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A Note on the Text

Decisions regarding whether or not to modernize language are com-
monly couched in terms familiar to anthropologists: They have to do
with whether one wants to make a text (and its authors) more familiar or
more strange, more transparent or more opaque. Because I have relied
on a mixture of original and modernized sources, for consistency's sake
I have generally followed modern conventions with regard to capital-
ization, spelling, and punctuation, with two notable exceptions: I have
preserved italics when they indicate a quotation or are clearly used for
emphasis, and I have quoted longer passages in the original version
when I want to foreground their style. This is the case, for example,
when I quote from Increase Mather and Cotton Mather, whose writing
style evokes the spoken word.

Where there are several variants of Native American tribal, personal,
and place names I have employed the form I consider most accurate, ex-
cept in quotations, when I have retained the original form. Common
variants are mentioned in the text or endnotes.

All dates are in modern notation.

xvn
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1

Introduction: Captivity As Convergent
Practice and Selective Tradition

Tradition is in practice the most evident expression of the dominant and hegemonic
pressures and limits. It is always more than m inert historicized segment; indeed it is
the most powerful practical means of incorporation. What we have to see is not just 'a
tradition' but a selective tradition; an intentionally selectim version of a shaping
past and a pre-shaped present, which is then powerfully operative in the process of so-
cial and cultural definition and identification.

—Raymond Williams, Marxism and Literature (1977:115)

In a selective tradition that dates to the seventeenth century, Anglo-Amer-
ican identity is represented as the product of struggles in and against the
wild: struggles of a collective Self surrounded by a threatening but entic-
ing wilderness, a Self that seeks to domesticate this wilderness as well as
the savagery within itself, and that opposes itself to Others portrayed as
savage, bestial, demonic, and seductive. Originally an outgrowth of the
Puritan penchant for defining the individual and collective Self through
opposition to presumably uncivil, ungodly Others, this remarkably re-
silient fabrication of identity took shape during the century of colonial
wars preceding the American Revolution. In the course of extended
struggles among English, French, Algonquian, Iroquoian, and other
groups for control over northeastern North America,1 a significant num-
ber of English colonists were taken captive by Native Americans. For the
Puritan colonists of New England, who were continually searching for
signs of the work of Providence in the world, these captivities came to
epitomize the spiritual trial posed to the colonists by the American
wilderness, its savage inhabitants, and perhaps most importantly, the
savagery within themselves. By the mid-eighteenth century, colonists
were representing the experience of captivity among Indians in a more

1



2 Introduction

variegated fashion while continuing to find in captivity a compelling rep-
resentation of an emerging American Self undergoing assault and trans-
formation.

The most famous Anglo-American narrative of captivity among Indi-
ans, by Capt. John Smith, dates to his Genemll Historic of 1624, Initially
more influential in the development of a selective tradition of captivity,
however, was a late seventeenth-century spiritual autobiography re-
counting the wilderness trials and redemption of a clergyman's wife,
Mary White Rowlandson, who was taken captive in 1676 during Meta-
eom's War (or "King Philip's War"). Over the next half century the spiri-
tual significance of captivity in the wilderness would be developed in a
corpus of widely disseminated narratives by or about Puritan and
Quaker captives, mainly women. Another dozen narratives of captivity
were published during the remaining decades of the colonial era, for the
most part during or immediately following the fourth intercolonial war
(or "French and Indian War"), of 1754-63.2 In contrast to Puritan and
Quaker captivity narratives, mid-eighteenth-century narratives are often
secular accounts by male prisoners of war.

After Independence two dozen additional narratives by or about colo-
nial captives were published, culminating in the unusual life history of
Dehewamis or Mary Jemison (1824), an adopted and thoroughly assimi-
lated English captive among the Seneca. Meanwhile, from the late eigh-
teenth century onward, post-Revolutionary captivity narratives, antholo
gies, visual representations of captivity, and completely fictional
accounts became common. Approximately two dozen fictional treat-
ments of captivity, often based on John Smith's account of Ms rescue by
Pocahontas, preceded the publication in 1826 of James Fenimore
Cooper's classic The Last of the Mohicans.3 Since Cooper, the captivity
theme has persisted in Anglo-American literature and popular culture as
a pervasive mode of representing a distinctively Euro-American identity.
The selective tradition of captivity has expanded from print to drama,
public sculpture, children's games, film, and television, remaining today
an implicit model for representations of threatening otherness.4

In sharp contrast to the dominant representation, captivity was prac-
ticed in both directions across the border between Native and colonial so-
cieties—a border that was considerably more fluid than it appears in
most historical representations. The practice of captivity in what Pratt
has called the "contact zone" (1992) has an extraordinarily complex his-
tory: one that extends back not only to the beginning of the European in-
vasion of North America but beyond, since indigenous practices of cap-
tivity themselves were borderland phenomena. This book focuses on
only a portion of that history: captivity across the British-Native Ameri-
can borders during the two centuries between 1576 and 1776. These were
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years of intensive exploration and colonial settlement, transformative in-
teraction, and intermittent warfare, involving several indigenous wars of
resistance5 as well as four intercolonial wars between Britain and its in-
digenous allies, on the one hand, and France and its allies, on the other.

This book has three main aims: First, I analyze the representations of
the collective Self and its significant Others that colonial Anglo-Ameri-
cans developed in their accounts of captivity among Indians. Second, I
attempt to demonstrate that captivity itself was a complex practice in
which various indigenous and European traditions of mediation, re-
demption, and revitalization converged. Third, I explore the relationship
between captivity as a historical practice and captivity as represented in
what I call the selective or hegemonic tradition of captivity, I maintain that it
is in large part through the suppression of the complexity of captivity as
a practice—and particularly the suppression of the colonists' role as cap-
tors of Indians—that the selective tradition of captivity has gained its ide-
ological force. In order to look closely at the relationship between colo-
nial practice and representation I have confined my analysis to the years
preceding the Revolutionary War.

Situating my study in the nexus of practice and representation has re-
quired me to bring together three scholarly traditions that are in them-
selves already interdisciplinary: ethnohistory, women's studies, and
American cultural studies. The next section introduces my theoretical
and methodological approach, and the one that follows it relates my ap-
proach to previous scholarship on the practice and representation of cap-
tivity. The introduction closes with a brief overview of the book, high-
lighting the central tales of captivity that will be told and retold. Readers
who are more interested in the substance of the book than in its theoreti-
cal moorings and ambitions may wish to turn directly to the overview.

Identity, Alterity, and the Process of Typification

HERE LIES THE BODY
OF LIEU1' MEHUMAN HINSDELL
DECD MAY YE 9TH 1736.
IN THE 63D YEAR OF HIS
AGE, WHO WAS THE FIRST
MALE CHILD BORN IN THIS
PLACE AND WAS TWICE CAPTIVATED
BY THE INDIAN SALVAGES

—Tombstone in Deerfield, Massachusetts
(formerly a Pocumtuck Indian town)

(Baker and Coleman 1925)



4 Introduction

In American literary history the genre called, curiously enough, "In-
dian captivity narratives" has been considered the first indigenous liter-
ary tradition. That colonial literature appears in the scholarship as in-
digenously American indicates the extent to which captivity among
Indians is part of an exclusionary and appropriative tradition. Indeed,
Raymond Williams's definition of a hegemonic tradition may be taken as
a condensation of the problematic that motivates this study. For Williams
a tradition is a "radically selective" and "actively shaping force" that is
"intended to connect with and ratify the present." It is, in particular,
"powerfully operative in the process of social and cultural definition and
identification" as well as exclusion (Williams 1977:115-116), If represen-
tations of captivity comprise a hegemonic tradition in this sense—as I at-
tempt in this book to demonstrate—a critical analysis of this tradition
must have at least four dimensions. It must (1) analyze the tradition's
"shape" or structure, identifying the principles of selection that order this
particular version of the past; (2) contextualize the tradition within a
broader field of intercultural practice, revealing crucial elements that the
tradition excludes or obscures; (3) locate the tradition socially, indicating
the combination of position, perception, interest, and influence that have
given the tradition its distinctive shape and connection to the present;
and (4) relate the tradition, thus defined, to alternative traditions and to
the ongoing process through which social and cultural identity, differ-
ence, and domination are constructed and contested. Considering all of
these dimensions of the selective tradition of captivity requires a combi-
nation of textual and ethnohistorical analysis.

Williams's definition of tradition is a development and specification of
one significant dimension of Antonio Grarnsci's concept of cultural he-
gemony.6 The captivity tradition may be considered what Williams calls
an "element of a hegemony" (1977:111), insofar as it is part of the process
through which a dominant social group legitimates its power by ground-
ing it in a set of authoritative understandings. These understandings are
taken for granted, and they permeate and structure lived experience. Al-
fred Schutz, a phenomenological theorist of the "natural attitude" of
everyday experience, called such naturalized, taken-for-granted under-
standings "typifications"—a term I have adopted to refer to the conven-
tional representations employed in the captivity tradition.7 The two most
significant typifications in this tradition are an oppositional pair that I
call the Captive Self and the Captivating Other (the Captivating Savage,
in colonial terminology).

A particularly revealing visual representation of these typifications,
Horatio Greenough's The Rescue (see Figure 1.1), stood for a century at
the east entrance to the U.S. Capitol Building, until its removal in 1958. In
this monument to triumphant nationhood, a fully and archaically clothed
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FIGURE 1.1 The Rescue, by Horatio Greenough, displayed at the east entrance
to the U.S. Capitol Building between 1853 and 1958. SOURCE: Architect of the
Capitol.

