominent Cherokees” mixed ancestry
with white settlers and construction of plantation homes, made them readily claimable within a
white Southern mythology.” As Denson notes, these narratives “provided a story of Indian
disappearance that established white settlers as the logical possessors of Native American land.”’
The second and third paradoxes, by contrast, require more fleshing out. During the
emergence of modern America in the early twentieth century, white heritage enthusiasts used the
commemoration of Cherokee graves and mission sites — in particular, the Brainerd Mission cemetery
— to create a national unification narrative. In doing so, they also asserted white Protestants as the
founders of American civilization and the saviors of vulnerable racial groups. The religious and racial
dimensions to these unification narratives cannot be overstressed. The story of New England
missionaries, Cherokee hosts, and enslaved Blacks all living as part of a frontier religious community
neatly encapsulated the Christian values that these heritage groups saw themselves promoting — self-
sacrifice, righteous living, enlightenment, and a spirit of industriousness. Subliminally, this narrative
also promoted a conservative racial hierarchy where Indigenous people and African Americans were

childlike wards of heroic white missionaries.

2'Tiya Miles, The House on Diamond Hill: A Cherokee Plantation Story (Chapel Hill: University of North Carolina
Press, 2010), 10-15.

3 Andrew Denson, Monuments to Absence: Cherokee Removal and the Contest Over Southern Memory (Chapel Hill:
University of North Carolina Press, 2017), 6.
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Figure 2. Brainerd Mission Cemetery is the only remnant of the largest ABCFM
mission to the Cherokee Nation. Today it is surrounded by parking lots in the
middle of a shopping center, but the landscape used to be more park-like when
the DAR restored the historic site in the 1930s. Photo by the author.

From the preservationists’ viewpoint, the tragic end to these idealized communities with the
Cherokees’ forced removal to Indian Territory corresponded to Christian narratives of righteous
suffering and martyrdom. By incorporating the graves of Cherokee converts and missionaries into
their own origin stories, Southern heritage groups inscribed their own Christian gospel of
redemption onto the landscape: the death of the righteous sows the seed that grants new life. As will
be shown, the Chattanooga DAR chapters successfully preserved the cemetery and established its
historical significance for posterity, but the grander scheme of recreating the Brainerd Mission into a
center for religious tourism ultimately failed. The name “Brainerd,” with its Indian and pioneer
associations, instead became a marketing device for white suburbanization during the post-World

War II period. Once the landscape became dominated by residential and commercial development,
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the frontier narrative for Brainerd had served its purpose, and the historic site became marginalized
in a sea of asphalt. In recent years, the cemetery may have lost its salience to interpret the history of
Christian missions and Cherokee cultural change. Nevertheless, the story of the public history
practiced at this site gives insight into how local memory is cultivated and later forgotten. In
particular, the appropriation of Brainerd’s memory as a model for suburban development tells a lot

about how white Protestants envisioned themselves as redeemers of the past.

Map 1. Regional Vicinity of Brainerd Mission. Map created by the author.

Laying Claim to “Brainerd”

Brainerd Mission was founded in 1817 as “Chickamauga Mission,” on lands missionary
Cyrus Kingsbury purchased from John McDonald, a Scottish trader who had married a Cherokee
woman and whose grandson was John Ross, future Principal Chief of the Cherokee Nation.

Kingsbury headed the Congregationalist and Presbyterian-run American Board of Commissioners
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for Foreign Missions (ABCFM), headquartered in Boston, Massachusetts. After receiving federal

government support through the Civilization Act of 1819, the mission was christened “Brainerd”
after a well-known eighteenth-century missionary to the Mohican and Lenni Lenape. The mission
complex itself consisted of several New England-based missionary families, resident Cherokee
students, and African Americans enslaved by Cherokee elite. At its height in the early 1820s, the
mission was a veritable village based off a New England model, complete with a blacksmith shop,
gristmill, library, schoolhouse, and general store. Brainerd served as a “model town” that the
missionaries hoped the Cherokee to emulate, and the early successes of the mission gave rise to
several other ABCFM satellites in the Southeast. Several Brainerd students went on to become
involved in Cherokee Nation education and politics during the Removal crisis, including Catharine
Brown, John Arch, Elias Boudinot, and John Ridge. The “experimental” community finally shut
down in 1838 at the onset of the Trail of Tears. However, much of the educational work begun at
Brainerd resumed in the Cherokee Nation in Indian Territory (Oklahoma).*

Since Brainerd’s closure, much mystery had surrounded the once thriving community. A
prominent white Georgia family had erected Bird’s Mill on the foundations of the original mission
mill. According to an 1874 article in Seribner’'s Monthly, one of the old mission houses also remained
about another quarter mile from the old mission cemetery — “a decaying ruin, inhabited by a horde
of negroes.”” Beyond these fragments, the article remarked upon erasure of the mission with a note

of sad nostalgia: “Cherokees and missionaries have gone their ways together; there is not one to be

4 Joyce B. Phillips and Paul Gary Phillips, eds., The Brainerd Journal: A Mission to the Cherokees, 1817-1823
(Lincoln: University of Nebraska Press, 1998), 4, 14-16, 398-400.

5> Edward King, “Southern Mountain Rambles: In Tennessee, Georgia and South Carolina,” Seribner’s Monthly
VIIL, no. 1 (May 1874), 5.
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encountered in any nook of the forest; the current of Fate has swept the Indian to the West, and the
priests who labored for him into almost forgotten graves.”

This romantic assessment was not entirely accurate. Although the mission lands had been
vacated and allotted after the Trail of Tears, Brainerd cemetery had received subsequent burials over
the years. John Vail, one of the former New England missionaries, remained in the vicinity after
Cherokee removal, owing to multiple children and a wife being buried there. Vail himself chose to
be buried next to them in 1871. To make matters more complicated, the most prominent monument
in the cemetery did not even hold the original occupant’s remains anymore. The founding secretary
of the ABCFM, Rev. Dr. Samuel Worcester (not to be confused with his missionary nephew Samuel
A. Worcester, the subject of the Worcester v. Georgia Supreme Court ruling) had unexpectedly died
while visiting Brainerd in 1821. Just before dying, Worcester had chosen to be buried at the mission.
In 1845, however, Worcester’s New England relatives came down to exhume Dr. Worcester’s
remains and rebury him in the family plot in Salem, Massachusetts. John Vail’s wife Penelope
Conners was subsequently buried in Dr. Worcester’s former resting place out of convenience, with
the original Worcester monument left in place.”

Worcester’s headstone remained the most identifiable marker to the mission’s historical
significance. In the 1890s, friends of the Worcester family in Massachusetts made overtures to
remove the monument from its obscure location to a more prominent and symbolic location at the
crest of Lookout Mountain in the Civil War battlefield park. This “Yankee” initiative met the ire of

Mary A. A. Fry, who protested in The Chattanooga Times that no “visitor from Massachusetts has a

¢ King, “Southern Mountain Rambles,” 5.

7 Sallie M. Connet, letter to Penelope J. Allen, October 27, 1933, Allen papers, Box 1, Folder 9.
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right to come here and remove a landmark or a gravestone from any graveyard; especially in this
instance, where it [the Worcester monument| marks the most ancient historic spot near
Chattanooga.”® Fry had authored a State Centennial Poem in 1896 that framed the achievements of
the Brainerd Mission as part of the founding of Chattanooga. Of Worcester she included the
following:

Rev. Samuel Worcester, corresponding secretary

Of the foreign board, was also a missionary

To Brainerd; he came in Eighteen hundred and Twenty-one.

Arrived in feeble health, his life’s work already done.

He died in two weeks, his grave is in the mission ground,

Not far from the old mill, where to-day it may be found.

A stone from New Haven, Connecticut, marks the place;

It may crumble, but his influence time will ne’er efface.”

Rev. Bachman had also opposed the proposed monument removal."’ Together, the protests of these
local voices thwarted the attempts to relocate Worcester’s monument.

For all the vigor of the participants, these activities had very little to do with actual Cherokee
people or history, although that was about to change. Between the late nineteenth century and the
immediate post-World War II period, Southerners’ interest in remembering a Cherokee past rose
dramatically. Southern whites’ fascination with Cherokee lore mirrored national intrigues with

Native American cultures during this time. The Wounded Knee Massacre — seen as the last gasp of

the so-called Indian or Frontier Wars — represented a symbolic turning point in US-Indian relations.

8 “Worcester Monument,” The Chattanooga Times, January, 189--. Exact year and date is unknown, as this story
came from a string of newspaper clips collected by Anne Bachman Hyde. Anne Bachman Hyde papers, UTC Special
Collections.

O Mary A. A. Fry, Tennessee Centennial Poem: A Synopsis of the History of Tennessee, From Its Earliest Settlement on
Watanga to the present time, with short Biographies of her Most Prominent Men (Chattanooga: The Author, 1896), 87.

10 “Worcester Monument,” The Chattanooga Times, January, 189--. Exact year and date is unknown, as this story
came from a string of newspaper clips collected by Anne Bachman Hyde (Anne Bachman Hyde Papers, UTC). Anne
Bachman Hyde, letter to Penelope Johnson Allen, October 1, 1933, Allen papers.
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The 1890 defeat amplified the myth of the “vanishing Indian” that white Americans had already

been using for the last century to justify Indian land dispossession and assimilation. This assumption
was not unwarranted: between the breakup of tribal reservation holdings, the creation of the state of
Oklahoma, and forced assimilatory education for Indian children, the US national government’s
policies intended to solve the “Indian problem” by fully “Americanizing” them into the majority
white culture. Now was the time, so believed many white Americans, to celebrate and record

traditional Indian cultures and practices before they went extinct.

Figure 3. The Worcester monument as it appears today. An urn originally
adorned the top of the monument but is now missing. Photo by the author.

This belief in preserving the past could take multiple forms. At the scholarly level,

anthropological work, such as James Mooney’s extensive studies of the Fastern Band Cherokee,
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made traditional Cherokee culture more widely accessible to white audiences.'’ At the more plebeian
level, Buffalo Bill’s Wild West shows, the dime-novel, or later media of comic books and cinema
reinforced stereotypical displays of Native people as “noble savages” who existed outside
modernity."” In the first half of the nineteenth century, painter George Caitlyn worked extensively to
capture portraits and scenes of “traditional” Indian life before it presumably passed away. Later
generations of American artists, most notably Edward Curtis, renewed these artistic efforts with new
photographic technology. In particular, Curtis’ staged photography of Pacific Northwest Native
peoples served as a means to manufacture Indian “heritage” in Western boosterism in the late
nineteenth and early twentieth centuries.” Popular images of a mythological Indian past gave
meaning and context to America’s maturation into a global imperial power in the twentieth century.
As Walter Hixson has argued, the subjugation of Indigenous people in North America provided
templates for US military interventions in the Philippines and in Latin America."*

Much of the literature on white uses of an Indian past has typically centered around cultural
notions of masculinity. Classic historical works by Richard Slotkin and Philip Deloria, for example,

show how portrayals of Native people went hand-in-hand with ideas about race and imperialism

11 See for example James Mooney, Myths of the Cherokee (Washington: Government Printing Office, 1902). See
also Christopher A. Oakley, New South Indians: Tribal Economies and the Eastern Band of Cherokee in the Twentieth Century
(Knoxville: University of Tennessee Press, 2018), 34-35.

12 Chad Barbour, From Daniel Boone to Captain America: Playing Indian in American Popular Culture (Oxford, MS:
University Press of Mississippi, 2016); Joy Kasson, Buffalo Bill’s Wild West: Celebrity, Memory, and Popular History New
York: Hill and Wang, 2000). Contrast the financial and cultural success of Buffalo Bill’'s Wild West show at the 1893
Columbian Exposition in Chicago with the pitifully underfunded exhibit put up by the Office of Indian Affairs of a
mock boarding school, complete with 30 Native students taken from off-reservation schools, in attempt to show the
“civilization” of the American Indian. Francis Paul Prucha, Awmerican Indian Policy in Crisis: Christian Reformers and the Indian,
1865-1900 (Norman: University of Oklahoma Press, 19706), 324-326.

13 Alexander Olson, “Heritage Schemes: The Curtis Brothers and the Indian Moment of Northwest
Boosterism,” Western Historical Quarterly 40, no. 2 (Summer 2009), 166-167.

14 Walter Hixson, American Settler Colonialism: A History New York: Palgrave Macmillan, 2013), 167-169.
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during the emergence of modern America."” However, the focus on masculinity has ovetlooked the
place of religion in the Indian past. If the fierce images of Tecumseh, Dragging Canoe, or the
fictional Uncas provided inspiration for young men’s fascination with the “savage” frontier, then the
Christian and erudite personas of John Arch, Elias Boudinot, or Catharine Brown equally reinforced
pride in religious heritage, especially in the case of white Southern Protestant women.

The “end of the frontier” in 1890 coincided with the creation of the Daughters of the
American Revolution (DAR) that same year. While not an expressly religious organization, DAR
members came mostly from Protestant upper- and middle-class stock and saw Protestant Christian
virtues as core and true Americanism. As the country around them entered the brave new world of
modernity, the DAR saw themselves as the guardians of traditional morality and patriotism. They
embraced the old ideal of Republican Motherhood and sought to unify America through
commemoration of the past. When it came to the Native American past, the DAR provided a
contrast to the violent, savage imagery often marketed toward men. They chose instead to sanitize
the past by highlighting Indigenous people who had embraced Christianity and civilization and
become enthusiastic participants in settler nation building."®

Andrew Denson concisely identified DAR commemorative practices of Native Americans as
both a “gesture of respect and act of possession.”’” Commemoration could take various forms,

whether through the erection of monuments, restoration of historic sites, or pageantry. As Philip

15 Richard Slotkin, Gunfighter Nation: The Myth of the Frontier in Twentieth-Century America New York: Atheneum,
1992), 51-62; Philip Deloria, Playing Indian (New Haven: Yale University Press, 1999).

16 Simon Wendt, The Daughters of the American Revolution and Patriotic Memory in the Twentieth Century (Gainesville:
University of Florida Press, 2020), 4-5, 96-100.

17 Andrew Denson, “Reframing the Indian Dead: Removal-Era Cherokee Graves and the Changing Landscape
of Southern Memoty,” in Death and the American Sonth, ed. Craig T. Friend and Lorri Glover (New York: Cambridge
University Press, 2010), 251.
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Deloria has pointed out, white uses of Indian heritage and iconography served their efforts to claim
a distinctly American identity. In an age of anxiety over modernization and the import of peoples
and ideas that threatened to corrode the old Anglo-Protestant settler establishment, Indian
narratives allowed whites to reinforce their own social position as “real” Americans and the most
fitting successors to First Peoples.™

An example of this duplicitous “respect” and “possession” may be found with Robert
Sparks Walker, who was a chief ally to the DAR in the Brainerd restoration efforts. Walker was a
Chattanoogan author, columnist, and naturalist whose family connection to the Indian past boosted
his own authority claims. Walker lived in the log house of his childhood on the Chickamauga Creck
upstream from the Brainerd Mission site. His home had originally belonged to prominent Cherokee
elder Spring Frog (Tooan Tuh). Spring Frog was a late-eighteenth century Cherokee naturalist who
had allied with the United States against the Red Stick Creek faction in the War of 1812. Along with
his contemporary Sequoyah, the inventor of the Cherokee syllabary, Spring Frog was among an early
group of Cherokees to migrate west to Arkansas before forced removal. Walker prided in this
connection with Spring Frog and considered the long-dead Cherokee as his muse in some of his
nature poems. Later in his life, Walker enshrined his legacy as the natural possessor of Spring Frog’s
estate when he converted one hundred acres of his farmlands into a nature preserve to provide a

haven from the troubles of modern city living (which still exists in the twenty-first century)."”

18 Delotia, Playing Indian, 7, 100.

19 Walker’s perspective is telling in the title for his memoir on the creation of his wildlife preserve. Robert
Sparks Walker, As the Indians 1.eft 1t: The Story of the Chattanooga Audubon Society and Its Elise Chapin Wildlife Sanctuary
(Chattanooga: G.C. Hudson, 1955). For more information on Walker, see Haley McCullough, “Voice of a Naturalist:
Life Lessons from the Writings of Robert Sparks Walker,” University of Tennessee Chattanooga Library Special
Collections, https:/ /www.utc.edu/library/special-collections / exhibits /robert-spatks-walker.php (last updated May
2018).
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In alliance with both heritage organizations and local churches, Robert Sparks Walker played

a role in resurrecting the memory of the Cherokee past for Christian ends. As early as 1920, Walker
wrote regular columns for The Chattanooga Times that celebrated the accomplishments of the mission
and the piety of the persecuted missionaries (of whom white Georgians, never Tennesseans, were
the villainous persecutors). In one article, he compared “the cruelties to which the missionaries were
subjected” as “approaching those [cruelties] endured by the early apostles chosen by Christ.”
Cherokee removal was unjust, of course, but the post-removal successes of the Cherokee Nation
cast their suffering with redemptive qualities. Walker went as far to say that Brainerd allowed the
Cherokee population to be double in 1920 what it was a century before, since more than any other
Indian nation, they were willing “to mix and mingle with their white brethren.””

Walker wrote his newspaper columns based on his primary research attained through
multiple visits to Harvard University’s library. His historical enthusiasm, however, went beyond the
seclusion of the archive or his writing desk. Walker also contributed to the earliest public
commemorations of the forgotten Brainerd site. Each year, Walker’s church, the Pilgrim
Congregational Church, held a special Missions Sunday service to promote giving for global
missionaries through the ABCFM (the same organization that established Brainerd among the

Cherokee a century prior). In 1920, Walker himself had suggested to his pastor Rev. Marston S.

Freeman at a men’s group to inaugurate a memorial service at the Brainerd site as a tangible link

20 Robert Sparks Walker, “The Story of the Brainerd Mission,” The Chattanooga Times, June 6, 1920. Walker’s
assessment for Cherokee amalgamation being the secret to their population success echoes a very similar argument made
by Thomas Jefferson more than a century prior. In a December 21, 1808 letter to the Captain Hendrick Aupaumut,
leader among the Christianized Stockbridge-Munsee people, Jefferson wrote, “...you will unite yourselves with us, join
in our great Councils & form one people with us and we shall all be Americans, you will mix with us by marriage, your

blood will run in our veins, & will spread with us over this great Island.” Founders Online, National Archives,
https:/ /founders.archives.gov/documents/Jefferson/99-01-02-9358 (accessed April 2, 2022).
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between past and present. Anne Bachman Hyde was a frequently featured guest at these annual

church events, and she used the knowledge of the landscape her father had given her to make the
past come alive to her audiences. As church members picnicked under two oak trees ostensibly
planted by the mission, Hyde toured people around the vicinity and recounted the mission’s history.
She would identify the stories behind the names of the few remaining cemetery headstones and also
point out geographic remnants of the mill trace and the boat landing that travelers came through
before the days of modern roads. These material traces of their denominational heritage meant a
great deal to Pilgrim Congregational Church, which took one of the millstones from the site to use
as the cornerstone for a new church building erected in 1921.*

Material culture from the Brainerd Mission served to cement belonging for these Christian
communities and reinforce a redemptive narrative to the Cherokees’ dispossession. At the third of
these annual exercises in 1922, Hyde brought out at the end of her moving address a pewter
communion pitcher, chalice, and serving plate used at Brainerd. Present to prove these relics’
authenticity was Eliza “Lilly” Blunt Kirby, the daughter of Brainerd missionary Ainsworth Blunt.
When the mission church closed down in 1838, the communion set had stayed in the Blunt family’s
possession after they relocated to Dalton, Georgia. Hyde’s exhibition of the artifacts provided the
perfect prop to frame the story of Brainerd as the first station on a Cherokee “via dolorosa” of sorts.
At almost every recounting of the Brainerd story, Hyde emphasized the last communion service in
August 1838 as the start of the Trail of Tears, as if it were the analogous to Christ and his disciples

taking the Last Supper the night before the crucifixion. “[T]he Cherokees doubtless suffered much

2l “Honor Memory of Worcester,” The Daily Times, Chattanooga, Tennessee, June 6, 1921; “The Brainerd
Mission,” church bulletin, Pilgrim Congregational Church, October 16, 1931, ABH Papers. The church building
containing the mission mill cornerstone has since been demolished, and the whereabouts of the material artifact are lost
to time.
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injustice” because “the white man took from them the most precious thing on earth... the land of
their birth.” A Christian redemptive spin, however, always followed Hyde’s narrative, thanks to
missionaries like Samuel A. Worcester. Much after the manner of Christ, who preceded his disciples
in suffering for the sake of the gospel, Worcester, after suffering persecution at the hands of
Georgia, had gone ahead of the Cherokee to prepare a place for them in Oklahoma.”

These largely religious services in the early 1920s occurred in conjunction with the
beginnings of broader civic interest in the Brainerd area. In earlier times, Missionary Ridge had
prevented most development east of Chattanooga, but with the construction of a highway tunnel in
1913, both tourism and residential development grew.” The two-lane road extending east of the
tunnel was first named Bird’s Mill Road, and by the 1920s plans for new suburban neighborhoods
were well underway. Anne B. Hyde, using her influence both as the daughter of a prominent
Presbyterian minister and an officer in the UDC and DAR, seized upon the growing interest in the
Brainerd Mission history to advocate a name change to the road that ran through the former
mission. Together with her friend Robert Sparks Walker, Hyde attended meetings of various
community leagues and the Hamilton County Chamber of Commerce to press the case for restoring
the historical significance of the mission name. Despite initial pushback to remove Bird Mill’s

association with a pioneer family, Hyde and Walker convinced neighborhood developers that the

22 “Impressive Memorial Services at Brainerd,” The Chattanooga News, June 12, 1922; “Mrs. C.R. Hyde Gives
History of Old Mission,” The Daily Tines, Chattanooga, Tennessee, June 12, 1922. The use of the Brainerd communion
set at these commemorative events highlights the ability for religious objects to “activate” both piety and collective
spiritual power. The study of the religious uses of material objects demonstrates their power to transcend
denominational boundaries. See Colleen McDannell, Material Christianity: Religion and Popular Culture in America (New
Haven: Yale University Press, 1995), 39-43.

23 Harmon Jolley, “Remembering the Construction of the Bachman Tubes,” The Chattanoogan, August 17, 2003,
https:/ /www.chattanoogan.com/2003/8/17/39834 /Remembering-The-Construction-Of-The.aspx (accessed January
25, 2021).
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name “Brainerd” was one that carried national significance because of the mission’s far reach in
bringing Christianity and civilization to the region and the approbation it received by President
James Monroe. “Here were educated hundreds of Indian children and the negro slaves of the
Cherokees were taught in Sabbath school.” The speeches presented at multiple meetings and court
sessions won over developers. A local judge gave credit to the DAR Chickamauga Chapter when he
approved the rebranding of Bird’s Mill to “Brainerd Road” in 1922. The name has stuck to the
present-day.**

Following the official name change, developers sought to capitalize on the rising historical
interest of the area. On the former mission lands, DAR chapters erected two monuments on either
side of Brainerd Road in 1924. The north side commemorated the Revolutionary War-era
destruction of the hostile Chickamauga Cherokee villages by Evan Shelby in 1779, and the south
side commemorated the Cherokees’ subsequent civilization by Protestant missionaries.” As a way to
honor the rich history of the land, one of the residential community leagues decided to christen the
suburb Brainerd. Between 1925 and 1930, the Brainerd community advanced rapidly and became
known as “a thriving, highly restricted residential section” of a modern Chattanooga. A local
magazine kept in Hyde’s personal records gives details on the nature of this community and its close
association with a pioneer and Indian heritage. The Brainerd Community League prided on the
affluence and exclusivity of the new residential area, requiring a minimum price tag of $10,000 for

new home constructions. “There is a freedom from the obnoxious smoke of the city. No factories

24 “Short Session County Court,” The Daily Times, Chattanooga, Tennessee, April 4, 1921; Anne Bachman
Hyde, “The History of Brainerd Mission; One of Chattanooga’s Progenitors,” The Chattanooga News, April 16, 1921;
“Brainerd Road Gets Approval,” The Daily Times, June 30, 1922.

25 Anne Bachman Hyde, “Outstanding Work Accomplished by Brainerd Mission,” The Chattanooga Times, July
16, 1944.
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are allowed east of Missionary Ridge. Brainerd, in fact, affords an ideal location for the development

9926

of a beautiful home.”® The neighborhood was intended to preserve an open and natural feeling,

complete with golf courses and parks connecting parts of subdivisions.
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Figure 4. This 1924 monument originally stood on Brainerd
Road before suburban development. Photo by the author.

The associations with an Indian past manifested in advertisements for the Brainerd suburb.
The role of Indians could be contradictory. One pamphlet cover depicted an idyllic neighborhood of
pristine houses located in a valley, and in the foreground, a silhouetted Native American man,
wearing little more than a skirt and a feather headpiece, gazes from the forest.”” Elsewhere, written

advertisements showcasing Brainerd’s historical allure romanticized the accomplishments of the

26 “A Five Year Miracle,” excerpted article from an unknown magazine, likely cut out by Anne B. Hyde,
Chattanooga, Tennessee, c. 1930, ABH Papers.

27 “Brainerd: East of Missionary Ridge,” undated pamphlet, Chattanooga, Tennessee, c. 1930, ABH Papers.
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Cherokee students. “The few standing monuments, the fallen stones, the sunken graves over which
weeds and vines riot and tangle, fill us with romantic curiosity, historic pride and spiritual
reverence.... The stories of the Little Osage captives, of Catherine [si] and David Brown, John
Arch, Sequoyah, the first Indian printer and editor, and the visits of President Monroe, Chief John
Ross and the old King Path Killer are romantic historical facts.”*®

Both the subutb’s creation and the erection of dual monuments on either side of Brainerd
Road were acts of sanitizing history. Tennesseans had already done this with the founding figure of
John Sevier, who was transformed from a treasonous and unruly killer of Cherokees and Creeks into
a respectable leader and statesman who embodied American democratic values. The nineteenth-
century efforts at historical revisionism reached an apotheosis in 1889 when the former governor’s
remains received a “homecoming” in Knoxville to be reinterred after having lain in “exile” in
Alabama. Sevier’s bloody past was thereby curtailed to accommodate a narrative of righteous
patriotism who was misunderstood by outsiders.”” The reclamation of Brainerd on the eastern
outskirts of Chattanooga in the early twentieth century extended this sanitization further by masking
the memory of the violent Chickamauga Wars with the arrival of Protestant religion in the state.
Restoration of the Cemetery

With the christening of Brainerd Road and the creation of an upper-class Brainerd

subdivision, enough momentum grew for the DAR to renew their efforts to restore the Brainerd

Mission lands into something more prominent. In 1930, DAR historian and former Chattanooga News

28 Nancy Pearson, “The Story of Old Brainerd,” unknown magazine, Chattanooga, Tennessee, c. 1930, ABH
Papers.

2 Kevin Barksdale and Kristofer Ray, “Searching for John Sevier: Myth, Memory, and the History of Early
Tennessee History,” in Before the 1 olunteer State: New Thoughts on Early Tennessee, 1540-1800 (Knoxville: University of
Tennessee Press, 2014), 208-212.
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writer Penelope Johnson Allen recorded the establishment of a Cherokee Historical Society. The

society’s purpose was to document Cherokee history and preserve graves and historic sites
associated with the early history of the region. Besides Allen, this group included among its
leadership Anne B. Hyde, Robert S. Walker, businessman and former US Senator Newell Sanders,
and Robert Bruce Ross, the grandson of Cherokee Chief John Ross.” This group’s first activity
involved taking inventory of the historic resources in the area designated worthy of preservation,
including the John Ross house in Rossville, the Red Clay council grounds, the graves of Chief
Pathkiller and Harriet Gold Boudinot at the site of New Echota, the grave of Nancy Ward, and of
course, Brainerd Mission cemetery.

The involvement and agency of Cherokees themselves in these largely white heritage efforts
is rather ambiguous. Beyond the occasional inclusion of the descendant of prominent Cherokees
(most often those with mixed European ancestry), these preservation attempts were the exclusive
domain of upper-class whites. Outside of the formal efforts to erect memorials, Cherokees were
often the subject of the tourist gaze. In some cases, Cherokees participated in the romanticizing of
their own history before white audiences. For example, the emerging activities of the DAR and the
Cherokee Historical Society in Chattanooga mirrored a time of cultural and economic transition for
the Fastern Band of Cherokee in North Carolina. Headquartered just beyond the Great Smokey
Mountains, the Eastern Band had begun a process of reorienting their local economy away from the
declining lumber industry toward a tourist-based economy. This transition consequentially meant a

greater degree of integration with white culture, which brought paradoxical results. On one hand,

30 Cherokee Historical Society Meeting Minutes, March 23, 1930, PJA Papers. Robert B. Ross actually died of a
heart attack shortly following the first meeting, but I did not find any documentation on a possible replacement, or if
there were ever subsequent efforts to include a Cherokee member on the society’s board after Ross’s death.
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greater contact meant greater pressure to assimilate to white culture (such as dress or land
allotment), but on the other hand, these Eastern Band Cherokees also faced demands by white
tourists to perform traditional “Indian” rituals and be an exotic “other.”” Members of the Cherokee
Historical Society were certainly attentive to the regional “Indian Fairs” occurring in Tellico Plains,
Tennessee (the site of the former Cherokee city Great Tellico) and saw the popularity of these
events as indicators of the support they would receive from the general public.”

Interest in the history of Brainerd and the restoration of the cemetery swelled between 1931-
1933. One thing that ushered greater public awareness was Robert S. Walker’s publication of
Torchlights to the Cherokee, based on years of research notes both he, Anne B. Hyde, and Penelope J.
Allen had compiled from the original ABCFM manuscripts at Harvard University Library. The
genesis for Walker’s book project came a decade prior, around the 1920 tricentennial of the Pilgrims’
landing at Plymouth Rock. Walker had been commissioned to locate the “Pilgrims of the South”
and thereby craft a narrative case for Chattanooga’s lineal descent from the New England Pilgrims
and Puritans. Conveniently, Brainerd Mission provided the perfect origin story, as it was founded by
a Congregationalist and Presbyterian mission board who had descended (both genealogically and
theologically) from the seventeenth-century Puritans.” Torch/ights, which came out in 1931, was

notable in its extensive quoting from missionary journals and other archival materials from the

3 John B. Finger, Cherokee Americans: The Eastern Band of Cherokee in the Twentieth Century (Lincoln: University of
Nebraska Press, 1991), 53-56; Christina Taylor Beard-Moose, Public Indians, Private Cherokees: Tourism and Tradition on
Tribal Ground (Tuscaloosa: University of Alabama Press, 2009), 18-19; Katrina Phillips, Szaging Indigencity: Salvage Tonrism
and the Performance of Native American History (Chapel Hill: University of North Carolina Press, 2021), 20-24.

32 Cherokee Historical Society Meeting Minutes, July 19, 1930, PJA Papers; brochure for Tellico Plains Indian
Fair, September 1931, PJA Papers.

33 Walker explains the story behind writing in the preface to his book. Robert S. Walker, Torchlights to the
Cherokee: The Brainerd Mission New York: Macmillan, 1931), viii-ix.
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ABCFM. As Macmillan publishers claimed, “In this compact recountal of its history lies a story of

uncalculated courage and kindness, of pious Puritanism blended with good sense, of heroism and
humour.”** Based on this and the multiple endorsements given to Torch/ights by denominationally
affiliated reviewers, Walker intended for his book to not only be informative for the general public
but stirring for the religious faithful as well.

The actual timeline of restoration took place rather quickly and points to the zeal with which
both local Protestant churches and the DAR carved their own significance into the landscape. In the
summer of 1933, the DAR Chickamauga Chapter finally received the cemetery property rights
through a land donation by Dr. Henry H. Hampton and his nephews, who had used the surrounding
land for cattle grazing. After evicting trespassing farm animals and removing metal scraps and other
debris from the site, four DAR chapters collaborated to raise funds to restore the cemetery into a
more permanent religious and patriotic “shrine.” Over the fall of 1933, churches of multiple
denominations and local businesses pledged financial and labor support in supplying the necessary
materials and flora to restore the old mission burial ground. Only four of the original headstones
remained by the time the DAR gained ownership. However, thanks to earlier documentation by
Anne B. Hyde and her father the Rev. Jonathan Bachman, the DAR identified twenty-one names of
persons buried at the cemetery. Rather than try to recreate the cemetery as it might have looked in
the early nineteenth century, the DAR decided to design a garden-like memorial park after a
Colonial Revival fashion, including the erection of a crenellated stone wall and a wrought-iron gate.”

New headstones were placed on top of known graves such as Cherokee John Arch (Atsi), and a

3+ Macmillan Publishing Company, promotional pamphlet for Torchlights to the Cherokee, 1931, PJA Papets.

3 “Money Being Given For Brainerd Wall,” The Chattanooga Times, October 17, 1933.
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local business man, H.P. Colvard, donated multiple dozens of blank headstones to denote the many
unknown burials and to provide a more pleasing aesthetic for the cemetery. These graves would
have contained the remains of other Cherokee students (John Arch’s resting place being the only

% The restoration work was

known spot) and Black slaves who would have resided at the mission.
completed in less than a month, in time for a dedication ceremony held by the DAR’s State
Convention held in Chattanooga that November.”

The act of preservation intended to promote more engagement of local churches with their
own religious history (such as rituals already being performed by the Pilgrim Congregational
Church), and it would also create another tourist destination for visitors to witness an intersection
between the Indian past and the birth of “civilization” to the region. As one unpublished document
by Penelope J. Allen argued, this “sacred spot” proved that Christian missionaries gave light to all
people indiscriminate of color: “not only was its influence for good among the Indians incalculable,
but the religious and cultural impress [Brainerd] made upon the first shite pioneers of this locality

was deep and far-reaching” (cross-out in original).”® In other words, the Brainerd narrative gave

Chattanooga a distinctly Christian origin while preserving a conservative racial hierarchy.