European male rescues a partially disrobed woman and her child from
the uplifted tomahawk of a naked male Indian. Skillfully deploying op-
positions in race, gender, civility, and rationality, Greenough's sculpture
both depicts the vulnerability of European civilization in the American
wilderness and legitimates the nation's use of force against savage Oth-
ers.8

As we will see, the Captive Self, Captivating Other, and Noble Re-
deemer sculpted by Greenough are conventional representations thor-

5



6 Introduction

oughly embodied in a hegemonic tradition—that is, they are typifications.
I use this term rather than certain more common but less revealing alter-
natives—images, stereotypes, figures, tropes—in order to emphasize the re-
lationship among analytical abstractions (my own Captive Self and Cap-
tivating Other), artistic or literary abstractions (Greenough's figures, for
instance), and the socially constructed "natural attitude" or "habitus"
(Bourdieu 1977) of lived experience. To explain: Schutz's concept of typi-
fication extends the Weberian notion of "ideal type" to the socially con-
structed "natural attitude" of Eved experience. Although Weber himself
was particularly interested in establishing the value and status of ideal
types in social science, he considered the theorist's "ideal typical repre-
sentations" or "conceptual constructs" more systematic, internally con-
sistent, and consciously formulated versions of the "collective concepts"
and "naturalistic prejudices" of everyday life.9 Both common sense and
theoretical concepts are abstractions in Hegel's sense—one-sided, simpli-
fied perspectives of the infinite complexity of the concrete, which accen-
tuate certain situationally relevant aspects of experience. The Captive
Self and Captivating Savage of my analysis, then, are second-order ana-
lytical typifications that synthesize and abstract from the various first-
order typifications of colonial captives and Indian captors found in the
captivity tradition, and that both constitute and reflect the lived experi-
ence of captivity.10

Schutz called attention to the need for studies of the typifications of
those treated as Others because they do not participate in the same cul-
turally constructed natural attitude.11 One such study, explicitly based on
Schutz, is Keith Basso's (1979) exemplary monograph on Western Apache
typifications of "the Whiteman." Basso analyzes how Western Apache
jokes typify or "epitomize" dominant Others by highlighting oppositions
between Anglo-American and Apache behavior. Using the sociolinguistic
concepts of structural opposition and poetic foregrounding, Basso
demonstrates how Western Apache typifications of "the Whiteman" se-
lect behavioral elements for their contrast with those of the ideal Apache
Self, distorting the selected elements so as to heighten the contrast,

This book, in a complementary fashion, considers two key typifica-
tions within the Anglo-American captivity tradition: the Captive Self and
the Captivating Other. In addition to analyzing a hegemonic tradition of
representation, I seek to illuminate the processes through which typifica-
tions are constructed, made authoritative, challenged, and transformed.
In considering the conditions under which typifications are resisted, I
draw on Gramsci's concept of alternative or oppositional hegemonies.
These hegemonies challenge the dominant ideology, most often in deriv-
ative terms.12 The complexity and dynamism of the concept "cultural he-
gemony" resides in its recognition of the importance of alternative or op-
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positional hegemonies, their dependence on the hegemonic, and their
vulnerability to efforts to incorporate and diffuse them. When dealing
with genuinely multicultural interactions such as those considered here,
however, resistance and opposition draw on competing hegemonies that
are far more radically alternative than in the situations of class conflict
explored by Gramsci. In the British-Native American contact zone, vari-
ous European, Iroquoian, and Algonquian traditions of captivity com-
peted and to some extent converged.

In scholarship as in hegemonic representation, captivity has often been
decontextualized such that it is viewed as a distinctively Indian practice
rather than as a complex historical phenomenon affected in significant
ways by European colonial discourses and practices. Recently, however,
ethnohistorians have begun to demonstrate the extent to which north-
eastern Indian patterns of warfare, captivity, and diplomacy were trans-
formed as they met the demographic, political, economic, and cultural
challenges imposed by European colonial expansion. Ethnohistorians
and other scholars are also beginning to acknowledge the extent to which
Europeans used captivity as a strategy of colonial domination. As a re-
sult, those captivity practices coded as "Indian" in the hegemonic tradi-
tion are now being revealed as a "convergence" of multiple captivity
practices, both indigenous and colonial.13 Drawing upon Marshall
Sahlins (1981) this convergence might be considered a "structure of the
conjuncture," but I have found a more processual concept somewhat
more useful: Richard White's "middle ground," defined as "the place in
between: in between cultures, peoples, and in between empires and the
nonstate world of villages," a place of partially shared meanings and
practices born out of a search for "common meanings" and "cultural con-
gruence" (1991:i, x, 85). I remain influenced, however, by Sahlins's em-
phasis on the power of elites to exploit the colonial encounter and man-
age its interpretation, as well as limitations upon that power.

My analysis, then, views captivity both as a middle ground of shared
meanings and practices and as a hegemonic tradition. More precisely, it
is the relationship between the middle ground and the hegemonic tradi-
tion that interests me: the complex relationship between captivity as a
convergent historical practice and captivity narratives as a discourse of
domination. Considering the relationship between representation and
domination—colonial knowledge and colonial power—brings into play
another stream of theoretical inspiration for this study: works by scholars
such as Michel Foucault (1965, 1978, 1979, 1980} and Edward W. Said
(1978) on the Western European construction and domination of
Others.14 Although a number of studies have presented the colonized
Other as an "invention" or "projection" of European colonial powers, I
aim to do justice to the extent to which the typification of the Other is a
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precipitate, as it were, of an intercultural encounter in which Native peo-
ple as well as colonists were significant actors and interpreters.151 con-
sider a problem of limited scope so that I can present a fine-grained
analysis of "othering" as a symbolic, social, and historical process; and I
situate my study in a colonial context, in which power relations were am-
biguous and shifting, in order to consider hegemony-in-the-making—
that is, collective identification and exclusion in the process of construc-
tion and contestation.16

Perhaps most significantly, in contrast to many analyses of the con-
struction of cultural difference, and in line with the work of Michael
Taussig on the play of mimesis and alterity (1993) and Eric Cheyfitz on
imperialist metaphors (1997), my analysis of the selective tradition of
captivity emphasizes how constructions of the Other are built not only
on symbolic oppositions but also on continuities and resemblances. Un-
covering the identification with Others that to some extent always ac-
companies the positing of difference is essential for understanding on
what basis the cultural construction of difference is both fashioned and
open to challenge.

The captivity tradition is a privileged arena for considering how iden-
tification with an Other underlies and complements even the most ex-
treme opposition to that Other. To anticipate my argument, among in-
digenous peoples captivity is itself an incorporative, transformative
operation upon Captive Others. On the other hand, Anglo-American
captives often resisted identification with their captors with an urgency
that reveals the force with which the possibility of "turning savage"—be-
coming other—was experienced. In the words of Roy Harvey Pearce, the
intellectual historian whose analysis of "the image of the Indian" fore-
shadows many contemporary concerns with the cultural construction of
otherness, the Indian "became important for the English mind, not for
what he was in and of himself, but for what he showed civilized men
they were not and must not be" (1965:5).17 The Captivating Savage—un-
derstood in its figurative sense as well as in the archaic, literal sense used
on colonial tombstones—not only defines but undermines, not only
threatens but seduces, the Captive Self.

Both in quoting Pearce's passage about the "English mind" and in em-
ploying the term Self in a collective sense, I knowingly run the risk of ap-
pearing to revert to assumptions of cultural homogeneity that have been
thoroughly criticized in anthropology, history, and literary studies alike.
Let rne stress that the Captive Self is not a psychological entity but a ryp-
ification, a representation of collective identity—one that was con-
structed, challenged, and transformed through identifiable social
processes. It is not isomorphic with any particular self, although as a
hegemonic typification of identity it has played a role in shaping partic-
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ular "structures of feeling" in American selves (to borrow a term from
Raymond Williams that will be discussed in greater detail in Chapter 7)
(1977:128-135).

The Captive Self is necessarily a relational aspect of identity: It requires
a dominating Other, a Captor, who may indeed be "captivating" to those
in his power.18 A disclaimer is also in order with respect to the term Other.
In this book I consistently use the Other not as a description of any par-
ticular individual or social group—a use I consider misguided—but as an
analytic category referring to typifications through which and against
which particular collective identities have been defined.19 Although I arn
primarily concerned with the process through which the Captivating
Savage was typified in colonial British America, several related construc-
tions of alterity enter the analysis as well: seductive French idolaters, vul-
nerable women and children, the wilderness, the body, and (lurking be-
hind and within all of these) the natural and demonic.

The reciprocal construction of identity and alterity among indigenous
peoples will necessarily be sketched more lightly, as the colonial elite
controlled the process of documentation. Still, certain key Others for in-
digenous people can be discerned: cannibal devourers, expansionist ene-
mies, and sacrificial victims, all of whom at times coalesced in the Colo-
nial Captive.20

Scholarly Traditions of Captivity

ft is significant that much of the most accessible and influential work of the counter-
hegemony is historical: the recovery of discarded areas, or the redress of selective and
reductive interpretations. ,., This struggle for and against selective traditions is un-
derstandably a major part of all contemporary cultural activity,

—Raymond WitHamsf Marxism and Literature
(1977:116-117)

Ever since the publication, in 1702, of Magnalia Christi Americana, Cot-
ton Mather's massive providential history of New England, scholarly
treatments of captivity have tended to be similar in literary form and ide-
ological function to the narratives of captivity they interpret. Annotations
on the most popular narratives, anthologies of captivities and "Indian
atrocities," popular and scholarly histories, and even certain literary cri-
tiques replicate the typifications found within the narratives, reinscribing
the captivity tradition within new genres directed at new audiences. In
this section I survey fairly recent scholarship on captivity, which often
seeks to challenge the typifications of the captivity tradition. Scholars
achieve independence from the selective tradition to varying degrees,
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however, and some have unintentionally perpetuated typifications, often
through insufficient attention to the cultural and historical contexts
within which captivity occurred.21