3 It was known and acknowledged by DAR leadership that Brainerd Mission also educated enslaved African
Americans (most likely those owned by Cherokee, though some of the missionaties themselves became small-scale slave
owners) and that the cemetery would have undoubtedly contained the remains of Black persons associated with the
mission. Penelope J. Allen also acknowledged in a newspaper article, “For many years the property where the old
mission site is located belonged to Philemon Bird, and it is said that a number of his slaves are buried on one end of the
plot.” Allen, “Fading Words on Falling Tombs Show History of Old Graveyard, The Chattanooga Times, October 15, 1933.
This issue was conspicuously omitted in official commemoration proceedings and plaques.

37 Jessie E. Turner, “Cemetery Project Credit to Citizens,” The Chattanooga Times, November 5, 1933; Sarah
Martin and Carroll Van West, National Register of Historic Places Supplemental Record Listing: Brainerd Mission
Cemetery, November 3, 2006, National Park Setvice, https://npgallery.nps.gov/GetAsset/45830ea6-3402-4dcf-8320-
16e58d5425d1 (accessed May 5, 2022).

% Penelope Johnson Allen, untitled typed notes, October 1933, PJA Papers.
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The dedication of the cemetery and the subsequent commemorative efforts during the 1930s

emphasized this recurring narrative of national reconciliation baptized in Christian nationalist
language. The November 1, 1933 dedication service, attended by more than 700 people, featured as
its distinguished guests a daughter of one of the missionaries (Eliza Blunt Kirby), the President-
General of the DAR (Edith Scott Magna), the mayor of Chattanooga (E.D. Bass), and a Tennessee
jurist and state historian (Judge Samuel Cole Williams). Judge Williams’ plenary address gave
mention to the hopes for this newly restored “memorial to peace” as a way to redeem Chattanooga’s
historical narrative from its association with conflict. Missionary Ridge, as Williams claimed, was
originally named so “in recognition of their [the missionaries’] work of mercy, tending strongly for
peace. But as if to deride and mock the name, white brothers, during the Civil War, fought a
desperate battle on its slope and crest. So now the name of Missionary Ridge stands for both peace
and war.” In essence, reclaiming the heritage of Brainerd Mission served as an antidote to the
memory of sectional conflict between white brethren.”

This narrative worked for creating an imagined community of a white Christian nation, yet it
also served to silence the obvious fact that Brainerd was a tangible reminder that Chattanooga was
on occupied Cherokee land. Historically, the existence of Brainerd would have been at odds with the
first white settlers to southeastern Tennessee and northern Georgia, who would have seen the New
England missionaries as impediments to white economic development. Under the DAR’s revisionist
narrative, however, these missionaries became the vanguards of nation building. For the DAR and
their heritage allies, the missionaries redeemed the land from two savage pasts — one distant and

another more recent. In the early nineteenth century, the missionaries arrived with a gospel of peace

% “Brainerd Dedication Is Highlight of D.A.R. Program,” The Chattanooga News, November 1, 1933.
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on lands that had once been the scene of violent savagery during the so-called Chickamauga Wars.

They then transformed once-“savage” Indians whose forefathers had fought against the United
States into “civilized” individuals who saved their people from oblivion. In the same dedication
speech, Williams went as far even to say that, following the Trail of Tears, the civilized Cherokee
and missionaries worked “to make Oklahoma a great state of the Union” — a grossly
misrepresentative claim that completely overlooked the existence of a designated Indian Territory or
an independent Cherokee Nation tribal government that the incorporation of Oklahoma effectively
vitiated. The second redemption served the present social context of white Tennesseans who sought
a way to move past the shadow of the Civil War. Northern missionaries, specifically John Vail or
Ainsworth Blunt, put aside any sectional preferences by seeking the welfare of the city they resided
in even after the exile of the Cherokees. Vail and Blunt became some of Chattanooga’s founding
citizens with their role in establishing the First Presbyterian Church, and Blunt went on to become
the founding mayor of Dalton, Georgia.

By keeping these missionaries as the protagonists of the narrative, the Tennessee DAR
chapters also sought to propel Brainerd’s significance on the national level. In 1934, Penelope
Johnson Allen led a committee to apply for a commemorative souvenir stamp collection that the
United States Postal Service was promoting during Franklin D. Roosevelt’s first term. The USPS
initially declined the application for a Brainerd Mission stamp, but Allen persisted, given she had
powerful connections in Washington, including Anne B. Hyde’s brother US Senator Nathan
Bachman as well as the US Secretary of State Cordell Hull, a native Tennessean. Both Bachman and

Hull pledged to intercede with the Postal Department on her behalf.* Allen, believing that perhaps

40 Nathan L. Bachman, letter to Penelope Johnson Allen, January 9, 1935, PJA Papers; Cordell Hull, letter to
Penelope Johnson Allen, Jan 10, 1935, PJA Papers.
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the Postmaster General did not accept the application out of historical ignorance, wrote a follow up
letter through her senators’ offices to emphasize Brainerd’s significance in her eyes. “A stamp
commemorating the unselfish labor of these Christian missionaries among this receptive and
progressive Indian tribe would be a beautiful and well-earned tribute, and would do honor to the
only phase of our national history in dealing with the Indians, from which the white man can claim
any credit.” Throughout the letter, Allen repeatedly highlighted themes of “unselfishness” and
“brotherly love” that she claimed should be “brought to the attention of this present generation.” It
was the Christian and patriotic spirit of these forty-odd missionaries who enabled the spread of
culture, literacy, and agricultural and mechanical arts to the South, making the Cherokees “the most
progressive and highly civilized of all the Indian tribes of North America... before 1830.” While
Cherokee accomplishments were truly applauded through Allen’s petition, the actual meaning
behind this proposed stamp commemoration was dubious. In the same letter, Allen justified the
timing of this stamp as a centennial commemoration of the 1835 Treaty of New Echota, which
made secure Brainerd Mission’s dissolution once that treaty came into effect in 1838. In a way, this
proposed stamp counteractively commemorated the Cherokees’ acculturation in association with
their removal.* Ultimately, the renewed efforts for a Brainerd commemorative stamp came to
naught, given the mass numbers of applications the Postal Department received. All the same, this
episode sheds further light on how these heritage activists wanted to frame the history of Cherokee
missions.

Further commemorative activities at the cemetery itself and other related sites expanded

historical interpretation of Cherokee history to suit the DAR’s narratives of nation-building and

4 Penelope Johnson Allen, letter to Kenneth McKellar, January 29, 1935, PJA Papers.
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Christian redemption (and subliminally, white supremacy). The first interpretive marker inside the
cemetery listed only the missionary men and women who served at Brainerd during its twenty-one-
year history, including their states of origin (the vast majority coming from New England states). It
was not until 1938 during the Chickamauga National Celebration, which happened to coincide with
the Trail of Tears centenary, that the DAR first acknowledged in any official capacity the names of
several Cherokee affiliated with the ABCFM missions. These included Charles Hicks, siblings David
and Catharine Brown, John Arch, Elias Boudinot, Stephen Foreman, Lydia Lowery, and other
prominent students, some of whom later became employed through the ABCFM. This unveiling
ceremony was notable for being the first time that Cherokee representatives received a formal
invitation by the DAR to revisit their occupied homelands and take part in the commemorations.
Among the select invitees from Oklahoma included Arminta Foreman, the daughter of Stephen
Foreman, a Cherokee student at Brainerd who went on to become a Presbyterian minister and the
first superintendent of education for the Cherokee Nation.* It is not fully known how these
Cherokee representatives, who arrived in fully Westernized apparel, would have interpreted white
heritage uses of their own history. Publicly, Arminta Foreman was grateful for the acknowledgement
of past wrong against her ancestors, saying “we believe they are sincere.” Nevertheless, Cherokee
attendance at such ceremonies reinforced white narratives about the triumph of the civilization
program. Being spectators and visitors to white-occupied lands, Cherokees had little opportunity to

offer counter-narratives to this overt presentation of white benevolence and paternalism.43

42 Denson, Monuments to Absence, 101.

4 1bid., 103-104.
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The commemorations of the 1930s also marked a pivotal turning point in the production of
memory. The erection of permanent monuments ushered a transition from “communicative
memory” to “cultural memory.”* Figures like Eliza Blunt Kirby or Arminta Foreman were the last
of the generation who had first-hand encounters with the historical figures of Brainerd Mission and
the Trail of Tears. Their presence at commemorative ceremonies gave additional authority to the
DAR as the trustees of historical memory after the last eyewitnesses had passed away. As Michel-
Rolph Trouillot reminds, the production of historical narratives equally involves the production of
historical silences.” Priot to the erection of historical markers and other acts of preservation, heritage
enthusiasts and government sponsors had already spent time in archives and private document
collections to assemble a narrative about the Cherokee Nation and the Trail of Tears that suited the
needs of their largely white and Protestant constituents. Material sites like Brainerd Mission cemetery
facilitated the retelling of narratives published by Chattanooga’s own residents (e.g., Robert Sparks
Walker, Zella Armstrong, and Penelope Johnson Allen), and by the time that Cherokee outsiders like
Arminta Foreman arrived to the scene, the narrative boundaries — both physical and metaphorical —
had already been established. For white Chattanoogans, Cherokees were model Indians because they
became Christian and adopted white cultural practices, and they were significant inasmuch as they

featured in their own history of progress. No fluidity could exist between the civilized “white”

# These terms are original to Jan Assmann, an Egyptologist, but they are also used by historian Simon Wendt
to elaborate and refine concepts more common to American memory studies, such as “official” vs. “vernacular”
memory — first used by John Bodnar in his book Remaking America: Public Memory, Commemoration, and Patriotism in the
Twentieth Century (Princeton: Princeton University Press, 1992). Wendt prefers the terms “communicative” and “cultural”
memory as a better way to describe the linear development of memory as it moves away from living memory
(“communicative memory”) to a more formalized process of narrative setting (“cultural memory”) that intends to
reinforce a collective identity. Wendt, The Daughters of the American Revolution, 12.

4 Michel-Rolph Trouillot, S#encing the Past: Power and the Production of History, 24 ed. (Boston: Beacon Press,
2015), 26-27.
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Indian of the twentieth century and the romanticized “savage” Indian of the past (cf. the Eastern

Band’s Indian Fairs). These contrasting images for Native Americans remained segregated for white
commemorators in a manner similar to their strict segregation of white and Black societies.
Cherokees could indeed be honorary members of white society, but they could do so only as they
lent support to American causes, including assimilation to white behaviors and attitudes. Black
contributions to Brainerd Mission and other nearby sites would not be acknowledged until many
decades later, and to this day there has yet to be a memorial to the graves of enslaved Black people
in the cemetery.
Pioneer Heritage and Brainerd’s Absorption into Suburbia

During and immediately following the Second World War, local Chattanoogans continued to
capitalize on Brainerd Cemetery’s associations with religious and pioneer heritages in an effort to
promote economic growth to an increasingly modern city. In the midst of US attention to the war
effort, local governments and private businesses alike anticipated postwar demands for recreation
and tourism. The old mission site surrounding the DAR-restored cemetery looked to be prime for
development given the proximity of the affluent Brainerd residential community. At present, the
land was used as a drive-in movie theater, but historically minded locals saw a great opportunity to
expand the DAR shrine into a fully-fledged tourist attraction. One local newspaper editorial from
1944 argued, “The city must be prepared to jump right into the tourist trade promotion when the
war ends, and the old mission could be restored as a high spot on the new program.”*
Chattanooga already had a draw from Lookout Mountain and the Chickamauga National

Battlefield, but certain individuals wanted to expand Chattanooga’s historical aura beyond the Civil

4 “Go ‘Back’ For History,” unknown newspaper, Chattanooga, Tennessee, 1944, clip located in PJA Papers.
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War. George M. Clark, a Chattanooga banker and later president of the Consumer Bankers

Association, was a particular advocate for the recreation of the Brainerd Mission as an outdoor
museum and religious heritage center. Clark was the founding CEO of the Pioneer Bank of
Chattanooga, and if the name suggests anything, Clark fused together his career with his passion for
local heritage. At a June 1944 meeting before the Junior Chamber of Commerce, Clark argued, “The
many well-planned Civil War plaques and monuments and the almost unpardonable and complete
absence of marking and memorials of pre-Civil War historical incidents have left a more or less and
thoughtless impression that Chattanooga’s history began in the Civil War petiod.”*’

Clark teamed up with Penelope Johnson Allen, Robert Sparks Walker, publisher Zella
Armstrong, and First Presbyterian Church pastor James Luther Fowle to form a Brainerd Mission
Foundation for the purpose of raising funds to purchase the land between the cemetery and
Chickamauga Creek and recreate the mission, complete with a chapel and a museum. Tennessee
governor Prentice Cooper agreed to sign an appropriation bill of $10,000 for the purchase of the
land, provided the foundation matched state funds through private subscriptions.* The proposed
project received enthusiastic community responses, if muted due to the world war. That August,
word of the planned mission reconstruction reached the ears of James Moffitt, the secretary for the
Oklahoma Historical Society and Chattanooga native. Moffitt related the significance of the project
to what he had already observed with heritage tourism among Catholics in the Southwest: “I have
been impressed by the manner in which the Catholics have taken care of their shrines... In New

Mexico thousands of tourists are attracted by the old missions, and Brainerd would certainly have a

47 “Brainerd Mill, Mission to be Restored Here,” Chattanooga News, June 28, 1944.

4 “Brainerd Mission Charter Received,” Chattanooga News, June 30, 1944.
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strong appeal. There are so few religious shrines maintained other than by Catholics.”* For Moffitt,
it was high time that the Protestants had a shrine of their own and reap potential economic benefits.

Donations trickled in over the fall, with the largest of $500 coming from Southern hotel
chain owner J.B. Pound, who predicted that Brainerd Mission could become “one of the greatest
attractions of Chattanooga.”” Unfortunately, Governor Coopet’s term for office was set to expire in
January 1945, which put a time crunch on the fundraising. As of November, the foundation had
only raised $4,000 of the $10,000 needed to secure state funding to purchase the extra land.”" For
reasons not entirely known, the foundation failed to acquire the land through the state. Several years
in retrospect, George M. Clark attributed the blame to the Hampton family who had owned the land
around the cemetery. “Dr. Hampton was so langured [i.e., languished] in preparing the deeds for the
ten acres along Brainerd Road,” stated Clark in a 1977 letter, “and [he] decided to accept a ten
thousand dollar cash offer from a railroad company who converted the property into a driving
range.” The efforts to recreate Brainerd Mission appeared to have collapsed following the end of
World War I1.

Despite this major setback, the core drivers for the Brainerd Mission Foundation committed
themselves to keeping alive intrigue in the pioneer heritage during the early Cold War years. Indian
pageants made for one popular expression of “pioneer spirit,” and the Brainerd enthusiasts were no

exception. Already during the Chickamauga National Celebration of 1938, white Chattanoogans had

4 Sue Mills Loop, “Moffitt Thinks Brainerd Mission Would Draw Toutists From West,” The Chattanooga Times,
August 20, 1944.

50 ].B. Pound, letter to Robert Sparks Walker, November 23, 1944, PJA Papers.

1 George M. Clark, letter to Zella Armstrong, Robert Sparks Walker, and James L. Fowle, November 24, 1944,
PJA Papers.

52 George M. Clark, letter to Mrs. Griffin Martin, May 20, 1977, PJA Papers.
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donned Indian costumes to perform scenes of Cherokee history in a “Drums of Dixie” pageant,
which situated famous Cherokees from Nancy Ward to Sequoyah as part of Chattanooga’s history.”
In 1949, the Chattanooga Writers’ Club wrote a stage play based on Walker’s Torchlights to the
Cherokee that was performed at J.B. Pound’s Hotel Patten in downtown Chattanooga. The five-act
pageant was highly elaborate with several dozens of cast members (ranging from older adults to
school children — all white) portraying the story of Cherokee Christianization and forced removal
that coincided with the birth of the modern Chattanooga. In addition to the actual performance, the
hotel also exhibited artifacts from the mission period, including the Brainerd communion set, school
textbooks that would have been used in the mission school curriculum, report cards from an eatly
pioneer female academy, and various “Indian relics.” The money raised from tickets to the pageant
was for the copy of microfilm reels of the ABCFM missionary journals at Harvard to be purchased
for the Chattanooga Public Library.”*

Efforts to raise Brainerd’s visibility and its connections to a pioneer spirit continued into the
1950s, even as the area around the former mission lands fell increasingly under pressure for
commercial development. Subdued hopes remained for the possibility of restoring the mission
entirely as a Christian shrine, and one 1953 news article gave reasons why remembering the
Cherokee mission had value for whites: “the mission cast a light across the Cherokee nation that is
comparable in many ways to the early efforts to Christianize our British ancestors... and the

equation is hard work and sound doctrine.”” It seemed that for certain white Chattanoogans, the

53 Denson, Monuments to Absence, 98-100.

5% Chattanooga Writers’ Club, Brainerd Mission Pageant program, March 21, 1949, PJA Papers; “Performances,
Costumes Excellent in Pageant About Brainerd Mission,” The Chattanooga Times, March 22, 1949.