Modern scholarly interpretations of captivity narratives fall under two
main rubrics: literary or cultural history, and ethnohistory or social his-
tory. In the first category are two landmark works in American studies
that deal in part with captivity among Indians, those of Richard Slotkin
(1973) and Annette Kolodny (1984). These and other studies of what
Robert F. Berkhofer, Jr. (1978) has called the "White Man's Indian" gener-
ally follow in the path of Roy Harvey Pearce's inquiry into how an
Anglo-American identity has been defined in relationship to an imagined
savagery. They do so, however, in two rather different ways, which fol-
lowing James Levernier and Hennig Cohen (1977) might be called "his-
torical" and "typological." More historical studies follow Pearce's lead in
tracing the development of the narratives as a historically variable set of
genres. Typological studies, exemplified by Slotkin's Regeneration
Through Violence (1973), analyze the content of the narratives at a mythic
or archetypal level.22

Pearce's initial work on captivity narratives (Pearce 1947) outlines the
development of several successive genres in which captivity has served
as a vehicle for different cultural "functions" or "significances": religious
confession (from 1682 to the early eighteenth century); political propa-
ganda (in the early and the mid-eighteenth century); the expression of
sensationalism and sensibility (from the mid-eighteenth century through
the nineteenth century); and historical and ethnological knowledge (from
the early nineteenth century to the present). Although there is much
more overlap in what, following Jane Tompkins (1985), we might call the
"cultural work" of the narratives, Pearce's schematic model has more or
less withstood the test of time. It has been elaborated by Levernier and
others in studies that are particularly strong on the role of captivity nar-
ratives as propaganda for Western expansion (Levernier and Cohen 1977;
Levernier 1975; Derounian-Stodola and Levernier 1993). The religious
significance of captivity narratives has received a great deal of study
(most recently by Ebersole 1995), but sensationalism and sensibility have
become more common scholarly foci (Burnham 1997, Ebersole 1995).
Pearce himself turned his attention away from historical captivity narra-
tives, focusing in subsequent works (1952a, 1957, 1965, 1969) on the
"metaphysics of Indian-hating" as revealed in the classic American fic-
tion of James Fenimore Cooper, Nathaniel Hawthorne, Henry David
Thoreau, and Herman Melville (the latter of whom coined the striking
phrase).23

Typological studies of captivity are best differentiated from historical
studies by comparing the type of "meaning" being analyzed. Although
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Pearce loosely defines "significance" or "function" as "what the narrative
was for the readers for whom it was written" (1947:1), his model essen-
tially involves the conscious aims of the narratives' authors and editors,
Slotkin, in contrast, analyzes the narratives at a level he claims is
grounded in the unconscious. As one of the earliest forms of a distinctly
American mythology (or "structuring metaphor") of "regeneration
through violence," captivity narratives are, in Station's view, a cultural
variation on the universal archetypal pattern of the heroic quest: The cap-
tive, at first (in the Puritan narratives) a heroine who resists and exorcises
the threats of the wilderness and its inhabitants, is transformed by the
late eighteenth century into a heroic hunter (prototypically Daniel
Boone) who allows himself to be initiated into the mysteries of the wild,
One need not share Slotkin's Jungian orientation to benefit from this
analysis, as the structuring metaphor of regeneration can be understood
also in more culturally and historically specific terms.

Slotkin, like Pearce, stresses the progressive secularization of the nar-
ratives, but he finds in the eighteenth-century narratives an increase in
both the realism with which the captivity experience is portrayed and
the degree of intimacy that obtains between captive and captor. Here
Slotkin's analysis contrasts markedly with. Pearce's, which emphasizes
the highly propagandistic and sensationalistic qualities of the eigh-
teenth-century narratives. The contrast can partly be explained by the
fact that Slotkin takes into account an important group of narratives
largely overlooked by Pearce: narratives written or dictated by adopted
"white Indians" such as Mary Jemison and Alexander Henry, or by
partly transculturated male captives such as James Smith and Daniel
Boone. Like Cooper's Natty Bumppo (for whom they served as mod-
els), Smith, Boone, and others prized the wilderness skills and "nat-
ural" virtues they learned from—and then utilized against—their cap-
tors.

More significant than these differences in perspective and emphasis is
the common tendency of both intellectual history and typological studies
to focus on the longue duree, connecting captivity narratives to literary
traditions such as "Indian-hating," the frontier hero, and the sentimental
novel. The subtitles of two recent literary studies are revealing: Puritan to
Postmodern Images of Captivity (Ebersole 1995) and Captivity, Culture-
Crossing, and White Womanhood from Mary Rowlandson to Patty Hearst
(Castiglia 1996). Although in their broad sweep these studies reveal a
great deal about the persistence, pervasiveness, and flexibility of the se-
lective tradition of captivity, they do not provide the detailed sociocul-
tural and historical contextualization that is necessary for understanding
relationships between captivity narratives as a literary tradition and cap-
tivity as a cultural practice.
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The Native American context of captivity has been particularly ne-
glected or distorted in literary studies. As Pearce later acknowledged
(1974), his study of captivity narratives entirely neglected Indians as a
cultural (as opposed to an ideological) reality; and Slotkin's broad gen-
eralizations about Indians resemble nothing so much as James Fenimore
Cooper's. More ethnographically sensitive but still prone to overgener-
alize across indigenous cultures is Richard VanDerBeets (1972b, 1984),
who suggests how ritual practices such as the gauntlet contributed to
the structure of captivity as an initiation. Similarly, the valuable feminist
studies of Annette Kolodny (1981,1984), Laurel Ulrich (1982), and June
Namias (1993) are considerably more concerned with the perspectives
and voices of the colonial women who were taken captive than with
those of their captors. More recently, perceptive interpretations by
Robert Breitwieser (1990), Gary L. Ebersole (1995), and Christopher Cas-
tiglia (1996) have been limited by inattention to Indian captors as cul-
tural and historical beings. The most recent full-length literary study,
Michelle Burnham's Captivity and Sentiment (1997), is a welcome excep-
tion to this general tendency, and suggests the power of an analysis that
trains an equally sophisticated eye both on Native American captors
and on their colonial captives.24

With this significant exception, literary studies of captivity narratives,
whether historical or typological in nature, have largely abstracted the
narratives from their indigenous contexts. In this respect, they replicate
the decontextualization characteristic of the narratives themselves, and
reproduce, if skeptically, the hegemonic typification of the Indian Cap-
tor. This is not a matter of intent, as the motivation for many of these
studies is critical and counter-hegemonic. That is, these studies often
seek not only to analyze the content of the literary tradition of captivity,
but to challenge its authority. The difficulty that intellectual and Mterary
historians have had in freeing themselves from captivity to the selective
tradition is powerful testimony to its hegemonic nature, to the relation-
ship between typification and decontextualization, and to the unfortu-
nate effects of disciplinary specialization.

Anthropologists and ethnohistorians, in contrast, have tended to treat
captivity narratives as documents revealing, if obscurely, the nature of
native beliefs and practices, as well as intimate details of accommodation
and conflict between native and immigrant peoples.25 This strength re-
garding cultural and historical context, however, is rarely matched in the
area of narrative analysis. Apart from the many editions of Henry Rowe
Schoolcraft's anthology (e.g., 1978 [1851]), Lewis Henry Morgan's edition
of Mary Jemison's narrative (Seaver 1978 [1856]), and Paul Radio's edi-
tion of John Tanner's narrative (Radin 1940), anthropological work on
captivity narratives can be described as generally neglectful of the narra-
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fives as texts, abstracting from them details that illuminate indigenous
culture or the transformative process Hallowell (1963) called "transcul-
turation."26

A new generation of ethnohistorical research on the assimilation of Eu-
ropean captives was initiated by Axtell's provocative article "The White
Indians of North America" (1975). Axtell culled ethnographic details from
a large number of colonial narratives in order to analyze the attraction that
Native American societies held for assimilated captives who resisted repa-
triation—an attraction that Axtell contrasts effectively with the generally
unsuccessful assimilation of Indians into colonial society. Axtell's rather
impressionistic conclusions regarding the extent to which non-Indian cap-
tives were successfully adopted into Indian society have been challenged
by Vaughan and Richter (1980), who use the statistical techniques and con-
cern for local detail characteristic of contemporary social history.27 Also
demonstrating the value of social history in the study of captivity narra-
tives is UMch's study of feminine role definition in northern New England
(Ulrich 1982), which emphasizes the symbolic importance of the (rela-
tively few) female captives who violently resisted their captors.

The most satisfying of the recent studies of colonial captivity narra-
tives follow Pearce's (1974) forward-looking program in melding literary
and ethnohistorical approaches. In the introduction and annotations to
their fine anthology, Vaughan and Clark (1981) place Puritan and Quaker
narratives in the context of other contemporary genres and their charac-
teristic modes of interpretation, Puritan social structure, and the course
of British-Native American conflict. Recently Neal Salisbury (1997) is-
sued an exemplary edition of Mary Rowlandson's narrative, reading it in
the context of the available documentary evidence regarding Rowland-
son's captors. And in very different ways John Demos (1994) and Evan
Haefeli and Kevin Sweeney (1995) have demonstrated how fully it is pos-
sible to culturally and historically contextualize certain captivity narra-
tives.28 All of these recent works demonstrate the value of an integrative
approach to analyzing the practice and representation of captivity in
British North America,

The Politics and Poetics of Captivity: An Overview

Although in numerical terms the captivity of English colonists among In-
dians pales in comparison to the abduction, imprisonment, and enslave-
ment of Indians by the English, and indeed, to the captivity of Indians by
Indians during the colonial period, only the relationship between the In-
dian Captor and the Colonial Captive is highlighted in the captivity liter-
ature. Chapter 2, "Indian Captives, English Captors, 1576-1622" and
Chapter 3, "Captivity and Hostage-Exchange in Powhatan's Domain,
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1607-1624," respond to this exclusion by addressing the captivity of In-
dians along the Atlantic seaboard in the early years of exploration and
colonization. These chapters consider a Wampanoag representation of
captivity among Europeans; colonial attempts to fashion informants, al-
lies, and hostages through kidnapping; and the less frequent practice of
hostage-exchange. Squanto and Pocahontas are the most famous of the
Indian captives considered in these chapters, although they are rarely re-
membered as captives. Using these examples I examine Indian captives
as subjects uninscribed in the hegemonic representation of captivity. I
also analyze captivity as a particularly revealing context for exploring the
relationships among power and knowledge, and conquest and resistance
in the early colonial situation.