% Kinchen Exum, “Interest in Historic Brainerd Cemetery Increasing,” Chattanooga News, August 20, 1953.
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memorty of the pioneer missionaries provided the moral recipe for sustaining Protestant American

values as the country headed further into modernity. George M. Clark was sensitive to this very issue
when he decided to open a new branch of his Pioneer Bank in the growing Brainerd community.
Although the building was fashioned in a mid-century modern style, Clark made sure that his clients
appreciated his business’s historic sensibilities by placing a Davy Crockett sculpture in the front and
distributing historical pamphlets that juxtaposed images of the modern bank with sketches of
Brainerd Mission and various scenes from a pre-industrial Chattanooga. For the new branch’s
opening, Clark prominently exhibited the Brainerd pewter communion set that had periodically
appeared as relics at previous commemorations.” Clark’s opening of a Brainerd bank branch in 1954
coincided with the last gasp of hope for a reconstructed Brainerd outdoor museum and “Protestant
shrine.” The former mission lands went up again for sale around 1955, only to have the foundation’s
aspirations crushed again once an Atlanta real estate developer, Thomas Northcutt, purchased the
property in 1957 with plans to convert Brainerd into a fully-fledged suburban retail center.”

Within a short span of time the cemetery that had served as an outpost for religious heritage
and reminder of a “wilderness” past became engulfed by “civilization” — or more precisely,
supermarkets, hardware stores, restaurants, retail businesses, and parking lots. To be fair, developers
understood, if only superficially, the significance of the land they were constructing upon. In 1960, a
32-store strip mall was christened Brainerd Village Shopping Center on the pastureland that would
have been the reconstructed historic mission park. The six-million-dollar development boasted of

having 1400 parking spots, and for its grand opening, the developers decided to bring “an Indian

% Brainerd Pioneer Bank, “Brainerd and Environs: Today and Yesterday,” June 1954, PJA Papers; “Old Altar
Pieces Exhibited in Bank,” The Chattanooga Times, June 21, 1954.

57 Martin and West, National Register Supplemental Record Listing.
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flavor” in honor of the “historical background of the land.” A large teepee information booth was

erected in the parking lot, children received Native headdresses, and an “Indian Chief,” Loafing
Hound of the Choctaw Nation, provided entertainment to shoppers. Additionally, a local Boy
Scouts troop built and erected a totem pole for the shopping center’s entrance.”® Only two years
afterward, the drive-in theater on the opposite side of the cemetery was developed into Eastgate
Shopping Mall, which completely enclosed the mission cemetery by parking lots and cut off its
immediate access from Brainerd Road.”

It is unknown how the DAR might have reacted to the final erasure of the original mission
landscape. The creation of a suburban shopping center and its appropriation of Native American
iconography was full of ironies. In one sense, the representation of Native culture for suburban
consumerism was completely ahistorical and went against the DAR’s efforts to portray the Cherokee
as modern and assimilated. On the other hand, the juxtaposition of a generic pre-modern Indian
culture with white “civilization” and “progress” fit precisely within the paradigm that the historic
preservationists already operated within. Chattanooga DAR chapters continued dressing up as
Indians well into the 1960s at events like a 1965 Silver Tea pageant at the Chattanooga Golf and
Country Club, where participants remembered Brainerd Mission “through tableaux, exhibits and
costumes” as they celebrated “the combined efforts of the churches and the United States

Government.”®

58 Gaines Hobbs, “Big Brainerd Village Shopping Center Opening Tomorrow,” Chattanooga News, August 17,
1960.

5 “History,” Eastgate Town Center, https://www.castgatecentet.net/histoty (accessed February 9, 2021).

60 Betty Patten, “DAR Silver Tea To Commemorate Brainerd Mission,” Chattanooga News, February 12, 1965;
“Chattanooga Golf and Country Club Is Scene of Colorful DAR,” Chattanooga News, February 18, 1965.
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To add even further complexity, some Indigenous persons themselves participated in this

white consumer culture. This was the case with the Eastern Band’s pageantry at the Indian fairs in
Tellico Plains, the site of an eighteenth-century Cherokee capital, and within the Qualla Boundary in
western North Carolina in the 1930s. During the 1930s and following, the Eastern Band benefitted
from these fairs due to the increased tourist traffic after the opening of the Great Smoky Mountains
National Park and the federal rollout of the “Indian New Deal” that supported, if only temporarily,
tribal sovereignties. These Indian fairs and other offshoot events portrayed stylized versions of
“traditional” culture — more accurately, a mixture of actual Cherokee practices, like the ball game
Anetso, and those imported from other cultures, like Pueblo pottery from the Southwest or buffalo-
hide teepees from the Northern Plains. Tribal governments were involved, but many of the
interpretive decisions were determined by non-Native “experts” and professionals.®’ Anthropologist
Christina Beard-Moose has argued that the Eastern Band exploited aspects of the white tourist trade
for their own economic survival, including catering to the Plains Indians stereotypical tropes (e.g.,
teepees, feather headdresses, etc.) and engaging in the profession of “chiefing.” This “chiefing”
developed as a form of gendered performative practice during the mid-twentieth century that
promoted Native visibility, even if stereotyped, in order that white tourists might have the
opportunity to be educated on “real” Native cultures if they managed to talk with the performer.®
The identity and motivation for the Choctaw “Chief Loafing Hound,” whether that was his real
name or a stage name, is not known, but his performance at the Brained Village Shopping Center

would certainly fit the wider phenomena of Native people performing to maintain their visibility.

o1 Oakley, New South Indians, 63-73.

62 Beard-Moose, Public Indians, Private Cherokees, 69, 80-83.
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Despite Brainerd’s absorption into suburban sprawl by the mid-1960s, five local DAR

chapters continued to maintain the walled cemetery, erect further memorial benches for their own
members, and hold ongoing commemorations. However, with the historical setting of the mission
having disappeared, the efficacy of commemoration may be called into question. The further
installment of memorial benches every few years tended only to honor individual members of the
DAR or their male counterpart Sons of the American Revolution (SAR). These commemorations
were devoid of any context of the site’s historical significance or concern to living Cherokee
communities. In 1963, local DAR chapters unveiled another monument in the cemetery — this time
to an individual member, Lena Barton Kain, who notably volunteered her time to garden and
maintain the cemetery while serving as an informal guide to the occasional passers-by (who by this
time were most likely to be wandering shoppers curious about a cemetery in the middle of a parking
lot). One news article described Kain’s service as a “one-woman battle to preserve this historical
site,” which was alternatively referred to as a “shrine” or as an “oasis of memories in an asphalt
desert.”” Between the 1960s through the 1990s, the cemetery primarily became a place for annual
Flag Day ceremonies that honored past and present members of the DAR, and interpretation at the
site remained more or less untouched from its original 1930s form.* In an age of civil rights
advances and major social and demographic changes, one cannot help but wonder if the DAR was
turning more inward by repeating the same narratives of their self-importance as the conservative
guardians of a nostalgic past when white Anglo-Saxon Protestants were (in their minds) the

unchallenged harbingers of everything good in America.

03 Steve Corn, “Oasis of Memories in Asphalt Desett,” Chattanooga News, May 7, 1967.

64 See for example the program for a Flag Raising Ceremony hosted by the Tennessee Society Daughters of the
American Revolution, June 13, 1990, PJA Papers.
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Alarmingly, there seems to have been no public record of lament toward the re-

marginalization of the Brainerd mission as it was absorbed into suburbia. Throughout the latter
twentieth century, the DAR chapters dutifully tended their gardens, held annual events, and
congratulated each other’s patriotic services. The only physical manifestation of any response to the
commercial encroachment was the erection of a chain link fence around 1980 to protect the
cemetery from vandalism. Additionally, the Daughters began locking the main wrought-iron gate

entrance except for public events.”

Figure 5. The original cemetery entrance, once with direct access to
Brainerd Road, is now blocked by the back of a retail store. It is kept
locked for most of the year. Photo by the author.

The DAR’s relative lack of response to both landscape changes and historiographical

developments begs the question: Had the original preservation of Brainerd Mission Cemetery served

5 Martin and West, National Register Supplemental Record Listing.
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its purposer If one travels back to the original nineteenth century context, Brainerd Mission

intended to serve as a model settler community not only for Cherokees but for future “good
colonists” as well. Brainerd’s church and mission school certainly emphasized Protestant Christianity
as the foundation for civilization, but the ABCFM’s recruitment of Christian farmers, mechanics,
and other skilled professionals indicated a desire to develop a permanent settlement community to

replace the wilderness associated with traditional Cherokee culture.®
p

Likewise, in the twentieth
century, Chattanooga suburban developers and historic preservationists alike hoped to capitalize on
Brainerd’s namesake to create an attractive and model (i.e., white) residential community. White
evangelical Christian communities were more than happy to revive Brainerd Mission’s memory for
the sake of establishing their own connections to the “founders” of Chattanooga, see the city
progress toward modernity, and distance themselves from the shadow of the Civil War. In this vein,
the narrative of Brainerd as a model settler community promoted rather than challenged the erasure of
the wilderness landscape in the twentieth century. Granted, the ringleaders behind the cemetery’s
preservation had great admiration for the Cherokee Nation and their accomplishments, even going
as far to acknowledge the many injustices they had received at the hands of whites. When push came
to shove, however, Cherokees always took a back seat to the real protagonists of their story — the
missionary families who became the area’s leading Christian settlers during the “founding” era
(which just so happened to correspond with Cherokee removal).

The specter of the generic “Indian,” whether through writing, exhibition, or performance,

mainly served as a marketing device for white suburbanization. The wild Indian-inhabited frontier

served as the counterpoint to civilization. Once the landscape around the former mission site

6 This is the argument laid out by Emily Conroy-Krutz, Christian Imperialism: Converting the World in the Early
American Republic (Ithaca: Cornell University Press, 2015), 102-104, 129.
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became overtaken by residential and commercial development, the frontier narrative had run its

course.
Conclusion: Race and the Use of History

The marginalization, rediscovery, preservation, and re-marginalization of Brainerd Mission as
a historic site of Indigenous and settler interaction was by no means an inevitable narrative. As
history is full of contingencies, so is the process of preservation and memory. In its present state
isolated within two twentieth century shopping centers, the DAR-preserved cemetery lacks the
resources or land space to do much interpretive expansion. However, had the Brainerd Mission
Foundation been able to acquire the additional ten acres of land in 1944, a much different history of
the site might have ensued. A partially reconstructed Brainerd Mission would certainly have
provided more context to tell narratives about the nuanced relationships between white missionaries
and Cherokees during a critical period in US expansion. It is difficult to say whether or not the
tourist attraction would have provided an eastern counterpart to the Spanish Catholic missions of
the Southwest, as the proposal enthusiasts predicted it would be. More than likely, the hypothetical
“Protestant shrine” would have reinforced white evangelical narratives about themselves as the
exemplar nation-builders and defenders of the helpless (i.e., non-whites). It is not unimaginable that
the outdoor museum might have developed into a pilgrimage site for conservative religious groups
during the political emergence of the Christian Right in the late-twentieth century. Then again, it is
also possible that a reconstructed Brainerd Mission would have increased the visibility of Cherokee
history in the landscape, eventually opening the door for Cherokees themselves to challenge the
DAR'’s settler-centric framework. If the Foundation lacked the resources necessary to sustain the
multi-acre site, the state of Tennessee might have later stepped in to convert the property into a

historic state park, analogous to what the Georgia Historical Commission did with the New Echota
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historic site near Calhoun. Brainerd would then have occupied a more pronounced place along the

Trail of Tears National Historic Trail.

As with any historical monument or memorial, Brainerd Cemetery, as a commemorative site,
better reflects the values of the preservationists than it does the actual historical experiences of
Cherokees and missionaries. For the Tennessee Society DAR in the eatly twentieth century, Brainerd
provided an appropriate “founding” narrative that tapped into the myths of the heroic pioneer spirit
as well as Christian altruism and self-abnegation that they considered cornerstone values for
Americans to emulate in their own historical context. Undergirding all of this, however, was the
assumption of white paternalism and superiority. Cherokees were the receivers of white culture from
the New England missionaries, and the DAR helped invent the narrative that Brainerd Mission
formed the core spiritual progenitor of Chattanooga. Ironically, the actual Brainerd Mission would
have violated the racial sensibilities of white Chattanoogans in a segregationist society. The ABCFM
mission stations throughout Cherokee Country routinely taught Cherokee, Black, and white persons
alike in integrated mission schools. The missionaries still upheld racial and social hierarchies, but
their evangelical theology would have demanded equal educational access to receive the spiritual
enlightenment of the Christian gospel.

The expansive resources devoted to Cherokee Removal history at other historic sites in
southeastern Tennessee and northern Georgia open the question if the Brainerd cemetery site still
has relevancy as a place of memory. Is the cemetery now a dead monument to outdated narratives of
white paternalism, Indian absence, or Christian nationalism? Or does it have new narratives to offer?
Are new narratives even feasible for this site? In 2001, a local Boy Scout completed for his Eagle
Scout project a wooden and glass bulletin board that contextualized local Cherokee history from the

Chickamauga wars up through the Trail of Tears. The interpretive bulletin also included information
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about archeological excavations near the site over the years in addition to ongoing commemorative

activities (as of 2001). When the author visited the site in late 2020, the bulletin appeared to have
been left untouched for several years. Long-term exposure to sunlight had faded multiple pages of
laminated text so that they were no longer legible. In contrast to that sign’s neglect, six combined
chapters of the Tennessee Society DAR and SAR continue to maintain the grounds of the cemetery
at least thrice annually. Continuing with a tradition dating back to the 1930s, the chapters also host
annual Flag Day ceremonies each June, which the 2020 coronavirus pandemic did not stop from
happening, albeit at more limited numbers. According to a recent news report, “the design of 1933
remains largely intact today.” That statement was in reference to the physical condition, though it
could just as readily apply to the interpretive scheme of the DAR and SAR. “The one-acre cemetery
stands as a reminder not only of the important roles individuals can have in effecting good in our
society, [but] as well as a symbol of the sacrifices that many men and women made on behalf of the
community, the state and the United States.”’

Next to the American and Tennessee state flags are the tribal flags for the Eastern Band
Cherokee and the Cherokee Nation of Oklahoma. Both of these flagpoles were erected in the early
2000s once the site became a designated spot along the National Historic Trail of Tears by the
National Park Service. According to a 2006 supplementary listing for the National Register of

Historic Places, the DAR began including Cherokee representatives in their commemoration

services in 2002, but their participation has not been consistently reported.”® So long as the DAR

7 “Annual Flag Day Ceremony Held At Brainerd Mission Cemetery,” The Chattanoogan, June 11, 2020,
https:/ /www.chattanoogan.com/2020/6/11/410370/ Annual-Flag-Raising-Ceremony-Held-At.aspx (accessed February
19, 2021).

% For instance, a news story of the 2016 commemoration service mentioned Alva Crowe (Eastern Band
Cherokee) as giving “a musical tribute.” The notice for the 2018 ceremony, in contrast, gave no mention of any
Cherokee involvement. “Brainerd Cemetery To Hold Annual Flag Raising Ceremony June 8,” The Chattanoogan, May 25,
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and SAR chapters maintain their control over the site, the interpretation is likely not to change

much. Even when nearby chapters have better acknowledged Indigenous cultures at other memorial
sites (e.g., Nancy Ward’s grave in Benton, TN), these modest interpretive revisions do not disrupt
the existing foundation of settler triumphalism manifested at these sites.”

It is unrealistic and overly idealistic to expect heritage organizations like the DAR or SAR to
displace settler bias with Indigenous-centered narratives at their sites of memory, for doing so would
violate their raison d’étre. Rather, the tenable forward path is to acknowledge the existence of
polyvocal interpretations held in tension. However, this is not any excuse to tolerate narratives of
blatant white supremacy. On the contrary, historians may draw lessons from the shortcomings of
earlier interpretations to elevate previously marginalized voices.

The history of Brainerd Cemetery as a public history site showcases the intricate relationship
between memory (or forgetting) and the built environment. The goal of the historian is not
necessarily to eradicate or reverse changes already wrought to the landscape (in this case, the
destruction of Cherokee memoryscapes in Chattanooga through suburban sprawl). Rather, it is more
constructive to turn toward other memory sites and apply lessons from Brainerd to do responsible

practice.

2016, https:/ /www.chattanoogan.com/2016/5/25/324980/Brainerd-Mission-Cemetety-To-Hold-Flag.aspx (accessed
February 19, 2021); “The DAR and SAR Host Flag Day At Brainerd Missions Cemetery,” The Chattanoogan, May 21,
2018, https:/ /www.chattanoogan.com/2018/5/21/369158 /The-DAR-And-SAR-Host-Flag-Day-At.aspx (accessed
February 19, 2021).

% In the case of the Nancy Ward memorial, the Cherokee district chapters of the TSDAR erected a new marker
in 2018 that acknowledge Ward’s “contributions to her culture” and noted her Cherokee name and the clan she came
from. The dedication service involved members of The Association of the Descendants of Nancy Ward (some of whom
came from Oklahoma, though their tribal membership in the Cherokee Nation is unknown. Pauline Moore, “New
Markers Dedicated At Nancy Ward Grave Site State Park,” The Chattanoogan, March 28, 2018,
https:/ /www.chattanoogan.com/2018/3/28/365854/New-Matkers-Dedicated-At-Nancy-Ward.aspx.


https://www.chattanoogan.com/2016/5/25/324980/Brainerd-Mission-Cemetery-To-Hold-Flag.aspx
https://www.chattanoogan.com/2018/5/21/369158/The-DAR-And-SAR-Host-Flag-Day-At.aspx
https://www.chattanoogan.com/2018/3/28/365854/New-Markers-Dedicated-At-Nancy-Ward.aspx

80

To better understand the nuanced place of missions in Cherokee cultural change and
survivance, the public may be better directed to go across the Tennessee border into Georgia and
visit the Chief Vann Home State Historic Site near the town of Chatsworth. Unlike Brainerd, which
has become entrapped in suburban sprawl, the former plantation of Cherokee elite James Vann
retains morte of its historical setting and lends more possibility for interpretive expansion. The
flagship resource of this site is the Vann manor itself, built by African slaves. As one docent
remarked to me during a house tour, Vann was “the Bill Gates and Jeff Bezos of the Cherokee
Nation.” Few visitors to the Vann Home realize that the state historic park also maintains the
grounds of the Springplace Moravian Mission that Vann hosted on his plantation; the Moravians
actually predated Brainerd and the ABCFM missions to the Cherokee. In the early nineteenth
century, Springplace Mission was contiguous with the plantation grounds and slave quarters, but
today, it is a non-contiguous section of the park located across the street from the manor, museum,
and springhouse. Like Brainerd, the main point of interest is the mission cemetery, called “God’s
Acre” in the Moravians’ parlance. Unlike Brainerd Cemetery, however, whose preservation was
guaranteed by Aimsworth Blunt’s purchasing it through allotment, Springplace did not have such a
benefactor, and the gravestones of mostly Black and Cherokee persons were effaced following
Cherokee Removal. The cemetery’s exact location was not rediscovered until 2000 on someone’s
private property. The owners of the plot donated the site to the state of Georgia in 2002, after which
the state park administration created interpretive markers surrounding the confirmed burial site and
dedicated the entrance with two commemorative headstones (see Figure 1).”” The museum itself

contains a few material relics from Springplace, including a foundation stone and the church bell.

70 Miles, The House on Diamond Hill, 205. This information was also available on the interpretive markers present
on site, which provides information on the archeological work performed.
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Additionally, visitors can hear an audio loop recording of contemporary Cherokee Nation members

singing a Cherokee translation of “Amazing Grace,” which hints at the role of Christianity in the
preservation of Cherokee language. The gift shop sells copies of the transcribed Moravian mission
journals that provide intimate glimpses into day-to-day life at the Vann plantation, particularly the
experiences of women and slaves.

Apart from these subtle references to the connection between the Vann estate and Cherokee
missions, the state historic site is still somewhat reticent to talk about religion. During the docent-led
house tour, the name of James Vann’s second wife, Margaret Ann “Peggy” Scott, did not appear
once. Peggy Scott, a survivor of domestic abuse, became an influential Cherokee woman following
her Christian conversion with the Moravians and subsequent organizing of Cherokee women’s
councils to fight against removal, making her an ideal candidate for the interpretation of prominent
Cherokee women. When I asked probing questions about Peggy Scott from my tour guide, who was
a public history master’s student at a Georgia university, she did not know much about the subject
and usually redirected the conversation. When I asked follow-up questions about the relationship
between the Vann family and the Moravian mission, she replied with short, dismissive comments,
such as “Oh, the Moravians were very racist,” and “We can’t trust their sources because they were
very patronizing to enslaved people.” I might have had varied responses with other docents on the
subjects of Peggy Scott or the Springplace mission, but my experience indicated that the
interpretation of religion and cultural change during a crisis period for the Cherokee Nation has yet
to be fully developed. In theory, the Chief Vann House State Historic Site has opportunity to
expand interpretation and even physical infrastructure to address the complexity of a Christian

mission on a Cherokee plantation, much in the way that slave experiences are now highlighted at the
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house museum where they had previously been ignored. For historic interpreters, however, these

issues demand better efforts at a nuanced interpretation, free from lazy modern moral judgments.

In addition to the public history labor needed on the part of interpreters, the stakeholder
situation should also be taken into consideration. What audiences would an expansion in historic
interpretation serve? At many Cherokee historic sites in Tennessee and Georgia, visitors tend to be
largely white, especially in the case of local visitors. Certainly, white Georgians and Tennesseans
would benefit from greater exposure to the ways their landscape has been shaped by Native and
Black experiences. It would likewise behoove African American communities to have greater
visibility at these sites, given how enslaved Blacks were vital contributors to the Cherokee mission
operations, even receiving education that in other places would have been prohibited. The question
of Native stakeholders at mission sites, Cherokee or otherwise, is otherwise more complicated. For
one, white claims to Cherokee ancestry are widespread phenomena throughout the South. Most who
make these claims do not have any formal relations with contemporary Cherokee culture and lack
tribal membership. For enrolled tribal members of the Cherokee Nation of Oklahoma or the
Eastern Band of Cherokee Indians, whether in Oklahoma or North Carolina, the efficacy of historic
sites to provide any direct benefit for their people is questionable. So long as geographic distance
separates living Cherokee communities from these historic sites, and as long as these sites are
operated by state or national government entities rather than tribal governments, the history work
performed at historic sites will only have intangible educational benefits at best.

The religious dimensions for these sites are equally confounding when it comes to
stakeholder responsibilities. White American Christians — in particular, white evangelical Protestants
— are largely ignorant of their own histories and could benefit from greater education on American

Christianity’s role in settler colonialism. However, the historical distance from Cherokee Removal
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makes nebulous an appropriate response. Do contemporary churches owe anything to the Cherokee
people in the way that certain Black voices demand action from white Christians for their tolerance
of racism?”" If so, should responsibility be collective or individual to particular churches or
denominations? The ABCFM was an interdenominational mission organization that no longer
exists, though its chief leaders were Congregationalists and Presbyterians. In terms of lineage, the
most direct descendants of the Puritan Congregationalists are the United Churches of Christ (UCC).
The UCC is arguably one of the most progressive branches of mainline Protestantism today, but it
lacks a strong cultural presence in the South, and its theological affinities are almost unrecognizable
from its largely Puritan antecedents.”” Presbyterianism, on the other hand, has a much stronger
cultural foothold in the region, though it is split among conservative and liberal branches. The
conservative Presbyterian Church of America (PCA) or Orthodox Presbyterian Church (OPC)
would have the most in common theologically to the nineteenth century evangelical missionaries,
especially those who remained in the South following Cherokee Removal. (The First Presbyterian
Church of Chattanooga is a PCA congregation and was founded by two former Brainerd
missionaries.)

The diffusion of Protestant denominations into countless sects and splinters complicates
efforts to connect past with present, especially when it comes to identifying responsible agents.
Likewise, Native involvement at the historic site remains tenuous given the cemetery’s alienation

from its historical setting. In the twenty-first century, Brainerd Cemetery is as much a memorial site

7! For black demands for racial justice aimed at white Christians, see Jemar Tisby, The Color of Compromise: The
Truth About the American Church’s Complicity in Racism (Grand Rapids, MI: Zondervan, 2019).

72 For a scholarly treatise on the present UCC’s relationship to its Puritan historical roots, see Margaret
Bendroth, The Last Puritans: Mainline Protestants and the Power of the Past (Chapel Hill: University of North Carolina Press,
2015).
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for the DAR as it is to Cherokee history. For instance, there are now more memorial benches
dedicated to outstanding service to the organization than there are headstones for the original
mission community of whites, Cherokees, and Blacks. For all intents and purposes, the DAR has
long abandoned any loftier goal of using the Brainerd site as a place for public engagement on issues
of religion, colonialism, and Native American experiences.

As will be seen in the following chapter, dialogue on memorial uses of the landscape
becomes more attainable when different sites complement each other to create a larger context for
meaning. The public history work at Brainerd may have failed in its larger effort to reclaim the
landscape for religious purposes, but a different story emerges in other locales. In the Upper Great
Lakes, where Native people had much greater success in weathering the storm of land dispossession
and forced removal, multiple environments of memory play off one another to tell 2 much more
complicated story of Christianity, American “civilization,” and Native resilience than the declension

story often told in the Southeast.



CHAPTER III
THE CROSS AT THE STRAITS
NATIVE AND RELIGIOUS REPRESENTATION IN NORTHERN MICHIGAN TOURISM

For many Americans, the name “Mackinac Island” evokes a scenic spot for summer getaway
— quaint shops, fudge, majestic views from the porch of the Grand Hotel, horse drawn carriages,
and a proper balance of nature with the manufactured feeling of “old time” America. Located
between the Lower and Upper Peninsulas of Michigan and within view of two Great Lakes,
Mackinac forms a historic crossway between the United States and Canada. All the while, Mackinac
also provides the feeling of remoteness. It is several hours’ drive from any major city; there are no
highways connecting the island to the mainland (and no motorized vehicles allowed on the island);
the small resort town consciously preserves a historical flair that is both elegant and rustic. For most
except hardy local inhabitants, the Island is inaccessible during the long and harsh winters.

Local Mackinac tourism authorities lean into dual identities as historic commercial hub and
romantic natural preserve. The Grand Hotel’s website claims that Mackinac offers the best of “old-
world hospitality and charm,” while the Mackinac Island State Park boasts in lush forests and
stunning geologic formations from the Ice Age. Indeed, Mackinac Island’s brief stint as a national

park (the second in the USA) attested to the place’s allure for its “restorative qualities” as well as its

85



86

connection to Native American history. An early twentieth century travelogue claimed, “the charm
of the locality is due, in no small degree, to the halo of antiquity which hangs over it.””!

Mackinac’s very name speaks to its Indigenous past. The full name for the straits between
Lake Michigan and Lake Huron is “Michilimackinac,” a French transliteration of an Anishinaabe
wortd Michinaamakiinaago, which could translate as “people of large underground places.”” The
immediate region plays an important role in the origin story of the Anishinaabeg, who are
sometimes known as the Three Fires Confederacy and comprise the Ojibwe (Chippewa), Odawa
(Ottawa), and Potawatomi. According to Anishinaabe tradition, in the beginning, the Creator
flooded the world to flush out the corrupted ways of men and begin anew. The generosity of a large
turtle, Mishimikinaak, who allowed soil to be placed on its back, saved life on earth, and so the land
of North America came to be known as “Turtle Island.” The tale has several variations and is not
unique to the Anishinaabeg. In fact, nineteenth-century Ojibwe ethnographers William Warren and
Peter Jones both claimed that the stories bore many resemblances to stories from the Hebrew Bible,
notably Noah and the Flood, making it difficult to know how the oral traditions may have been
altered after contact with Europeans.” One Ojibwe tradition held that the island was the center of
this great turtle and thus the center of the world. Peter Jones claimed that the natural formation

called Sugar Loaf Rock resembled a turtle’s head, and he noted other practices on the islands around

Lake Huron of Indians leaving offerings in front of similar turtle-shaped rock formations to pray for

! Meade C. Williams, Early Mackinac: A Sketch Historical and Descriptive, 34 ed. (New York: Duffield and
Company, 1912), vii.

2 My thanks to Mike Zimmermann, a language expert in Anishinaabemowin and Ojibwe language and cultural
instructor at the Indian Community School in Milwaukee County, WI, for assistance with etymology and spellings.

3 William W. Warren, History of the Ojibway Pegple, Based Upon Traditions and Oral Statements (St. Paul: Minnesota
Historical Society, 1885), 63, 70-71; Peter Jones, History of the Ojebwey Indians: with Especial Reference to their Conversion to
Christianity (London: A. W. Bennett, 1861), 35.
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traveling protection.* In this vein, it is possible that the “people of underground places” references

the spirits (wanitos) dwelling in the breccia rock formations commonly found in the area. Odawa
historian Andrew Blackbird, on the other hand, firmly rejected the “Great Turtle” etymology and
favored a theory that the island was named after a refugee group called Michinemackinawgo who fled
from the Iroquois.’ This narrative would seem to cotrespond to the fact that a band of Catholic
Wyandot (Huron) refugees briefly sought shelter on the island in 1670, around the time when the
French Jesuits began activity on the island. According to French accounts, these Wyandot were
exploited by the Odawas and later relocated around Detroit. It seems dubious that the
Anishinaabeg etymology for Michilimackinac would date from the contact period, and even
Blackbird claimed that this original group of Michinemackinamgo refugees came five or six hundred
years prior to when he was writing in the 1880s.”

Regardless of the true origin of the name, Michilimackinac was central to Anishinaabe
history as the place where the Three Fires Confederacy peaceably diverged into three tribes: the
Ojibwe (Keepers of the Faith) went north and west to Lake Superior, the Odawa (Keepers of the
Trade) largely stayed put in the Straits area and along the Lake Huron shoreline, and the Potawatomi
(Keepers of the Fire) went south along Lake Michigan.® As the Odawas’ association with trade

suggested, the Mackinac Straits was indeed a central gathering place for Anishinaabe trade with other

4 Jones, History of the Ojebwey Indians, 45, 255.

> Andrew Blackbird, History of the Ottawa and Chippewa Indians of Michigan (Y psilanti, MI: The Ypsilantian Job
Printing House, 1887), 19-20.

¢ Michael A. McDonnell, Masters of Empire: Great Lakes Indians and the Making of America New York: Hill and
Wang, 2015), 73.

7 Blackbird, History of the Ottawa and Chippewa Indians, 23. Mike Zimmermann believes Blackbird was referencing
the Mascouten tribe. Email correspondence with author, August 1, 2021,

8 Warren, History of the Ojibway People, 81-82.
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Native nations as well as European empires. Historian Michael McDowell has argued that
Michilimackinac was less of a “middle ground” but rather “Indian country” through and through, as
French and British trade in the region played to the tune of Odawa politics, not the other way
around.”

What then happened between the late eighteenth century and the present for this Native
ground to be eclipsed by the tourist gaze and a majority-white resort community? The area’s
historical memory is most often encapsulated by the alliterative “faith, fur, and fish.”'’ Apart from
the freshly caught whitefish served daily at most restaurants, that rustic French and Indian heritage
sharply contrasts with the pristine gardens, Victorian cottages, and recreational amusements
expected by contemporary tourists. As far as the Native population is concerned, the Anishinaabeg
never left the area and have even celebrated cultural revitalization in recent decades. Nevertheless,
they are still forced to contend with the entrapments of modern consumerism, as most tourists are
not coming to Mackinac to learn about Indigenous history. Likewise, as prominently featured as
Christianity is in the local landscape, the concerns of the economy are almost entirely secular, with
religion, like Indians, providing an aesthetical backdrop more than anything else. As this chapter will
reveal, the Mackinac Straits’ heritage landscape is a dialectic between sacred and secular forces vying
for influence over each other.

Why Mackinac? Admittedly the island and its environs are of more regional tourism interest
than national shrine in the way that Washington, D.C. or Mount Vernon might be. Moreover, any

claim to Mackinac as a site of “Americana” is dubious: the area’s geography and history make it just

® McDowell, Masters of Empire, 13-15, 23.

10 T'o this Mackinac State Historic Parks former director Phil Porter has added three more associations for
Mackinac, “forts, fun, and fudge.”
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as much a shared site for Canadian heritage (only an arbitrary treaty placed Mackinac permanently
within US borders by 1815). Nevertheless, it is precisely Mackinac’s location as part of the North
American borderlands that gives it a flair set apart from other centers for heritage tourism. The
Straits’ remoteness to imperial population centers like Quebec, New York, or London, not to
mention its harsh winters and low agricultural prospects, spared it from intense settler migration and
industrial development characteristic in other places of the Old Northwest like Chicago or Detroit.
These same geographic factors allowed Indigenous communities to retain a greater share of cultural
influence compared to other parts of eastern North America. The most obvious example of Native
influence is the fur trade. Even after the trade’s decline in the nineteenth century, Native Americans
still used Mackinac Island as a significant place for social reunions, religious feasts, and gift
exchange. Their presence and folklore traditions about the Island gained the attention of white
tourists who developed Mackinac’s romantic mystique. These characterizations of Mackinac as a
spiritual or therapeutic respite from the industrial cityscape would lead to the conscious preservation
of its pre-industrial landscape. These efforts had ironic consequences. Despite the overt absence of
certain modern features (e.g., no automobiles), Mackinac’s historical mystique is thoroughly
manufactured. The past is present all around, but visitors can choose at any time to indulge in the

past only as an aesthetic fantasy rather than as a process of change and continuity."'