Chapter 3 also considers in some detail John Smith's account of his
captivity among Pocahontas's people, the Powhatans. Chapter 4, "The
Politics and Poetics of Captivity in New England, 1620-1682," turns
northward, examining the convergence of indigenous and European cap-
tivity practices in the colonial northeast. I consider in greatest detail the
practice of captivity during Metacom's War (1675-76), when for the first
time a significant number of English colonists were held captive among
indigenous peoples. A close reading of the captivity narrative of Mary
White Rowlandson, a clergyman's wife taken captive by Metacom's al-
lies, engenders a discussion of the relationship between two remarkable
women—Rowlandson and her Indian "mistress," Wetamo—as well as
the relationship between the practice and the representation of captivity
more generally.

Chapter 5, "Seduction, Redemption, and the Typification of Captivity,
1675-1707," considers the process through which a hegemonic interpre-
tation of captivity was forged by the Puritan clerical elite in the years that
followed Metacom's War. The captivity narrative, which in Rowland-
son's hands testified to the particularity of individual experience, became
in the clergy's hands a testament to the collective vulnerability of the En-
glish in the American wilderness. A consideration of captivity in the
works of three prominent clergymen—Increase Mather, Cotton Mather,
and John Williams, himself a "redeemed captive"—reveals the process of
typification through which individual experiences of captivity came to
represent an entire society's relationship to pervasive savagery. At the
same time, the experiences of John Williams's daughter Eunice, who
chose to remain with her adoptive Mohawk family, indicates the pres-
ence of alternative interpretations of captivity.

Chapter 6, "Captive Ethnographers, 1699-1736," considers early eigh-
teenth-century interpretations of captivity. In the narratives of Quaker
captives Jonathan Dickinson and Elizabeth Hanson I trace the emergence
of secular empiricism as well as a somewhat greater identification be-
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tween captive and captor. Then, in the narrative of John Gyles—a fasci-
nating, little known figure who served as a trader, translator, and diplo-
mat on the Maine frontier after his release from captivity—I find a more
thoroughly developed empirical concern with natural history beside a
strong, proto-ethnographic interest in Indian "manners and customs."

The final chapter, "Captivity and Colonial Structures of Feeling,
1744-1776," explores continuities and transformations in the interpreta-
tion of captivity in the dozen narratives published during the third and
fourth intercolonial wars. This is a diverse group of narratives in which
secular empiricism and sentimentalism steadily gain ground as frame-
works for interpretation. My consideration of the most influential of
these narratives, Peter Williamson's, allows me to discuss a major trans-
formation—from spiritual resignation to male heroism—in the structures
of feeling expressed and produced in the selective tradition of captivity.
Chapter 7 concludes with a survey of the ground covered by my analysis
of the practice and representation of captivity over two centuries, and a
brief glance at the role played by the selective tradition of captivity in
early American nationalism—a topic foreshadowed in some of the book's
illustrations, including The Rescue.

Notes

1. The major conflicts during this period were Metacorn's War (or King Philip's
War) in 1675-76, four intercolonial ("French and Indian") wars waged intermit-
tently between 1689 and 1763, and Pontiac's War (1763-64). The Chronology of
Events lists these and other events related to colonial American captivity narra-
tives.

2. The authors, titles, and publication histories of these narratives are listed in
the Appendix.

3. See Strong (1992a:374-391) for the titles of captivity narratives published be-
tween 1776 and 1826. For recent analyses of these works, see Burnham 1997, Cas-
tiglia 1996, Ebersole 1995, and Namias 1993.

4. On captivity as a conceptual model for the present, see Castiglia 1996, Eber-
sole 1995, and Slotkin 1973.1 have been influenced also by Jewett and Lawrence
1977 and by unpublished works of John Lawrence.

5. Indigenous wars of resistance include the resistance movements led by
Opechancanough in Virginia in 1622 and 1644, Metacom's War of 1675-76 in New
England, and Pontiac's War of 1763-64.

6. Although Gramsci developed the concept of cultural hegemony in connec-
tion with his analysis of the modem secular state, he applied the concept to cer-
tain precapitalist societies as well (1972:55-56,264). His brief discussion of the at-
tribution of barbarity or biological inferiority to southern Italians within the
hegemonic discourse of the North is somewhat similar to my treatment of other-
ness in this book (Gramsci 1972:70-74). Bercovitch (1978) analyzes the hegemony
of the Puritan elite; see also Lears (1985) and Denning (1986). Brow (1996) offers
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a lucid discussion of the concept of hegemony; Strong (1996b) reviews Gramsrian
and other theoretical approaches to ethnohistory.

7. See Schutz (1964:226-273; 1973:3-47, 207-259, 260-286, 287-356). Williams
(1977:101-103) brings Gramsci into relationship with Luka"es's concept of typifi-
cation, but this is not the sense in which I employ the term here. Although
Schutz's use of typification. does not highlight the structures of domination that
make typifications authoritative, nor their nature as lived forms of domination
and subordination, the concept is not incompatible with this Gramscian concern.
I have previously used the concept in analyzing European explorers' typifications
of Australian Aborigines (Strong 1986).

8. For captivity images in the U.S. Capitol Building, see Strong 1995. For the
captive in nineteenth-century sculpture, see Kasson 1990.

9. The quoted terms are'found in Weber 1968:3-62; 1949 (1904):191; and
1977:107.

10. Also relevant is the concept of "type" as used by Marshall Sahlins in ana-
lyzing the initial Hawaiian perception of Captain Cook. The British captain en-
tered Hawaiian culture and history, writes Sahlins, as "an instance of a received
category, the worldly token of a presupposed type" (1981:7). However, I have
chosen to consider the Captive Self and Captivating Savage as "typifications"
rather than "types" for two reasons. First, typification conveys more readily that
these "received categories" are constructed, deployed, and transformed in prac-
tice-—in other words, that they are a precipitate of a process of typification. Sec-
ond, as a Puritan concept referring to Biblical precedents in reference to which
events can be interpreted, type must be an object of the present analysis rather
than a theoretical framing device.

11. See Schutz 1973:355-356; 1964:248-273.
12. See Williams 1977:108-114,121-127.
13. Vaughan and Richter (1980:77) refer to a convergence of practices between

the two major language families in the Northeast, the Iroquoians and the Algo-
nquians. 1 extend the term to include, in addition, the convergence of these com-
plex Native American practices with European practices. See also Haefeli and
Sweeney 1995 and Salisbury 1997.

14. In addition to Foucault and Said, I have been particularly influenced by the
lectures and writings of Bernard S. Cohn (1983, 1985, 1996), John Comaroff and
Jean Comaroff (1992), Raymond D. Fogelson (1974, 1982, 1985, 1987, 1989),
Stephen Greenblatt (1976,1991), and George W. Stocking, Jr. (1968b, 1985, 1987,
1991,1992).

15. On the Indian as a projection, see Pearce 1965, Salisbury 1972, and White
1976; on the Indian as an invention, see Berkhofer 1978 and 1988, Clifton 1990,
Feest 1987, and O'Gorman 1961. Handler (1988), Hanson (1989), Hobsbawm and
Ranger (1983), and Wagner (1975) have demonstrated the usefulness of the con-
cept of "invention"; but for cautions regarding its ideological implications, see
Linnekin 1991 and Strong 1991 and 1994. Among the important theoretical state-
ments on Native Americans as actors and interpreters are Fogelson's (1974,1989);
Martin's (1987); and Ortiz's (1977). Krech 1991 and Strong 1996b are reviews of
ethnohistorical scholarship in this vein.
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16.1 arn indebted to Derek Sayer for suggesting the term othering, and to Jean
Comaroff for hegemony-in-the-making. My thinking on the shifting grounds of col-
lective identities and exclusions has been influenced by Chandler (1996, 1997),
Dominguez (1986), Peterson and Brown (1985), Samuels (1999), and White (1991),
and by feminist theories of multiple positioning (see Visweswaran 1997:613-614).
It has been influenced even more by fictional accounts by m£tis, mestizo, and
"mixed-blood" authors such as D'Arcy McNickle (1978 [1936], 1978, 1992). See
also Strong 1997, Strong and Van Winkle 1995, and Kapchan and Strong 1999.

17. Winthrop Jordan discussed oppositional definitions of African Americans
in similar terms: "In fearfully hoping to escape the animal within himself the
white man debased the Negro" (1969:582).

18. The relationship between the Captivating Other and the Captive Self rather
recalls Hegel's famous analysis of the dialectical relationship between Master and
Slave (Hegel 1964 [1807]). See also Butler (1987) and Ricoeur (1970).

19. My studies of typifications of otherness lead me to object to the practice
current in some ethnographic discourse and literature of using the term Other for
one's interlocutors in ethnographic research. Our awareness that anthropology as
a discipline has tended to construct Others for Western purposes and Western au-
diences is hardly reason to adopt a vocabulary of opposition and alienation to de-
scribe (and worse, to structure) our ethnographic encounters.

20. Scholars have paid less attention to the typifications of dominant Others
than to those of the dominated; but see Basso (1979), Braroe (1975), Lipps (1966),
Ortiz (1972), and Taussig (1980,1993).