1 In this chapter I will delineate two types of tourism co-existing at the Straits of Mackinac. The one described
in this paragraph is an “aesthetic tourism” in the sense of being driven by therapeutic or pleasure-seeking interests. (It is
the kind of tourism that drives the local economy and is chiefly concerned about creating a visitor expetience, with
educational goals being secondary or “add-on.” It thrives off the notion that the “tangible past” is vanishing and
inaccessible as well as the notion that things that are “ancient” (or removed from the “present”) provide a means of
escape from the unromantic “modern” world. Examples for Mackinac Island include local businesses, restaurants, bed
and breakfasts, hotels, and official and unofficial tourism marketing agencies concerned with selling a for-profit service.
Another kind of tourism, “educational tourism,” here being represented by the Mackinac State Historic Parks and the
staff of cultural museums and institutions, are more concerned with education. They tend to employ persons with
training in history or related fields. They are also interested in providing public services but tend to be more non-profit
and reliant on state support and grants. The lines between these modes of tourism are often blurred and can co-exist
within the same organization. For example, a marketing department may chiefly cater to “aesthetic tourism” to generate
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Michilimackinac makes for a good, if not exceptional, case study to explore the effects of
settler colonialism in the built environment. Settler colonialism’s history in this location is one of
paradoxes. As the island and its surrounding environs transformed from Native country into a
summer resort destination, it has maintained historical patterns of seasonal migration. Unlike
comparatively urban or industrialized spaces, Mackinac’s community consciously secks to preserve
its historical setting while exploiting its resources for outsiders to consume. The local economy
thrives off being an escape from mundane modernity through its living history presentations while
safeguarding tourists’ expectations of modern consumer comfort. Nuanced historical interpretation
of the area’s Indigenous history coexists with assumptions that visitors must enter a romanticized
past to have an “authentic” encounter with Native Americans. Moreover, Anishinaabeg continue to
participate in the region’s economy and have historically performed roles expectant for the tourist
gaze.”

Mackinac Island is also remarkable from the prominence given to religious heritage. The
longevity of historical religious structures, particularly the Presbyterian “Mission Church” and Ste.
Anne’s Catholic Church, at first glance may be surprising given the transient nature of the area’s
demographics and apparently secular interests of the tourist economy. Upon deeper inspection,
however, these same buildings and the communities they represent may be the unacknowledged

bedrocks of continuity precisely because of the area’s transience. For Natives and settler groups alike,

revenue while a programming department may be more dedicated to “educational tourism” with a stated moral agenda
in mind. Likewise, “educational tourism” can and often does make use of aesthetic elements, but the primary goal is to
instruct and inform rather than merely titillate the senses. For a foundational discussion on the relationship between
landscapes and nostalgia, see David Lowenthal, “Past Time, Present Place: Landscape and Memory” Geographical Review
65, no. 1 (January 1975), 1-36.

12 For an example of Anishinaabeg pageants performed for a white tourist gaze, see Katy Young Evans, “The
People’s Pageant: The Stage as Native Space in Anishinaabe Dramatic Interpretations of ‘Hiawatha’,” Melus 41, no. 2
(Summer 2016), 124-146.
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religion provided both tangible and intangible bonds of fellowship and kinship networks that had

seemingly counteracting effects. For Anishinaabeg, the incorporation of Christian missions into their
social networks enabled many to persist in their home territory long after American incursion. For
white settlers and later migrants, church communities helped maintain ties to larger communities
back East or in the mother country, or in some cases, offered the ability for self-transcendence from
an otherwise “savage” or wilderness landscape. For all alike, Mackinac’s religious communities
provided stepping stones to larger engagements in culture and business that shaped the Great Lakes
region. In this vein, Michilimackinac makes for a good place to locate Christianity’s complex roles in
transforming the built environment, eroding the middle ground, and creating a vehicle for

Indigenous survivance all in one locality.
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Map 2. Straits of Mackinac. Map created by the author.
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The area’s prominence in tourism adds an additional layer to the mix. How does the “tourist

gaze” affect the development of the landscape, the visibility of Native peoples, the auras of religious
iconography, and the narratives told about the Straits? Mackinac’s tourist gaze enforces perhaps a
demarcation of the “heritage” past with the present, implying that Indians, missionaries, fur traders,
and soldiers are somehow cut off from contemporary reality. Through the themes of
commercialization and secularization, this chapter will explore the creation and preservation of
Mackinac’s heritage landscape. It will also detail more recent efforts by Anishinaabeg and public
historians alike to navigate the heritage tourism scene and highlight continuities of Native
communities rather than disruption.
Historical Overview: From Contact to the Decline of the Fur Trade

This following section will provide a brief sketch of the Straits of Mackinac from early
contact up through the emergence of the area’s economic transition to tourism in the mid-
nineteenth century. As mentioned already, the area played a centerpiece in the division of the Three
Fires Confederacy into the modern tribal entities of Ojibwe, Odawa, and Potawatomi. Over time,
each tribe developed its own linguistic and ethnic identity, but they all retained common culture and
religion as Anishinaabeg (as most commonly spelled in Ojibwe and Odawa dialects; alternatively
pronounced “Neshnabek” in Potawatomi), which means “principal people” or “spontaneous
people.” A primary way of maintaining those kinship ties was by seasonal summer travels to
Michilimackinac to trade, celebrate religious festivals, and arrange marriages between the various
clans to broker alliances. While the Straits hold significance for all Anishinaabeg, the Odawa and
Ojibwe will feature most prominently in this chapter given their closer proximity to Northern

Michigan.
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Jesuit missionaries and French fur traders would have been the first Europeans in the
western Great Lakes during the early to mid-seventeenth century, and they entered Anishinaabewaki
(the traditional name for Anishinaabe territory) at a time of great intertribal conflict on two fronts:
to the east, they were in conflict with the Haudenosaunee (Iroquois), and to their west they were
fighting with the Dakota. The frequent raiding parties and enslavements prompted many smaller
bands to migrate to safer shores, one of which were Iroquoian-speaking Wyandots. The Wyandot
(also called “Huron” by outsiders) had one of the earliest alliances with Jesuit “black robes” when
they were more powerful on the northern shores of Lake Ontario. After devastation wrought by
European diseases and wars with the Iroquois Confederacy, the Wyandot dispersed southward and
westward. Jesuits accompanied one such refugee band to the western Great Lakes.

Being in such a vulnerable position outside their homeland, these Wyandots likely sought
spiritual protection in their Jesuit alliance and began to incorporate Catholicism into their lifeways.
Following the Wyandot band to the western shores of Lake Superior, the Jesuits established a
remote outpost called Mission Saint-Esprit (Holy Spirit). By the 1660s, however, the Dakota wars
further threatened the survival of the Catholic Wyandot, and Fr. Claude Dablon journeyed back
eastward to scout out a safer location to spread Catholicism. Dablon found Michilimackinac highly
suitable given its central location within Anishinaabewaki and as a gathering place for tribes from
across the Great Lakes. The Odawa were the most prominent group there and were also curious
about Catholicism. Dablon instructed his young disciple Fr. Jacques Marquette to relocate Mission
Saint-Esprit and come to Mackinac Island in 1670. Marquette’s mission to the Huron is generally
considered the origin point of Catholicism in Northern Michigan, even though Marquette was not
the first missionary to arrive (one already existed at Sault Ste. Marie some 50 miles north). Despite

the visually attractive location of the island, Marquette and Dablon had not planned for the soil to
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be poor for agriculture. As the Wyandot were an agricultural people, they relocated in winter 1671 to
the northern mainland. Marquette named the new mission St. Ignace after the founder of his Jesuit
order, Ignatius of Loyola."”

As has already been hinted at, the mission community at Michilimackinac followed Native
patterns of population shifts and was hardly a static entity. French military garrisons and fur-trading
voyagenrs tended to follow the footsteps of the Jesuits and their Indian host communities. The Jesuit
presence at St. Ignace stabilized during the 1680s-1690s and gained members to their baptismal
records (primarily women and children), but the mission also attracted more French settlers who
stymied religious efforts by introducing alcohol among the Indians. In response, the Jesuits appealed
to King Louis XIV, who in 16806 issued restrictions on selling alcohol to Native people, but these
royal decrees were hardly enforced by Antoine de la Mothe Cadillac, the Jesuits’ béte noire and the
military commander at Fort Buade in St. Ignace between 1694-1701 before he left to establish the
town of Detroit. The abyssal state of the mission, given that the remaining Catholic Huron had left
for Detroit as well, was such that in 1706 the Jesuits burned down St. Ignace and retreated to
Québec.'

Several Odawa, however, were still open to Catholicism, and the Jesuit mission would be
rebirthed in 1714 on the southern shore of the Straits at Fort Michilimackinac (present-day
Mackinaw City), where the French garrison relocated following the Odawa who had moved their

summer villages. Although the Jesuits initially established their mission to convert Natives, they

13 David Andrew Nichols, Pegples of the Inland Sea: Native Americans and Newcomers in the Great Lafkes Region, 1600-
1870 (Athens: Ohio University Press, 2018), 30-35.

4 James Boynton, Fishers of Men: The Jesuit Mission at Mackinac, 1670-1765 (Mackinac Island, MI: Ste. Anne’s
Catholic Church, 1996), 26-29.
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quickly found that the French settlers themselves needed much moral reform and so broadened
their reach to bolster the growing French-Canadian population, which grew not by large numbers of
settlers but through intermarriage with Anishinaabeg families. At Fort Michilimackinac, the fledgling
Catholic congregation first began to take on the name Ste. Anne’s Church after a larger chapel was
constructed in 1743 (a replica of which now exists at the Colonial Michilimackinac living history
museum). The creation of a more stable center of Catholic faith correlated with the gradual rise of a
few influential Métis families who exercised the greatest control over both the fur trade and the
newly incorporated faith. The most prominent of these racially mixed families were the Langlades.
Domitilde (Odawa), who married the French trader Augustin Langlade, was particularly noteworthy
in her advocacy for Catholicism. Through being godmother to several Anishinaabeg children, she
both solidified the community’s affiliation with the Church and created extensive “fictive relations”
across clans that ensured Anishinaabeg power in the Straits for the ensuing generations."

The local Odawa further expanded their association with the French Jesuits when several
families and a Jesuit “black robe” left Fort Michilimackinac to establish L’Arbre Croche
(Waganakising), meaning “crooked tree,” during the 1740s and established a relatively successful
mission and farm (this Odawa settlement exists today as Cross Village). Unfortunately, both local
and global events during the 1750s-1760s negatively impacted the Odawa and their allies. A
smallpox epidemic caused devastating loss of life among Odawa communities. Furthermore, French
losses during the Seven Years’ War (1756-1763) and the subsequent suppression of the Jesuit order
by colonial empires caused the Odawa to lose their strongest European allies. Fr. Pierre DuJaunay

was the last resident Jesuit priest among the Odawa mission community until being recalled to

15 Boynton, Fishers of Men, 41; McDowell, Masters of Empire, 112-114.
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Québec following the disastrous fallout of the British takeover of Canada and Pontiac’s Rebellion,

when Ojibwe and Sac warriors attacked Fort Michilimackinac in protest of the British not respecting
standing trade policies.'’

Anishinaabeg communities persisted despite the British takeover of the Straits and the
decline of Jesuit missions. In fact, one of Domitilde Langlade’s sons, Charles Langlade, served as
second in command of Fort Michilimackinac during the transition period between French and
British colonial rule. The British garrison at the fort largely chose not to incorporate themselves into
the Indigenous lifeways, allowing the culturally amalgamated French-Canadians and Indians to retain
demographic advantage in the Straits area. Through the decades of transition from French to British
and later from British to American control, a small but growing Métis population had secured a
position of cultural and economic prominence, as the Euro-American trade companies were
dependent on them for the fur trade for carrying kinship ties to Anishinaabeg communities deeper
inland. So long as the new imperial powers honored their customs and provided annual gift receipts
to their Native relatives, Métis cooperated with the influx of Anglo-American settlers and
businessmen and could weave their way in and out of both worlds. In the longer run of American
growth and expansion, those with Indian ancestry were forced to cede local political power, but they
were mostly concerned about maintaining a way of life by being tied to the fur trade."”

Michilimackinac’s French and Indian population were initially hostile to British occupation.

During the 1763 capture of Fort Michilimackinac, Ojibwe killed at least sixteen British soldiers and

16 Boynton, Fishers of Men, 42-32; McDowell, Masters of Empire, 213-217; Tracy Neal Leavelle, The Catholic
Calumet: Colonial Conversions in French and Indian North America (Philadelphia: University of Pennsylvania Press, 2012), 196-
198.

"Keith R. Widder, Battle for the Soul: Métis Children Enconnter Evangelical Protestants at Mackinaw Mission, 1823-1837
(East Lansing: Michigan State University Press, 1999), 61-65.
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imprisoned the rest of the Anglos, but no French-Canadians wetre harmed." British authorities

learned their lesson following this episode and came around to respect the trade arrangements held
by the Anishinaabeg during French rule. Having regained a status quo, most Anishinaabeg in the
Great Lakes came around to support the British during the American War for Independence, with
several Anishinaabeg war parties being sent out from the Mackinac Straits. However, Fort
Michilimackinac’s superintendent Patrick Sinclair realized the fort’s precarious location on the
southern mainland. In 1780, Sinclair authorized the relocation of both the fort and the town to
Mackinac Island. Whereas the British soldiers and French-Canadian fur traders had lived side-by-
side on the southern mainland, on the island these communities would be separated, with the British
at Fort Mackinac atop the island’s bluffs and the French-Canadian town below (this was likely a
security measure given that France was then at war with Britain during the American Revolution).
The town moved to the island first (along with Ste. Anne’s Church, deconstructed and reassembled)
followed by the Sinclair’s garrison, who burned down the mainland fort in 1781.

The 1783 Treaty of Paris awarded Mackinac Island to the newly independent United States,
yet the British garrison did not leave for another 12 years. This fact suggests the fragility of the US,
but more importantly, it also suggests the strength of the Anishinaabeg to retain their influence over
the region to the point of dismissing land claims made thousands of miles away. Even after
Americans took military control of Mackinac in 1795, the Anishinaabeg would continue their gift
arrangements with the British, ignoring any arbitrary border made between British Canada and the

US Northwest Territory. It might be argued that American control over Mackinac was only ever

18 McDonnell, Masters of Empire, 218.
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nominal, given the ease in which a joint force of British and Indians were able to recapture the island
during the War of 1812, only to lose it back to the Americans at the Treaty of Ghent.

Since the French loss in 1761, the Straits of Mackinac had been claimed by a Protestant
power — first the British and later the Americans. Neither the British nor the Americans made any
concerted effort to convert the area’s Native inhabitants until the early nineteenth century. So long
as the Odawa still de facto controlled the fur trade, the British traders and Anglo-American merchants
were largely content with prioritizing economic interests and over any attempt to transform the
culture or habits of the largely French- and Odawa-speaking residents. Without a resident Catholic
priest between 1765-1830, many lapsed in their formal practices of religion, though many retained
beliefs and knowledge of certain prayers. As with earlier times, formal attachment to any religious
group or community was sparse, as most men spent only parts of the year in the Straits to do trading
business while leaving their families in Native villages further west in what is now Wisconsin,
Minnesota, southern Michigan, Illinois, and Indiana. Nevertheless, the fact that the building housing
Ste. Anne’s Church survived the move of the fur trading community from the mainland to the island
reveals that Catholicism still carried influence on the community’s sense of identity. In 1802, David
Bacon was the first Protestant missionary sent to evangelize on Mackinac Island, but his mission
failed when he retreated back to New England in 1804 with no converts."”

It was only after the War of 1812, after the failure by western Indian confederacies to revert
the region back to the British, that religious revivalism began to play a more active role in culture
and politics. In 1823, the Odawa community at L’Arbre Croche sent a detailed letter in English to

US President James Monroe asking for a Catholic priest to be sent among them:

19 Julius Rubin, Perishing Heathens: Stories of Protestant Missionaries and Christian Indians in Antebellum America
(Lincoln: University of Nebraska Press, 2017), 35-40.
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We return our best thanks to our father and to Congress for his & their exertions to bring
us, your very affectionate children, to civilisation [sic] and to the knowledge of Jesus the
Redeemer of the red skins as well as of the white people. Trusting on your paternal affection,
we come forward, and claiming the Liberty of conscience, we most earnestly pray, that you
may be pleased to let us have a teacher or a minister of the Gospel belonging to the same
Denomination of Christians to which did belong the members of the Catholic missionary
society of St. Ignatius established at Michilimakinac, or at the Arbre Croche by F.
Marquet|te] & others of the order of the Jesuits. During a great many years they have resided
amongst us, occupied and cultivated a field on our own Ground, and instructed our fathers
in the first principles of Christianity & Agticulture.”

L'Arbre Croche did receive a visit in 1825 from Fr. Francis Vincent Badin (brother of Fr.
Stephen Badin, see Chapter Four), followed by Fr. Jean DeJean between 1827-1830, but it was not
until the 1830s that they would receive a Catholic school through the aid of a young Dominican
priest from Italy, Samuel Mazzuchelli, whose effective ministry would challenge the government-
supported agenda for “civilization” and effective “Americanization” of the fur trade.”