21. Derounian-Stodola and Levernier (1993) discuss the role of captivity in con-
structing a "usable past," and consider an exceptionally broad array of narratives
in order to avoid replicating typifications. Scheckel (1998), which appeared when
this book was in press, offers richly contextualized accounts of nineteenth-
century representations of captivity. My understanding of the ideological impor-
tance of decontextualization and the critical importance of recontextualization
derives especially from Johannes Fabian (1983) and George W, Stocking, Jr. (1987,
1991,1992), The most glaring examples of decontextualization by scholars are an-
thologies directed to a general audience (e.g., Peckham 1954, Drimmer 1985
[1961]); but typifications are perpetuated in more serious scholarship as well, in-
cluding the Ill-volume series (1977-80) of facsimiles of captivity narratives com-
piled by Wilcomb E. Washburn, whose exegesis is limited to a single introductory
volume (1983). The availability of the facsimiles has, however, facilitated a burst
of excellent scholarship.

22. Levernier and Cohen's concise bibliographic essay (1977:277-278) is a good
introduction to earlier literary studies of captivity; see also Ebersole 1995,
Vaughan 1983, and Vaughan and Clark 1981. Baum (1993) offers a critique of ty-
pological interpretations.

23. Others who have analyzed the role of captivity in classic American litera-
ture include Barnett (1975), Castiglia (1996), Fiedler (1969), Lawrence (1964
[1923]), Seelye (1977), Slotkin (1973), and Zolla (1973).

24. Although focused on colonial literature more generally, Gordon M. Sayre's
(1997) astute comparison of French and English representations of Native Amer-
icans is also exceptional.
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25. Salisbury 1997, Vaughan and Clark 1981, and Vaughan 1983 include bibli-
ographies of the ethnohistorical literature on captivity.
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Indian Captives, English Captors,
1576-1622

One of the few Indians known to American schoolchildren is Squanto,
who brought seeds of maize to the starving Pilgrims and taught them
how to cultivate it. The hospitality of Squanto and Native Americans
more generally is commemorated each year at the Thanksgiving Day
feast—a traditional practice that to Anglo-Americans represents salva-
tion, peaceful communion, and the legitimate occupation of a plentiful
land. A similar role in Anglo-American origin myths is played by Poca-
hontas, the "Indian princess" who represents salvation, communion, and
colonial legitimacy in a distinctly feminine way. As John Smith's savior, a
convert to Christianity, the mediator between her father Powhatan's
chiefdom and the colonists at Jamestown, the wife of tobacco planter
John Rolfe and the mother of his child, Pocahontas is an icon of the com-
mingling of American and English "blood," the voluntary conversion of
the American heathen to Christianity, and the rightful colonial appropri-
ation of American abundance,1

Squanto and Pocahontas are all the more appropriate as legendary fig-
ures in hegemonic representations of American identity because both are
tragic heroes—early personifications of the noble but vanishing Indian.2

As Sanders has suggested, the romantic Pocahontas, like "austere New
England's counterpart," the solitary Squanto, may be seen as a "quiet
sacrificial victim to the earliest successful colonization efforts by English-
men in America" (Sanders 1978:297). Indeed, neither Squanto nor Poca-
hontas lived long after ensuring the survival of the fledgling English
colonies, Squanto dying in a lonely exile in his own land, Pocahontas
aboard an English ship bound for Virginia.

Less well known, however, is another tragic dimension of the lives of
Squanto and Pocahontas; Both were captives among the English before
they became valuable allies. That Squanto and Pocahontas were prison-
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ers as well as saviors and converts of the English is suppressed in the
hegemonic representation not only because it is inconsistent with their
personification of peaceful and voluntary acquiescence in the colonial
project. The captivity of these two "savages" among the colonists sub-
verts the dominant opposition in Anglo-American representations of
captivity in the New World: the opposition between the Colonial Captive
and the Captivating Savage. Like the hegemonic legends of Squanto and
Pocahontas, the dominant Anglo-American representation of captivity
evokes a form of communion between Indians and colonists, but one that
is involuntary, achieved through violence and generally repudiated. The
captivity of colonists such as John Smith is utilized to justify violent con-
quest, whereas the captivity of Indians such as Pocahontas and Squanto,
so instrumental to that very conquest, remains uninscribed.3

It is not only in the realm of popular legend that the captivity of in-
digenous peoples has been obscured. Although accounts by British and
other European explorers and settlers frequently refer to the practice of
taking Indian captives, until recently this has received little attention in
colonial histories. A counter-hegemonic history of the Indian Captive and
the Captivating Colonist has only begun to be written.4 This chapter and
the one that follows contribute to that effort by analyzing several early
episodes in which English explorers took Indians captive as tokens, in-
formants, or potential allies. Squanto and Pocahontas are only the most
famous of these.

European Devourers and Their Prey

In an intriguing legend of the Wampanoags—the Algonquian-speaking
inhabitants of southeastern Massachusetts, Cape Cod, and the islands5—
Europeans were first encountered riding a gigantic bird up the Taunton
River, near the Wampanoag town of Pocasset (see Map 2.1). The new-
comers seized several Wampanoags, holding them captive on the giant
bird. Attacking the bird when it stopped at a spring for water, the
Wampanoags managed to release its human prey despite the barrage of
thunder and lightning with which the monstrous bird defended itself.
The only source for this revealing Native representation of a first en-
counter with Europeans is a skeletal fragment of local history collected in
the early nineteenth century by a traveler who reported that "a brook,
called White Man's Brook, has its name from this event" (Simmons
1986:70). With the exception of its reference to captivity, this legend re-
sembles a number of northeastern Algonquian legends that assimilate
European ships to the powerful Thunderbird of indigenous cosmologies.
For example, in 1634 William Wood collected a Wampanoag account of
that people's first encounter with Europeans, an account that predates
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MAP 2.1 Northeastern North America in the seventeenth and eighteenth
centuries, showing selected peoples, settlements, and sites of captivity.
SOURCE: Barrik Van Winkle,
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large-scale English violence against the indigenous peoples of New En-
gland. The Wampanoags, Wood wrote, "took the first ship they saw for a
walking island, the mast to be a tree, the sail white clouds, and the dis-
charging of ordnance for lightning and thunder, which did much trouble
them, but this thunder being over and this moving-island steadied with
an anchor, they manned out their canoes to go and pick strawberries
there" (Simmons 1986:66). This more idyllic version of the first encounter,
like many other northeastern Indian tales of thundering birds or floating
islands bearing European newcomers, presents the vessels as rich
sources of material and spiritual wealth, since strawberries, like
wampum and glass beads, were associated with physical and spiritual
well-being,6

In contrast, the nineteenth-century thundering bird signifies the mortal
dangers associated with the new source of wealth. Indeed, considering
the nineteenth-century legend in the context of other northeastern Algo-
nquian folklore reveals that it assimilates early encounters with Euro-
peans to the most fearsome cultural model available of a kidnapper and
human devourer. A huge cannibal bird figures prominently in Algo-
nquian mythology across the Northeast.7 The monster is described by
nineteenth-century folklorist James Atheam Jones (1830), who grew up
among Wampanoags, as "a great bird whose wings were the flight of an
arrow wide, whose body was the length of ten Indian strides, and whose
head when he stretched up his neck peered over the tall oak-woods"
(quoted in Simmons 1986:189). In Wampanoag lore, the cannibal bird
would carry away children in its talons to its nest on Nantucket or
Martha's Vineyard, where it feasted upon them, dropping their bones in
heaps on the ground below. Only the giant culture hero Maushop was a
match for the cannibal bird. In Wampanoag tales dating in print to 1798
and persisting into the twentieth century, Maushop waded across the
water to the predator's island home, where he killed him after a fierce
battle. Relaxing with a pipe of pokeweed after killing the cannibal bird,
Maushop is said to have created a thick fog. Although this powerful
shaper of the indigenous world retreated from view upon the European
arrival, Maushop was remembered by traditional Wampanoag people
whenever a fog rolled in from the islands (Simmons 1986:172-234).

That Wampanoags would represent the earliest European invaders as
kidnappers and potential devourers of their people is consistent with the
accounts we have by European explorers, traders, and fishermen of their
earliest forays along the eastern coast of North America. Following
precedents reaching as far back as Columbus's kidnapping of ten
Ciguayans (an Arawak people) from Hispaniola on his first voyage, Eu-
ropean expeditions habitually abducted a few, and sometimes scores or
hundreds, of the Native people they encountered, often luring them
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aboard ship with beads or other trade goods. Unlike the legendary
Wampanoags rescued from the giant cannibal bird, most abducted Indi-
ans were forever lost to view,

Judging from accounts concerning the few captives who survived the
journey overseas, the abductions had a variety of motivations aptly sum-
marized by the Foucaultian expression "power/knowledge" (Foucault
1980). Through captivity Europeans fabricated human objects of knowl-
edge and instruments of colonial power, a practice predating the perva-
sive diffusion of disciplinary practices that Foucault considers character-
istic of modern Europe.8 The majority of Indian captives were sold into
slavery, a practice that began with Columbus and continued for several
centuries. More central to the present concerns, however, are those Indian
captives who were valued primarily as objects and possessors of knowl-
edge rather than as instruments of physical labor. These were displayed in
Europe as trophies or exotic curiosities, educated as translators and medi-
ators, proselytized as model converts, utilized as guides, scrutinized by
scholars, and captured for posterity in artistic representations. In turn, In-
dian captives turned their captivity to their own uses, sometimes manag-
ing to derive considerable power from a formally subordinate position.

Among the earliest visual and textual representations of New World
peoples and artifacts are several portraits and accompanying descrip-
tions of four Baffinland Inuits (or Eskimos) kidnapped by Martin Fro-
bisher in 1576 and 1577, whom chronicler George Best described baldly
as "new prey" and "tokens from thence" (Sturtevant and Quinn
1987:69-70).9 In current parlance these captives might be considered "to-
kens of alterity," but in truth, Native American captives were seldom if
ever treated as "sheerly other" (Mullaney 1983).10 As an anonymous 1578
description of one of the Inuit captives put it, "They are not so com-
pletely awkward that they cannot learn and comprehend something:
therefore it is hoped this new land will be well suitable to the kingdom"
(Sturtevant and Quinn 1987:140).u Through controlling captives' bodies,
isolating them from their communities, removing them from their famil-
iar environments, and exposing them to demonstrations of European
power and knowledge, explorers and colonizers attempted to turn their
human prey not only into "tokens from thence" but also into valuable
subjects—which required at least a minimal acknowledgment of their
identity as sentient beings, if not as humans.

Kidnapping Tokens and Informants:
Frobisher's Inuit Captives

The first inhabitants of the New World to be displayed in England were
three captives, possibly Micmacs, kidnapped from Newfoundland by Se-
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bastian Cabot in 1498 (see Map 2,1). Although these captives were pres-
ented to the court of Henry VII, it was another three-quarters of a century
before the details of a visit of New World captives to England were effec-
tively captured for posterity. (The literalness of the expression in this in-
stance should well give us pause, so well does it convey our dependence
upon captive subjects for early ethnographic knowledge.) Among the
few well-documented cases of captivity as a colonial practice are Martin
Frobisher's kidnappings of four Inuits from Baffin Island during his
search in 1576-1577 for precious metals and a westward passage.12 The
first Inuits that Frobisher's party encountered were a group of nineteen
or twenty (one or two more than Frobisher's crew). The English retreated
to the ship, prepared for battle, and then put a lone sailor on shore. The
Inuits seem to have realized that the sailor was intended as a hostage,
and in return an Inuit man boarded the ship. The Englishmen offered
him food and drink as well as gifts from the store of mirrors, bells, and
knives that they had brought for such occasions. After returning the Inuit
to shore and taking the English hostage on board, the ship sailed off, Fro-
bisher fearing an attack.

Subsequently, the English went on shore as a group, encountering a
party of Inuits with whom they exchanged their "trifles" and "toys" for
raw meat, fish, and skin garments. The English visited the Inuit settle-
ment, where Frobisher again feared an attack and held his weapon at the
throat of a hostage until he and his men returned safely to the ship. Even
so, a second Inuit man boarded the ship voluntarily, receiving "many tri-
fles of haberdash" to reward his courage.13 Communicating through
signs, the English understood him to be willing to serve as a guide west-
ward, to what they hoped was a passage to India. Five sailors took the
man ashore in the ship's boat, assuming he needed to get his kayak and
equipment. The sailors then rowed the boat out of sight of the ship and
into the realm of conjecture. Frobisher spent several days searching for
the five sailors and for Inuits, hoping to kidnap hostages to exchange for
his men as well as captives to carry back to England. As a promoter of the
expedition, Michael Lok, put it, at this point in the expedition the captain
was "oppressed with sorrow that he should return back again to his
country bringing [not] any evidence or token of any place whereby to
certify the world where he had been." Similarly, a second chronicler,
George Best, reported that Frobisher, "desirous to bring some token from
thence, of his being there, was greatly discontented, that he had not be-
fore apprehended some of them" (Stefansson 1938 [1578], 1:70-71).M

As the explorer's luck would have it, just as he was reluctantly prepar-
ing to sail homeward, a number of kayaks warily approached the ship.
The captain responded by arming his vessel. Under these circumstances
only the man who had previously served as a hostage was willing to ap-
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preach the ship, and when even he showed some hesitation, Frobisher
"enticed" him closer by ringing bells and throwing them, together with
some clothing, into the sea. When the man reached for a bell, Frobisher
grabbed his arm and pulled him and his kayak aboard. "Whereupon," re-
ported Best, "when he found himself in captivity, for very choler and dis-
dain he bit his tongue in twain within his mouth" (71). After two days of
hoping in vain that the captive's companions would bring the English
sailors in exchange, Frobisher disembarked "with this new prey (which
was a sufficient witness of the captain's far and tedious travel towards
the unknown parts of the world, as did well appear by this strange infi-
del, whose like was never seen, read, nor heard of before, and whose lan-
guage was neither known nor understood of any)" (69),

While this chronicler, George Best, took the captive's unfamiliar lan-
guage—doubly strange, perhaps, on account of his mutilated tongue—
as witness to the captain's success in reaching an absolutely unknown
part of the world,15 one of the voyage's promoters, Michael Lok,
likened the "sallow" color of the captive's skin to that of "the tawny
Moors; [or rjather to the Tartar Nation, whereof I think he was" (71—72).
The promoter, predisposed to this interpretation of the man's prove-
nance by virtue of his financial interest in the venture, repeatedly called
him the "strange man of Cathay."16 In this case, as in others we shall
consider, whether the captive was considered a token of the familiar,
the unfamiliar, or both—whether he was identified with the known, op-
posed as absolutely other, or placed somewhere in between—varied
markedly according to the social position and interests of the inter-
preter.

The Inuit captive survived in England only about a fortnight, appar-
ently perishing, like so many captives, of one of the European diseases to
which New World peoples had no immunity. During his brief tenure as
evidence and token, the captive posed in native and in English costume
for portraits intended for the Queen and Frobisher's backers, the Cathay
Company.17 For an idea of the captive's treatment in England we may
turn to the Company's financial records, where in addition to expenses
for medical care and supplies, there is a payment to a surgeon "for open-
ing of the Indian man, and [emjbalming him dead, preserved to have
him sent back again into his country." This plan for some reason was
abandoned, as a subsequent charge is for "burying the tartar Indian man
in Saint Olave's churchyard." Before the burial his "image"—either his
face or his entire body—was preserved for continued scrutiny, as there
are charges "for making a mold of hard earth of the tartar manf's] image
to be cast in wax" (72-75).

While Frobisher did not take the unfortunate captive's body when he
led a mining expedition to Baffin Island the following year, he did take a
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portrait with him, which was shown to an Inuit man captured on that ex-
pedition. The circumstances of the second capture resemble those of the
first, the captive being "enticed" within grabbing distance by trade
goods. Or, in the curious wording of Dionysus Settle, a member of the ex-
pedition whose chronicle of the voyage circulated widely throughout Eu-
rope, "Our General, desirous to allure them unto him by fair means,
caused knives and other things, to be preferred unto them" (Settle 1979
[1577];209-10).18 This time the Inuits were understandably more hesitant
to approach the English than previously, but finally they were willing to
set down hunting bows and other goods in exchange for metal goods
such as pins and knives. Following this wary exchange, Frobisher and
the ship's master attempted to seize two men, "bring them aboard, with
intent, to bestow certain toys and apparel upon the one, and so to dismiss
him with, all arguments of courtesy, and retain the other for an inter-
preter" (Best 1938 [1578]:59). One wonders whether Frobisher was sur-
prised that the captives distrusted his "fair means" and did not submit to
him long enough to experience his "courtesy."19 They broke loose and a
fight ensued, in the course of which Frobisher was wounded and one
Inuit was tackled and captured. (The captive, Kalicho, later died of the
injuries he incurred in the fight.)

When the explorers subsequently discovered an abandoned winter set-
tlement, they brought the captive ashore "to declare the use of such
things as we saw," noted Best. The captive "stayed himself alone behind
the company, and did set up five small sticks round in a circle, one by an-
other, with one small bone placed just in the midst of all." At first fearing
witchcraft, the English finally conjectured that he intended that "thereby
his countrymen should understand, that for our five men which they be-
trayed the last year ... he was taken and kept prisoner." Afterward,
when he was shown "the picture of his countryman, which the last year
was brought into England," the captive

was upon the sudden much amazed thereat, and beholding advisedly the
same with silence a good while, as though he would strain courtesy whether
should begin the speech (for he thought him no doubt a lively creature) at
length, began to question with him, as with his companion, and finding him
dumb and mute, seemed to suspect him., as one disdainful, and would with
a little help have grown into choler at the matter until at last by feeling and
handling, he found him but a deceiving picture. And then with great noise
and cries, ceased not wondering, thinking that we could make men live or
die at our pleasure. (65)

This extraordinary intercultural communication by signs that each in-
terlocutor had reason to interpret as the equivalent of witchcraft culmi-
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rated in what the English considered a confession regarding their own
countrymen's plight:

And thereupon calling the matter to his remembrance, he gave us plainly to
understand by signs, that he had knowledge of the taking of our five men
the last year, and confessing the manner of each thing, numbered the five
men upon his five fingers, and pointed unto a boat in our ship, which was
like unto that wherein our men were betrayed. And when we made him
signs, that they were slain and eaten, he earnestly denied, and made signs to
the contrary. (65-66)

However plain or transparent the captive's signs might have been,20

subsequent events left the English convinced that the five lost sailors had
indeed been slain and eaten. While searching through a deserted sum-
mer settlement the English found articles of clothing they assumed be-
longed to the five men. Frobisher left a letter for "our poor captive coun-
trymen," according to Best, and "glasses, points, and other of our toys"
for the Inuits, intending later to return "that he might by force or policy,
entrap or entice the people to some friendly conference." As one might
suspect from the reference to force and entrapment here, no friendly con-
ference ensued. Rather, thirty or forty Englishmen pursued and attacked
some sixteen or eighteen Inuits, both sides armed with bows and arrows.
The Inuits wounded one Englishmen but lost five or six lives. Three of
these, wounded in the fray, leapt off a cliff, reported Best, lest "their ene-
mies should receive glory or prey off their dead carcasses, for they sup-
posed us likely to be Cannibals, or eaters of man's flesh."21 The very des-
peration of the Inuits, together with the discovery of English clothing
and Frobisher's letter among their possessions, were taken as evidence
"that we had already heard the last news of our men, which the last year
were betrayed of these people. And considering also their ravenous and
bloody disposition, in eating any kind of raw flesh or carrion, howsoever
stinking, it is to be thought, that they had slain and devoured our men"
(67-69).22

Two women were unable to avoid capture, "one being old and ugly...
the other being young and encumbered with a sucking child at her back."
The former, an "old wretch, whom divers of our sailors supposed to be
either a devil, or a witch, had her buskins plucked off, to see if she were
cloven footed, and for her ugly hue and deformity, we let her go" (Sturte-
vant and Quinn 1987:77), Relieved to be rid of the ugly if not demonic
"wretch," they retained the mother and child, delighted to have, in Best's
words, "a woman captive for the comfort of our man" (1938 [1578]:69).
The woman was brought to the man and they were eagerly observed by
the English. As Best described it, in a passage worth quoting at length,



28 Indian Captives, English Captors

At their first encountering, they beheld each the other very wistfully a good
space, without speech or word uttered, with great change of color and coun-
tenance, as though it seemed, the grief and disdain of their captivity had
taken away the use of their tongues and utterance. The woman at the first
very suddenly, as though she disdained or regarded not the man, turned
away, and began to sing, as though she minded another matter. But being
again brought together, the man broke up the silence first, and with stern
and staid countenance, began to tell a long solemn tale to the woman,
whereunto she gave good hearing, and interrupted him nothing, till he had
finished, and afterwards, being grown into more familiar acquaintance by
speech, were turned together, so that (I think) the one would hardly have
lived, without the comfort of the other.