Around the same time that the Odawa of I’Arbre Croche requested for Catholic instruction,
the United States government supported the imminent arrival of Presbyterian missionaries at
Mackinac Island, under the auspices of the United Foreign Missionary Society (which in 1826
merged with the ABCFM). These missionaries came almost exclusively from New England stock,
and they predominantly consisted of newly-wed couples in their twenties (only two persons were
over 30 years of age at the start of ministry). Most of these couples knew each other through
extended family connections or through attending seminaries at Andover, Princeton, or Auburn.
These Presbyterians were largely influenced by an internal movement within New England

Calvinism known as the “New Divinity School,” which emphasized conversion experiences typical

20 Photostat of L’Atbre Croche Odawa Indians, letter to James Monroe, August 12, 1823, Box 10, Folder 4,
Edward V. Cardinal Papers (CRD), UNDA.

2l Leslie Tentler, American Catholics: A History New Haven: Yale University Press, 2020), 69-72.
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for the Second Great Awakening and promoted the notion of “disinterested benevolence.”? In the

spirit of evangelical piety, most of the young missionaries did not hold ordination or a seminary
degtee, although their titular leader, Rev. William Ferty, had a formal education.”

Protestant missions in the Old Northwest followed antecedent enterprises among Southern
Indians, most notably among the Cherokee and Choctaw nations. The slower start may be attributed
to the fact that the Great Lakes were still considered contested during the first few decades of the
nineteenth century, namely due to British claims in Upper Canada and the Indigenous people who
took advantage of the porous imperial borders and still received gifts from the British after the War
of 1812. The American government and their evangelical allies both agreed that a cultural revolution,
as opposed to violence or outright land theft, would ensure US stability to the region. Early
American geographer Jedediah Morse (father of the inventor of the telegraph) was a major catalyzer
for missions in the upper Great Lakes, especially Mackinac Island, as a way to “Americanize” the
Indians and Métis who had for too long been under the influence of the Catholic French.
Converting the native population into industrious Protestants, so believed persons like Morse, was
key to bringing the fur trade economy fully into the United States.

The American Fur Company (AFC), founded by John Jacob Astor in 1808, would play a
major role during this era of Mackinac’s history, and many of the company’s leaders would provide
critical support of the Protestant missionaries’ endeavors. Astor’s AFC rode on the success of

precursor companies operated by French-Canadian and Métis persons. Although some were

22 Mark A. Noll, A History of Christianity in the United States and Canada (Grand Rapids: William Eerdmans
Publishing Company, 1992), 185-187, 233.

23 Widder, Battle for the Sonl, 30-32, 36-39.

24 Thid., 32.
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suspicious of missionary attempts to impose strict New England Calvinist morality onto incorrigible

Indians and voyagenrs, others found them to be allies in the cause of “taming” the wilderness and
providing education to all. In 1824, AFC resident manager Robert Stuart enrolled his own children,
David and Katherine, in the Protestant mission school at Mackinac, where they studied alongside
Métis and Indian students.

Whereas the New England missionaries showed little interest in accommodating to
Michilimackinac’s French, Indian, and Roman Catholic cultures, surprisingly, many racially mixed
families within the island’s leading class, such as the Biddles or the LaFramboises, were congenial to
the arrival of Protestants. Magdalene LaFramboise fulfilled a role similar to Domitilde Langlade a
couple generations prior by serving as a matron figure for the fur trading community in both
spiritual and familial matters. The daughter of a French »oyagenr and Odawa mother from the Grand
River, “Madame” LaFramboise managed her own fur company after her husband’s murder in 1806.
For a decade she competed with Astor’s AFC until the companies merged when she retired. Using
her retirement wealth, LaFramboise built for herself a spacious home on the island, which still
stands today as the Harbour View Inn bed and breakfast. Known as a socialite, she used her home
and surrounding grounds to host various functions, and as a devout Roman Catholic, LaFramboise
also used her influence to maintain the Catholic community in the absence of a resident priest, such
as being godmother to several individuals and organizing prayer meetings. She deeded lands adjacent
to her home for Ste. Anne’s Church on the condition that she be buried under the church’s altar.

Her Catholic piety notwithstanding, LaFramboise did not discriminate educational enterprises when
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she offered part of her home as classroom space for the new Presbyterian missionaries until they

were able to construct a mission house in 1825.%

During its more than a decade tenure, the ABCFM mission school enjoyed moderate success
in attracting 175 Native and mixed-race students whose fathers had summer business on the island
and desired for their children to gain literary and trade skills to progress in life. Many of these
students stayed for only a year or two, but some of the more successful used their time at the
mission school to launch further educational and career paths, including William Whipple Warren,
William Blackbird, and Augustin Hamlin. The mission also provided a safe haven for persons
ostracized from their home communities. Such was the case of Eliza (Ojibwe), a former medicine
woman who fell out of favor in her home community because of an alcohol addiction. Having lost
three of her four children, Eliza came to the missionaries and enrolled her remaining child, whose
mission name was “Joseph,” into the school since she could no longer provide for him. In many of
these cases, language barriers created severe limitations, as most of the missionaries had no
knowledge in Indigenous languages. They had to rely on persons like Elizabeth Campbell, who was
fluent in French and Odawa, to provide interpretation both in school and at church.* Divisions
over mission philosophy could occur over the issue of language. William Ferry, as the
superintendent, believed that all students needed to learn English to fully attain Americanized
culture as well as theological particulars, and he thus discouraged the use of French or Native

languages at the school. On the other hand, another ABCFM missionary, Elisha L.oomis, who had

25 Phil Porter, Introduction to Boynton, Fishers of Men, v-vi. The basement museum of Ste. Anne’s Catholic
Church also acknowledges Madame LaFramboise’s generosity with the Protestant missionaries. David Lavender, The Fist
in the Wilderness New York, Doubleday and Company, Inc., 1964), 264-265.

260 \Widder, Battle for the Soul, 78, 109-110.
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served in Hawat’i before coming to Mackinac, recognized the need to learn the Ojibwe language.

Despite Ferry’s protestations, L.oomis produced an early Ojibwe orthography.”” Such linguistic
projects would catalyze the creation of an Anishinaabe written literature, such as when former

student Henry Blatchford would translate the entire New Testament into Ojibwemowin in 1856.%

Figure 6. The Mission House at Mackinac Island as it appears today.
Since the 1980s, it houses summer interns for the Mackinac State
Historic Parks. Photo by the author.

The missionaries collectively referred to each other and their students as one “family,” and
this claim had much truth to it. Meals and supplies were shared; a single doctor served the healthcare
needs of missionaries and students alike; and most shared the same regimented schedule. Upon

arriving, Indian students were given English “mission names,” in some cases being given the names

27 1bid., 117-118; Nichols, Peoples of the Inland Sea, 159-161.

28 \Widder, Battle for the Soul, 130, 138.
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of various sponsors back on the eastern seaboard, who were encouraged to “adopt” an Indian child.

In the hindsight of the later boarding schools of the assimilation era (late-19" through mid-20®
centuries), this renaming might be construed as an attempt at cultural erasure. However, this was not
necessarily the case with these earlier mission schools like the one on Mackinac Island (as well as at
the secular Choctaw Academy, see Chapter Five), for in most cases students retained ties to their
Anishinaabe or French-Canadian kinfolk. It was also not unusual in many Indigenous cultures (as is
the case today) for children to receive multiple names, usually as a rite of passage into adulthood.
Especially for Métis persons, multiple names allowed them to go between various identities
depending on their context and serve as cultural interlocuters.”

The students themselves faced the greatest challenge in being asked to conform to the
cultural norms of New England evangelical Protestants. Nevertheless, the missionaries themselves
faced challenges to their own worldview. Amanda W. Ferry recorded copious private writings
describing her own emotions as she encountered cultures foreign to her own upbringing. As she and
her husband had originally hoped for an assignment in Palestine, Amanda was unenthused about the
request to go to the Northwest frontier and “could not be persuaded that the people were not all
savages, on a comfortless barren spot.”” Her initial impressions of Mackinac’s Indian inhabitants
were not pleasant either. On occasion of the Natives celebrating the New Year in 1824, Amanda

wrote:

2 William Whipple Warren is one such student success story whose time at the Mackinac Mission would propel
him to take on the role of interpreter at another ABCFM mission at La Pointe, Madeline Island. Warren would later be
best known as an early Ojibwe ethnographer. Theresa Schenck, William W. Warren: The Life, Letters, and Times of an Ojibwe
Leader (Lincoln: University of Nebraska Press, 2007), 8-10.

30 Amanda Ferry, letter to Hannah White, November 13, 1827, “William and Amanda Ferry: Typed excerpts
from selected letters written from Mackinac Island, 1823-1834,” Box 1, Ferry Family Papers, Bentley Historical Library,
University of Michigan. Unless otherwise noted, all letters found in his collection are copied typescripts originally
compiled by William and Amanda’s granddaughter, who eventually donated the copy to the University of Michigan.
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Next came Squaws without number, some sober, some not. Among them a blind woman,
who insisted in moving her hand all over my face, when six kisses did I receive from her
black lips before she released me. Next an Indian and his squaw, both so drunk they could
not stand straight. But I kept at a distance from these filthy creatures, politely supplying
them with cakes.”

As the summer visiting season rolled around, Amanda would be hotrified by the apparent ignorance

of Indians and the immorality promoted among them by the fur trade:
The Indians are pouring in from all directions: supposed to be about 1600 in all, now on the
Island. Saturday last they left for Drummonds Island to receive their presents from the
British govt..... Not a day passes but many of them, drunk, are strolling the streets, entering
every house, noisy, and calling for whiskey. It is impossible to give an adequate idea of their
wretchedness. Could you have it in your power to contrast the appearance of children on the
streets with those in our family, you would never withhold your influence, sustenance and

prayers for the civilization and Christianization of these wretched beings. From our door I
have frequently counted fifty wigwams upon the shore near by.”

Amanda would eventually warm up to working with Indians, particularly among those who
showed interest in the work of the mission and Christian teaching. In 1829 she reported positively
of Assiginack (“Blackbird”), an Odawa elder from I.’Arbre Croche visiting her Sunday school, who
encouraged other Indian attendees, ““You may listen to her. She teaches you the good way.” Despite
Assiginack’s adherence to Roman Catholicism, Amanda Ferry admired his dedication to temperance
and education among his people.” Amanda nevertheless was frequently anguished by the difficulty
of changing Indian cultures and the pull that Roman Catholicism still had on the town’s mixed

population. She welcomed the visitation of many during the busy summer season yet also dreaded

31 Amanda Ferry, letter to unknown recipient, January 1, 1824, “William and Amanda Ferry: Typed excerpts,”
Box 1, Ferry Family Papers.

32 Amanda Ferry, letter to unknown recipient, June 29, 1824, “William and Amanda Ferry: Typed excerpts,”
Box 1, Ferry Family Papers.

33 Amanda Ferry, letter to unknown recipient, May 10, 1829, “William and Amanda Ferry: Typed excerpts,”
Box 1, Ferry Family Papers. It is not clear whether Amanda was aware that Assiginack also fostered literacy among his
L’Arbre Croche community by bringing Catholic hymnals and catechisms from Montreal that were published in
Anishinaabemowin. Theodore Karamanski, Blackbird’s Song: Andrew ]. Blackbird and the Odawa People (East Lansing:
Michigan State University Press, 2012), 44-45.
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their corrosive influence on the work she toiled over during the isolated winter months. “It is a

universal feeling that winters are harvest seasons for our souls,” she remarked in another letter,
whereas the summer brought worldly-minded traders, whom she deemed “vile besotted men, who
strive to make the children uneasy, to poison their minds: and to draw from the material which they
change into a bad report to the [students’] patents.” To add to that, the Fort Mackinac soldiers
who attended services at the Presbyterian Mission added an additional layer of distraction, since
according to her son’s recollections decades later, many of the soldiers were only interested in

coming to church “to see the parson’s pretty wife and hear her sing.””

Figure 7. The interior of the Mission Church retains the original box
pews that were more common with eighteenth-century New
England churches. Photo by the author.

3 Amanda Ferry, letter to unknown recipient, Dec 29, 1829, “William and Amanda Fetry: Typed excerpts,”
Box 1, Ferry Family Papers.

3 William M. Ferry, Jr., speech at Old Settlers’ Association Banquet, 1897, “Biographical and Historical
Information,” Box 1, Ferry Family Papers.
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Figure 8. The front entrance to the Mission Church is on the main road
circumnavigating the island. It is no longer an active religious house but
occasionally hosts weddings. Photo by the author.

The ABCFM mission reached its peak in 1829-1830 during a wave of religious revivals,
among whom were converted the AFC manager Robert Stuart, the merchant and sawmill owner
Michael Dousman, William Mitchell and his Métis wife Elizabeth, and several others. These spiritual
successes moved several on the island to donate funds for the erection of a permanent church

building in 1830, which opened up for services in 1831 and presided over by Rev. Ferry.
Incidentally, the revivalism also coincided with a renewed Catholic vigor. A bishop arrived on
Mackinac in 1830 to make plans for the arrival of a permanent priest. Though this news came to the
dismay of the Protestant missionaries, some Anishinaabeg welcomed the promise of more “black
robes.” A year prior, Fr. Pierre DeJean had arrived at I”Arbre Croche, spurring a Catholic revival

among the Odawa that also split the community. In response, the Catholic faction led by Assiginack
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and his brother Mackadepenessy founded a “new L”Arbre Croche” community further south along

the Little Traverse Bay (the future town of Harbor Springs, Michigan) in 1829.%

In contrast to the transient mission community on Mackinac Island, the more permanent
Anishinaabe community in Little Traverse Bay proved a more stable environment for both Catholic
missionaries and Anishinaabe, specifically Odawa, families. Between 1830-1855, Anishinaabe elders
(ogimaag), in collaboration with their missionary allies, purchased several tracts of private property
that formed the land nucleus of the present-day Little Traverse Bay Bands of Odawa Indians
(LTBB).” Concutrent with Anishinaabeg desires to stay on their land and prove themselves as
“civilized,” the Catholics priests launched a new parish and their own mission school. This log cabin
mission school, part of the Holy Childhood of Jesus parish, would close in 1839, but it reopened in
the 1880s as part of a more aggressive national agenda to turn Native peoples into individual,
assimilated citizens. The new Holy Childhood of Jesus School would gain a controversial reputation
for its draconian discipline and effort to suppress Native languages and cultures, particularly among
its largely Anishinaabeg student population (a subject revisited later in this chapter). Few people
back in 1830 could have foreseen this future. Nonetheless, the school had its origins in the Catholic
revivalism especially prevalent in the Great Lakes, which attracted both the historical French-Indian

cultural base as well as new Catholic immigrants from Europe.38

36 Karamanski, Blackbird’s Song, 52-55.

37 Our Land and Culture: A 200 Year History of Our Land Use (Little Traverse Bay Bands of Odawa Indians, 2005),
30-33. E-book available from LTBB’s tribal government website, https://ltbbodawa-nsn.gov/ (accessed December 15,
2021). See also Theodore Karamanski, “State Citizenship as a Tool of Indian Persistence: A Case Study of the
Anishinaabeg of Michigan,” Michigan Historical Review 37, no. 1 (Spring 2011), 123-124. The land purchase strategy also
proved useful for Odawa bands in the Grand River, but they allied themselves with Protestant missionaries to secure
their land bases. See Susan Gray, The Yankee West: Community Life on the Michigan Frontier (Chapel Hill: University of North
Carolina Press, 19906), 73-74.

% On the character of frontier Catholicism in the 1820-1840s and the gradual shift to separate institutionalism,
see Tentler, American Catholics, 73-94.
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These rapid developments threatened the future of the ABCFM mission on Mackinac

Island. Despite the growth of the Presbyterian congregation, a new church building, and a handful
of Indian converts, the Ferrys were mortified by the arrival of Frs. James Mullon and Samuel
Mazzuchelli to the island, as they represented many things that the Protestants had worked so hard
to root out among their mission. Moreover, Fr. Mullon accused William Ferry of being more
concerned with financial exploitation, given his dabbling in shipping and lumber on the side with
support from friends working for the AFC.” Ferry launched a series of lectures at the Mission
Church denouncing the theological superstitions of the Catholic Church. Ferry did not expect to
meet his match when Fr. Mazzuchelli, a twenty-four-year-old Italian Dominican friar, rebutted each
of Ferry’s address in his own series of sermons at Ste. Anne’s Church down the street in 1831. The
sparring match never went beyond their respective pulpits, but this episode prompted several lapsed
Catholics, including some Indians and fur traders who had heretofore attended the Presbyterian
mission, to renew their ties to the Roman Church.

So long as Ferry had the support of fur company leaders like Robert Stuart, or government
Indian agents like Henry Rowe Schoolcraft, an evangelical Christian and teetotaler who moved to
the island in 1833 with his British-Ojibwe wife Jane Johnston Schoolcraft (Bamewawagezhikaquay),
the mission school maintained itself. Schoolcraft would be an ardent defender of Ferry’s character
against political enemies and disgruntled Mackinac Islanders. He tried putting to death a scandal
caused by mission students who spied on Ferry’s private quarters through a keyhole and saw him

with an assistant female missionary and rumored that he had an affair.”’ Outside of those issues,

3 Widder, Battle for the Soul, 92-93. John Odin Jensen, Stories from the Wreckage: A Great Lakes Maritime History
Inspired by Shipwrecks (Madison: Wisconsin Historical Society Press, 2019), 98-101.