And, for so much as we could perceive, albeit they lived continually to-
gether, yet did they never use as man and wife, though the woman spared
not to do all necessary things that appertained to a good housewife indiffer-
ently for them both, as in making clean their cabin, and every other thing
that appertained to his ease: for when he was seasick, she would make him
clean, she would kill and flea the dogs for their eating, and dress his meat.
Only 1 think it worth the noting, the continence of them both, for the man
would never shift himself, except he had first caused the woman to depart
out of his cabin, and they both were most shamefast, lest any of their privie
parts should be discovered, either of themselves, or any other body. (69-70)

Despite the Inuits' modesty, the Englishmen's surveillance of their cap-
tive subjects was more satisfying than Frobisher's attempt to employ
them as instruments in his quest for his lost men. Although the captain
tried to communicate through Kalicho his desire to exchange hostages,
the only outcome of his endeavors was an appreciation among the En-
glish for the kindness of Kalicho and his countrymen toward each other.
The captives and their comrades on shore were equally unsuccessful in
their attempts to arrange an escape or exchange. Stymied in his attempts
to retrieve his sailors, Frobisher regretfully embarked for home with a
load of fool's gold and his three tokens of the unknown.

In England the three Inuits attracted considerable attention for the two
months they survived. The captives were known by the limit terms with
which they addressed one another: Kalicho (a proper name, also spelled
Calichough), Amaaq ("woman"), and Nutaaq ("young new thing").23 En-
glish observers marveled at Kalicho's skills with his kayak and his bow,
Arnaaq's improbable method of nursing the baby perched on her back;
their diet of raw fish, meat, and entrails; their odor, unpleasant to the En-
glish; and their use of English phrases, including "farewell" and "God
give you good morrow." All three had their portraits painted in native
dress, Nutaaq tucked inside his mother's parka (see Figure 2.1).24
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FIGURE 2,1 Portraits of Kalicho, Arnaaq, and baby Nutaaq, Frobisher's captive
limits, by John White. Watercolor drawings, 1577. SOURCE; Paul Hulton, America
1585: TJte Complete Drawings of John White. © 1984 University of North Carolina
Press. Color plates © the British Museum, British Museum Press. Reprinted by
permission.

Arnaaq distinguished herself not only as a "housewife" but as an as-
sertive nurse, taking charge of her baby's wounded arm and blocking a
bloodletting operation on Kalicho. Dying of complications from a broken
rib, Kalicho sang a song on his deathbed "just like the swans," reported
his doctor, "who foresee what good there is in death, and die happily
with a song. I had scarcely left him when he moved from life to death,
forcing out as his last words, given in our language, 'God be with you'"
(Dodding 1979 [1577]:217).

Though considered a heathen, Kalicho was buried in consecrated
ground. At his doctor's insistence, Arnaaq was present throughout the
burial. Anxious to convince Arnaaq that the English did not engage in
human sacrifice or cannibalism—a practice he thought "had become
deeply rooted among them"—the doctor had human bones disinterred
for her to inspect. "But that woman," he wrote, "either excelled all our
people in decorum and stoicism or else was far outstripped in human
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sensitivity by the wild animals themselves. For she was not in any way
disturbed by his death, and, as far as we gathered from her expression, it
did not distress her," Her reaction to Kalicho's death seemed to confirm
what the doctor and others had long conjectured: "that she had regarded
him with an astonishing degree of contempt, and that although they
used to sleep in one and the same bed, yet nothing had occurred between
them apart from conversation, his embrace having been abhorrent to
her" (218), Arnaaq died four days later and was buried in the same
churchyard as Kalicho, Their son Nutaaq died soon afterward and was
buried in the same churchyard as Frobisher's first captive.

The doctor's postmortem report indicates with some eloquence the
ambiguous status of the Inuit captives as objects of knowledge and to-
kens of exploration. Dr. Dodding searched for ways to explain behavior
that struck him as anomalous, uncertain whether to consider the captives
extraordinarily bestial or extraordinarily social beings. Kalicho sang like
a swan but spoke like an Englishman upon his deathbed; Arnaaq either
exceeded the English in "decorum and stoicism" or showed less human
sensitivity than the beasts; together the couple violated all English ex-
pectations regarding physical relations between the sexes. Interestingly,
Dodding's uncertainty stopped short of questioning the captives' prefer-
ence for human flesh, a supposition that, to paraphrase the doctor, had
become deeply rooted among the English. It is also significant that the
doctor was particularly disturbed by Arnaaq, finding nothing more
shocking than the "astonishing degree of contempt" with which she
treated Kalicho. Given that this statement occurs in the context of a dis-
cussion of their continence and that other observers remarked upon Ar-
naaq's solicitude toward her injured companion, it may be that the lack
of sexual relations between the pair indicated to the doctor a threatening
undermining of expected patterns of dominance and submission.

However great Dodding's own human sensitivity, he reported that he
was deeply grieved "not so much by the death of the man himself as be-
cause the great hope of seeing him which our most gracious Queen had
entertained had now slipped through her fingers, as it were, for a second
time." Kalicho's death caused this specialist in physiology to reflect upon
the gallantry of the explorers and to predict that "consequently we may
retain these nerves and life-blood of kingdom and state (which is how
the theorists appositely describe economic resources) as easily as we
have sought them out." From the body politic Dodding's reflections
turned to the theological implication of Kalicho's inability to save himself
from death. "If the libation-vessels of incantation-makers, begged-for ef-
figies, vacuous rituals and magic charms had been of any avail in over-
coming disease," he concluded, "this man Calichoughe (for that was his
name) would, while he was still alive, have hacked it off quivering like a
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hydra-head and then thrown it away. For nobody was more practised
than he in this art, and (unless 1 am mistaken) nobody trusted more
deeply in those very superstitions; he made an incantation for every time
his pain abated" (217-218).

In the doctor's report one clearly sees Kalicho and Arnaaq being
transposed from complex and ambiguous individuals into typifications
supporting the claims of Christianity and the Crown. In death as in cap-
tivity, Kalicho and Arnaaq were valued primarily as tokens of explo-
ration—tokens of English knowledge and power—and as objects verify-
ing English beliefs about their superiority over the heathen. A similar
movement from the complexity and ambiguity of the concrete to ab-
stract typification can be traced in the visual and textual representations
of the captives that were soon disseminated throughout Europe. As
Sturtevant and Quinn note: "Kalicho, Arnaaq, and Nutaaq must be al-
most unique as known, named individuals whose portraits ended as
typifying whole populations. By way of the woodcut in the French ver-
sion of [Dionysus] Settle['s account] they entered the set of costume
types of exotic peoples, almost endlessly copied" (1987:119, n. 16). The
movement from particular existences within their Inuit bands into cap-
tivity, portraits, and finally, collections of exotic costumes is one of pro-
gressive loss, abstraction, typification, and assimilation to European
categories.

It is also a movement in which we can discern resistance—resistance to
capture, to domination, and to typification alike. Whether seized off of
Baffin Island, confined together on Frobisher's ship, observed on board
and in English society, or consigned to the care of English doctors, Kali-
cho and Amaaq struggled to retain the particularity of their existence,
fighting against attempts to objectify, control, and make spectacles of
them. They adapted Inuit norms of conduct to the restricted and de-
meaning conditions of their captivity, Kalicho fulfilling the roles of
hunter, go-between, and perhaps shaman as well as he could; Arnaaq
caring for her baby and Kalicho as she thought appropriate and resisting
intervention; both maintaining proper decorum with respect to their
bodies. They attended carefully to English norms of polite behavior even
while being confronted with such threatening practices as portraiture,
bloodletting, and exhumation, as well as signs of cannibalism (for how
else were the captives to interpret English signs referring to the eating of
the lost sailors?).

That which they resisted in captivity, however, they were powerless to
resist after death. Their bodies and clothing, captured in paintings and
reproduced in woodcuts, were reduced to typifications of the exotic and
picturesque, with nearly all references to their historical particularity or
the conditions of their captivity extinguished.25 These representations
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made their way to the Queen's court, onto broadsides, into costume
books, and thence onto maps and into public spectacles. Their behavior,
captured in print and widely reproduced in colonial literature, became
the basis for ethnological and historical interpretation, including the pre-
sent chapter. Yet the power and knowledge they conferred upon their
captors were limited, partly because they refused to be "known"—re-
fraining from displays of sexuality and emotion, discarding the will to
live, perhaps, or even severing a tongue. Given Frobisher's desire to
"catch informants"—as the caption to a sixteenth-century woodcut of
Kalicho puts it—the "tartar man's" biting of his tongue comes through as
an eloquent, if perhaps involuntary, denial of his captor's will.26

Capturing Allies and Enemies:
Tisquantum, Alias Squanto

Similar themes of capture, typification, and resistance emerge in the case
of a subsequent captive, Squanto, who survived some eight years after
his initial abduction. Although he was more successfully fashioned into
an informant and an ally, Squanto might have more successfully resisted
colonial domination than the hegemonic typification acknowledges.