40 Schoolcraft had his own religious conversion prior to his arrival at Mackinac, following the sudden death of
an infant son from croup. See Richard Bremer, “Henry Rowe Schoolcraft: Explorer in the Mississippi Valley, 1818-1832,



110
Ferry became increasingly conflicted by his secular business ventures, tending to his growing family

(he and Amanda had four children born on Mackinac Island), and juggling all his responsibilities
both as church pastor and school superintendent. He had experienced a couple bouts of severe
illness that caused him to consider a change of direction. In 1833, Ferry took with him two Indian
guides to travel around Lake Michigan to scout out a new location for the purpose of “doing
something for the comfort of my family,” taking advantage of recently ceded Native lands in the
Michigan territory.” Ferry eventually came to the mouth of the Grand River and met the Baptist
missionary Leonard Slater (a former associate of Isaac McCoy) in whom he found a kindred spirit
who shared enthusiasm for the moral uplift of Indians.* By 1834 Ferry sent a notice of resignation
to the ABCFM’s general secretary, who only reluctantly allowed him to step down.*” By the winter
of that year, the Ferry family moved south, where they participated in the establishment of Grand
Haven, Michigan, with William and his sons gradually taking on secular work in the growing timber
industry.* Years after Ferry’s death, his daughter Amanda H. F. Hall defended her fathet’s piety

against any accusations of materialism: “never, from first to last, was his chosen profession or his

Wisconsin Magazine of History 66, no. 1 (August 1982), 54-55. Schoolcraft recorded the scandal involving an assistant
missionary in his Personal Memoirs, dated March 28, 1833. Henry Rowe Schoolcraft, Personal Memoirs of a Residence of Thirty
Years with the Indian Tribes on the American Frontiers, with Brief Notices of Passing Events, Facts, and Opinions, A.D. 1812 to A.D.
1842 (Philadelphia: Lippincott, Grambo, and Co., 1851), 470-471.

4 William Ferry, speech given at Old Settlers” Association Banquet, March 5, 1858, “Biographical and
Historical Information,” Box 1, Ferry Family Papers.

4 William M. Ferry, Jr., speech at Old Settlers’ Association Banquet, 1897, “Biographical and Historical
Information,” Box 1, Ferry Family Papers.

4 William Ferry, letter to David Green, August 15, 1834, “William and Amanda Ferry: Typed excerpts,” Box 1,
Ferry Family Papers.

#“\Vidder, Battle for the Soul, 133.
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personal consecration disregarded. Through everything, he was not only in bearing, and in the cut of

his clothing, the ordained minister.”*

Ferry’s departure from the Indian mission on Mackinac anticipated other winds of change.
By the mid-1830s, changes in fashion modes caused a decline in fur demand. The AFC’s founder
John Jacob Astor retired in 1834, and a year later, the AFC decided to relocate their Mackinac
headquarters further west to La Pointe, Wisconsin. This decision meant that many of the fur traders
who had children enrolled at the mission school no longer had business on the island, causing a
decline in enrollment. In an 1835 letter addressed to Henry R. Schoolcraft, ABCFM Secretary of
Indian Affairs David Greene cited the lack of Native pastors and the dearth of younger men

* The mission school on Mackinac

interested in Indian missions as internal reasons for decline.
officially closed in 1837. The departure of the ABCFM spelled the end of the Mission Church as an
active Protestant congregation, whereas Ste. Anne’s Catholic Church maintained a steady presence
on the island. Schoolcraft became Michigan’s Commissioner for Indian Affairs in 1836. Despite
Schoolcraft’s enthusiasm for Indian missions and having a mixed-race wife, he allied himself with
Andrew Jackson’s Democratic political program of Indian Removal and became a chief adversary in
Michigan Native people’s efforts to stay on their lands. Schoolcraft had a large role in the cession of
most remaining Michigan Anishinaabe lands at the 1836 Treaty of Washington, and he continued

threats at removal until he lost his position after Democratic losses in the presidential election of

1840.Y Upwards of thousands of Anishinaabeg still came to Mackinac during the summer to receive

4 Amanda Harwood Ferry Hall, personal memoranda, p. 29, c. 1870s, “William and Amanda Ferry: Typed
excerpts,” Box 1, Ferry Family Papers.

46 Schoolcraft, Personal Memoirs, 507-508.

47 Karamanski, “State Citizenship as a Tool of Indian Persistence,” 124. Schoolcraft was replaced by Robert
Stuart as Michigan’s Indian Affairs Superintendent in 1841. In sharp contrast to Schoolcraft, Stuart adamantly opposed
Indian Removal due to his experience and connections with the fur trader community, who relied on Native people for
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annuity payments with Schoolcraft, but the influence they once held as masters of the fur trade had

eroded by the end of the decade. A financial depression in 1837 further debilitated the fur trade, and
the AFC eventually filed bankruptcy in 1842.* The Fort Mackinac garrison also left the same year
that the Mission House and Church closed their doors. Many of these soldiers had also participated
at Ferry’s church and would have interacted with persons of Indian ancestry — it was sadly ironic
that these same soldiers were immediately sent to fight a bloody guerrilla war against the Seminole in
an effort to violently root out Indians from Florida. The fort would eventually be reoccupied in
1840, but these soldiers would experience a very different cultural environment from the one that
preceded them.”
Converting Mackinac Island into a Restive Preserve

The immediate decades following the departure of the American Fur Company and the
ABCFM mission witnessed a gradual shift in the population from being one primarily associated
with trade and conversion of Indian souls into one of commercial fishing, romance, and pleasure.
Less than ten years after the closure of the mission, Mackinac Island already attracted several
travelers and soul-searchers, among whom American transcendentalist and feminist Margaret Fuller
wrote extensively about her visit to the island in 1843 as part of her travelogue Summer on the Lakes.

Fuller’s nine-day sojourn on Mackinac Island produced a striking commentary on its people
and environs at the end of the fur trade hey-day. It also revealed the apparent failure of the

evangelical missionaries to transform the local culture. Fuller was far removed from the religious

the regional economy. It is ironic that both men were leading members of Ferry’s Presbyterian Mission Church on
Mackinac Island.

48 Lavender, The Fist in the Wilderness, 418-419; Daniel Walker Howe, What Hath God Wronght: The Transformation
of America, 1815-1848 (New York: Oxford University Press, 2007), 502-505.

¥ Porter, An Island Famons in These Regions, 32.
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orthodoxy of her New England Puritan forebearers, yet she carried a similarly baffled estimation of

the island’s inhabitants. “The people in its streets, Indian, French, half-breeds, and others, walked
with a leisure step, as of those who live a life of taste and inclination, rather than of the hard press of
business, as in American towns elsewhere.”” Fuller was perplexed by the issue of whether Indians
had any possibility for improvement within an ascendant white nation. Unlike the missionaries from
the early part of the century, Fuller embraced a newer paradigm of romanticism — a belief in which a
person’s moral and intellectual capabilities were not defined by individual reason but by the
collective stock of their racial makeup. From Fuller’s perspective, any attempt to teach Indians
theological concepts like the doctrines of the Trinity or atonement was like trying to jam a square
peg into a round hole:

The missionary vainly attempts, by once or twice holding up the cross, to turn deer and

tigers into lambs; vainly attempts to convince the red man that a heavenly mandate takes
from him his broad lands. He bows his head, but does not at heart acquiesce. He cannot.

Fuller apparently interviewed a former female missionary (name redacted from manuscript) who
begrudgingly acknowledged that “after ten years’ experience among them... the results of the
missionary efforts had produced nothing calculated to encourage.”'

Fuller gave an unabashedly damning portrayal of missionary labors on Mackinac. While she
conceded that the French Catholics had gained the Indians’ favor, this contrasted with “the stern
Presbyterian with his dogmas and his task-work.” She condemned the missionaries and fur-traders

as strange bedfellows with the result of corrupting the Indian. Despite missionaries’ proclamations

about being a moralizing influence, they tolerated the vain worship of the fur trader “who all the

0 Matgaret Fuller, The Portable Margaret Fuller, ed. Mary Kelley (New York: Penguin, 1994), 175.

St Fuller, The Portable Margaret Fuller, 189.
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week, has been besotting and degrading the Indian with rum mixed with red pepper.” After visiting

Ste. Anne’s Church on the island, Fuller remarked, “Oh, my heart swelled when I saw them
[Indians] in a Christian church. Better their own dog-feasts and bloody rites than such mockery of
that other faith.”** Fuller believed there was no possibility for redemption for Indians on account of
the white man’s sins, and like many of her American contemporaries, she believed that Indigenous
peoples were quickly on the road to extinction. Fuller likewise dismissed the practicality of
Michigan’s Indians being admitted as US citizens, even though efforts were already underway for
men “of Indian descent” to be admitted the vote in Michigan.” Rather, Fuller believed that the onus
for moral reform lay not with the Indian but rather on the increasing white population. “Let the
missionary, instead of preaching to the Indian, preach to the trader who ruins him,” Fuller finally
suggested in conclusion. After a litany of philosophizing on the Indian’s character, she deduced that
all efforts at his reform were unprofitable.”

Fuller’s cultural assessments in Summer on the Lakes is noteworthy during a time national
transition. She surveyed the upper Great Lakes on the heels of an intense period for Indian
evangelization (and conversely, intense pressure for removal and dispossession). However, her
judgments of European and Indigenous cultures ought to be taken with a grain of salt, as Fuller’s
antagonism to missionaries may have stemmed from her preexisting grievances with her New
England Calvinist background. Nevertheless, that she spent so much time on the effect (or rather,

inefficacy) of religion on Mackinac perhaps hints at a broader cultural rejection of the quixotic

52 Ibid., 182.

53 Ibid., 190. On Anishinaabe efforts at citizenship in Michigan and the provision made in the 1850 Michigan
constitution, see Karamanski, “State Citizenship as a Tool of Indian Persistence,” 119-138.

54 Fuller, 214.
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reform efforts of an earlier generation, as well as the growing influences of romanticism and

scientific racism.”

The old mission landscape changed to reflect the shifting priorities of the local culture. By
1845, merchant Edward A. Franks purchased the vacant mission house from the ABCFM and
repurposed it into a hotel, adding an additional floor to accommodate the increasing numbers of
summer vacationers to the island. The Old Mission House, as it became known, remained in the
Franks family through the late 1930s. As for the Mission Church, the pulpit was removed to the
building’s basement, an organ was later added in the balcony, and the building became a mixed event
space, hosting anything from academic lectures to theater performances. While sporadic religious
services might have happened whenever there was a visiting Protestant minister, the building more-
or-less served secular purposes. The dominant religious community belonged to the parish of Ste.
Anne’s Catholic Church. One of the former ABCFM missionaries, Martin Heydenburk, a carpenter
who had personally taken part in constructing both the school and the church, visited the island
again in 1876 to find to his dismay the undoing of all the work he and his co-laborers had done
decades prior. The church had not been maintained, and its white coat of paint had faded to brown.
“[TThe pulpit, from which salvation was proclaimed to lost sinners, has been changed for a stage
where theatrical entertainments are now offered them in place of the Gospel,” Heydenburk
reported. He went on to describe his revelations at the Old Mission House:

I found the proprietor of the Mission House [Edward A. Franks], with some of his guests,
sitting around the card-table, and when I asked him something about the moral and religious

5 Although “scientific racism” did not become more systematized until the later nineteenth century, its
ideological origins were already promulgated during the 1830s and 1840s, notably through Dr. Charles Caldwell, a
professor at Transylvania University in Lexington, Kentucky, whose 1830 book Thoughts on the Original Unity of the Human
Race posited the idea that different human “races” were in fact different species and thereby shared no common
ancestor. Caldwell was popularly cited among Southern defenders of slavery. See Reginald Horsman, Race and Manifest
Destiny: The Origins of American Racial Anglo-Saxonism (Cambridge: Harvard University Press, 1981), 116-120.
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condition of the community, he told me that the spiritual interests of the people are
committed to him. There was also a great change in the population. I found but five or six
who were there when I left, and the boys were old men.

The old missionary deduced the change to two causes: government removal of the Indians and the
departure of the fur trade, which had “frustrated all the plans laid for their [Indians’] elevation and
improvement.” His evaluation is also worth quoting in his own words:
And while the mission had been rich in its results in individual conversions, its work was
abruptly terminated. The Christian Indians in the mission school were scattered and the
mission family broken up, and the place again left to the blighting influences of Catholicism.
This accounts for the moral change; but the change of population is from another cause.
Mackinaw was the seat and center of the American fur trade][...] This [departure of the fur
trade| changed the place from a commercial to a pleasure-seeking community, and an entire
change of inhabitants resulted.”
If Heydenburk gave a dismal declension of the moral situation on Mackinac, another observer gave
a rosier picture of the area’s compatibility for Catholic flourishing. A New York Tribune reporter in
1859 dressed Mackinac in nostalgic terms. “The history of this portion of the New World is
strikingly Roman-tic [italics in the original].... The region of the Lakes was the stronghold of the
gorgeous fabric, the Church of Rome, and for more than a century it was the ranging ground of that
polished and learned order of the church, the Jesuits.””’
As early as the 1850s and 1860s, it would seem, the island proved more attractive for its

distant past French colonial past, which had been recently revigorated by the surge of Catholicism

among the local population, especially its Anishinaabeg inhabitants. Despite the land and power

56 Martin Heydenburk, “Mackinaw Revisited — How It Looked Forty Years Ago,” Report of the Pioneer Society of
the State of Michigan, vol. VII (Lansing: Thorp & Godrey, 1886), 196-197.

57 Anonymous, New York Tribune, 1859, reprinted in “Mackinac,” Report of the Pioneer Society of the State of Michigan,
vol. VII (Lansing: Thorp & Godrey, 1886), 198.
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losses, Catholic parishes like Ste. Anne’s formed the most tangible and continuous link to a past

where the Anishinaabeg could enjoy a thriving identity as masters of the Great Lakes.

Although Martin Heydenburk’s visit to Mackinac provoked a sense of loss for him, his
perspective was very much a minority one. Heydenburk was at least correct on the account that
Mackinac was transitioning to a “pleasure-secking community” for affluent Midwesterners in the
mid-nineteenth century. The introduction of railway services to Mackinaw City sped up that
transition following the Civil War, but at least two other local developments in the 1870s led to an
increase in Mackinac’s national significance and historical allure. The first of these was Mackinac
Island’s designation as America’s second national park in 1875. The second was the rediscovery of
Fr. Marquette’s grave at the old mission site in St. Ignace on the upper peninsula side of the Straits.
On both accounts, the Ferry family continued to form a bridge between Mackinac’s twilight years as
an Anishinaabe-dominated trading and military outpost and its evolution to a sanctuary for
American tourists.

Thomas White Ferry was born on the island to William and Amanda in 1827, where he
formed his earliest memories. Although still a child by the time his family relocated to Grand Haven,
Thomas grew up with conversational knowledge in both French and Odawamowin given that most
of his childhood playmates were students at the mission school. As he grew into adulthood, Thomas
used his family’s entrepreneurial success in the timber business to launch a prominent political career
in Michigan state politics, eventually working his way to become a US senator during the
Reconstruction era. Senator Ferry served two terms as the Republican US Senator from Michigan
between 1871-1883, where he was particularly known to represent the interests of the business
classes and the improvement of national infrastructure. He also served as president pro tempore of the

Senate and acting Vice President for Rutherford B. Hayes between 1875-1879.
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The legislation on Mackinac Island was not the most politically significant of Ferry’s political

career, but it was undoubtedly a “labor of love” for which Ferry labored meticulously to bring to
fruition. In 1873, Ferry introduced a bill to the senate floor proposing that Mackinac Island be
recognized as a national park. Without referencing his personal connection to the island’s history,
Ferry provided several rationales for why the place of his birth should be deemed significant for
American heritage.

The significance and controversy of Ferry’s claims should be weighed with respect to the
time period. The precedent for federal government involvement in the preservation of historic and
natural resources would not be established for another several decades (the first major milestone
being the 1906 Antiquities Act, and the next being the establishment of the National Park Service in
1916). At the time of Thomas Ferry’s proposal, Yellowstone was the only previous place dubbed
“National Park™ for its exceptional nature. Yellowstone might have been considered more of an ad
hoc arrangement than the launch of a systematic program of federal ownership of lands to restrict
private property, which was a hotly debated issue in Reconstruction politics.” If Yellowstone was
considered so spectacular a natural treasure to limit human settlement (to the point of driving out
Indigenous inhabitants within park boundaries), how could Mackinac — a borderlands military and

trading outpost that had outlived its strategic relevance — stack up?’5 ?

58 Kathy Mason, Natural Musenms: US National Parks, 1872-1916 (East Lansing: Michigan State University Press,
2004), 19-22. On the connection between the buildup of government administration, especially military occupation, and
land conservation in the first national parks, see Katl Jacoby, Crimes Against Nature: Squatters, Poachers, Thieves and the
Hidden History of American Conservation, 2°4 ed. (Berkeley: University of California Press, 2014), 83, 87, 97-98. On the
Reconstruction context for federal appropriations to survey the Yellowstone basin and its political r