The Wampanoag known to his compatriots as Tisquantum was one of
the few Indian captives whose allegiance was won through the dubious
strategy of abduction.27 Tisquantum was among twenty-seven natives of
the Wampanoag towns of Patuxet and Nauset who were treacherously
kidnapped in 1614 by shipmaster John Hunt against the orders of his
commander, who was none other than Captain John Smith (see Map 2.1).
These Wampanoags were taken to the slave market at Malaga, Spain,
where some, at least, were claimed as apprentices by the Church.

Three years after Ms abduction Tisquantum found himself in London
serving the treasurer of the Newfoundland Company, John Slaney. He ac-
companied Slaney to Newfoundland, where he encountered Capt.
Thomas Dermer, a member of the expedition to New England that had
kidnapped Tisquantum. Dermer, now working directly for Ferdinando
Gorges, who had sponsored John Smith's expedition to New England, in-
troduced Tisquantum to his employer. Gorges, the commander of Ply-
mouth Harbor and the foremost promoter of colonization in North
America, had attempted to use Indian captives to promote various colo-
nization schemes since 1605, when explorer George Waymouth turned
over to him three of the five Abenakis he had abducted from Maine.

The abductions that Gorges encouraged were useful propaganda in
England but created lasting enmity against the English among coastal Al-
gonquians. Like pathogens and trade goods, tales of European treachery
preceded explorers into presumably "virgin" territory. One of the most
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disastrous abductions was Edward Harlow's seizure in 1611 of six na-
tives, including Epenow (or Epanew), the sachem (chief) of Martha's
Vineyard. Gorges pinned his colonial ambitions upon Epenow, who
learned English well, impressed would-be financiers with his noble bear-
ing, and told intriguing tales of gold in New England. Epenow proved
disappointing, however, when his docility evaporated upon his return to
Martha's Vineyard in 1614. After escaping from the gold-seeking expedi-
tion he had engineered as a ticket home, Epenow became the foremost
leader of Wampanoag resistance to the English. Like many other escaped
captives, Epenow turned the knowledge he had gained during captivity
against those who had abducted him.

Tisquantum proved more enduringly useful to the English than did
Epenow, in part because his interests happened to coincide more closely
with those of his captors. By the time Tisquantum managed to return
home in 1619, accompanying Thomas Dermer on a fishing and trading
expedition, his native village was completely deserted. During Tisquan-
tum 's absence the Indians of Patuxet had nearly been annihilated by a
European disease to which they had no immunity. The epidemic, which
claimed seventy-five to ninety percent of the coastal Algonquians living
from southern Maine to Cape Cod, opened prime agricultural land to Eu-
ropean settlement.28 Tisquantum, bereft of kin and lacking any power
base with which to oppose the English, threw in his lot with his captors,
at least for the time being. He facilitated contacts between Dermer's
party and the leadership of several Wampanoag towns, proving himself
an able diplomat. Tisquantum's diplomatic success, together with his re-
silience, has suggested to ethnohistorians that he had attained the status
of pniese: that is, through an arduous vision quest he had attracted the
spiritual aid of the deity Abbomocho (or Hobbomok) and become an in-
fluential counselor and powerful warrior.29 But Tisquantum's efforts to
forge an alliance between the English and the semiautonomous
Wampanoag settlements did not prevail over the hostility created by ear-
lier English visitors. Tisquantum was captured once again, this time by
Gorges's former captive and protege, Epenow.

Tisquantum was soon transferred into the hands of Massasoit (later
known as Ousamequin), the paramount sachem of Pokanoket.30 Once the
largest and most powerful of the Wampanoag villages, Pokanoket had
been severely weakened by the epidemic, Massasoit being forced into a
tributary relationship to his inland enemies, the Narragansetts. Soon after
Massasoit took control of Tisquantum, the Pilgrims arrived on Cape Cod,
establishing Plymouth on the abandoned site of Patuxet. The besieged
Massasoit explored the possibility of an alliance with the Plymouth
colony, sending as emissaries an Abenaki sachem named Samoset (him-
self probably a former captive of the English) and his captive, Tisquan-
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turn.31 The latter won Ms freedom from the Pokanokets through success-
fully negotiating a treaty with Plymouth, Living on the site of his ances-
tral home as an interpreter and intermediary for Massasoit, Tisquantum
helped Plymouth extend its influence over several Wampanoag towns,
ensuring the English settlers a reliable supply of maize and pelts. He also
taught the colonists how to gather native foods and cultivate maize, plant-
ing it in hills fertilized with whole fish. Curiously (but consistent with the
complexity of colonial-indigenous cultural exchanges), the use of fish as
fertilizer might not have been an indigenous Algonquian practice but a
product of Tisquantum's exile in Newfoundland.32

Then, as now, a prominent symbol of alliance between natives and
colonists, Tisquantum managed to construct a place for himself in the
middle ground between Wampanoag and English society. However,
given the opposition to English colonization among a portion of the in-
digenous population, as well as rampant factionalism among the
colonists at Plymouth, Tisquantum's position was never secure.33 Fur-
ther, it appears that Massasoit never fully trusted his former captive, for
he sent two other emissaries to Plymouth, a man named Tokamahamon,
and the pniese Hobbomok, named for his spiritual ally. But Massasoit and
these two emissaries seem to have been dependent upon Tisquantum's
skills as an interpreter, however little they trusted his intentions. On
many occasions Squanto accompanied one or both of the emissaries on
diplomatic missions.

One such mission involved reclaiming an English boy named John
Billington from the Wampanoag town of Nauset, where he had been
taken after becoming lost in the woods. It was perhaps no coincidence
that on the way there, at the town of Cummaquid, the English party
was approached by an old woman who, an anonymous narrative re-
ports,

could not behold us without breaking forth into great passion, weeping and
crying excessively. We demanding the reason of it, they told us she had three
sons who, when Master Hunt was in these parts, went aboard his ship to
trade with him, and he carried them captives into Spain (for Squanto at that
time was carried away also) by which means she was deprived of the com-
fort of her children in her old age.

The English, who found this "very grievous," told them

we were sorry that any Englishman should give them that offense, that
Hunt was a bad man, and that all the English that heard of it condemned
him for the same; but for us, we would not offer them any such injury
though it would gain us all the skins in the country.



Indian Captives, English Captors 35

They concluded the interview by giving her "some small trifles, which
somewhat appeased her" (Heath 1963 [1622]:70).

That this unsettling incident occurred as the colonists were trying to re-
trieve the lost Billington boy is intriguing given the common practice
across the northeast for bereaved families to control the fate of captives.
A further indication that the boy may have been treated as a captive is
that when Tisquantum, through conferring with Aspinet, the sachem of
Nauset, managed to get the boy returned to his people, he was "behung
with beads." The English, understanding the goodwill signified by the
wampum, presented knives to the sachem and to the man who had cared
for the boy.34

Soon after the happy resolution of this affair, Tisquantum, Tokamaha-
mon, and Hobbomok were captured by the head sachem of Pocasset,
Corbitant, who was a leading opponent of Massasoit's alliance with the
English. Tisquantum's value as an interpreter is indicated by Corbitant's
boast that without Tisquantum the colonists would "lose their tongue"
(74). Hobbomok managed to escape to the English, and the forces of
Capt. Miles Standish rushed to rescue Tokamaharnon and Tisquantum.
The latter, upon being rescued from this, his third captivity, began to
move ever more boldly to turn his relationship with the English to his
own political ends. Proclaiming that he had special powers deriving
from his association with the colonists, Tisquantum sought tribute from
those desiring his protection and began to advise the English without
conferring with Massasoit. Notably, when the Narragansett sachern
Canonicus sent a rattlesnake skin filled with arrows to Plymouth,
Tisquantum took it upon himself to counsel William Bradford to return
the skin filled with powder and shot.

His bid for independent power having aroused the enmity of Massas-
oit, Tisquantum was forced to seek protection from his English patrons,
who continued, despite considerable pressure from the paramount
sachem, to consider Tisquantum a "special instrument sent of God for
their good beyond their expectation" (Bradford 1953:81). In 1622, half a
year after Massasoit demanded Tisquantum's head and hands from Gov-
ernor Bradford, the colonists' godsend suddenly sickened and died of a
mysterious ailment that Bradford called an "Indian fever." Branded a
traitor and perhaps the victim of witchcraft, on his deathbed Tisquantum
asked Bradford "to pray for him that he might go to the Englishmen's
God in Heaven; and bequeathed sundry of his things to sundry of his En-
glish friends as remembrances of his love" (114). The isolated and de-
feated Tisquantum had ultimately accepted his captors' claims upon him,
acknowledging as a last resort the power of their God.

Captive, refugee, interpreter, teacher, aspiring political leader, exile,
convert, traitor: As all of these, Tisquantum may indeed be taken as a
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symbol of colonial interaction; but contrary to the hegemonic Squanto,
Tisquantum embodies colonial interaction in its concrete complexity
and resistance to typification. Unlike Squanto, the historical Tisquantum
was no simple interpreter, teacher, diplomat, or convert, though he was
all of those; no simple captive, though he was a captive thrice over; no
simple instrument of conquest, though he was indeed such an instru-
ment; and no simple object of knowledge—whether for captor, colonist,
rival political leader, or ethnohistorian. Tisquantum resisted what cap-
tivity would make of him, and resists what historical interpretation
would make of him as well. What did Tisquantum himself make of his
situation? What was his own project? What kind of new world did he
envision? What was his sense of identity, his source of strength, and his
ultimate vulnerability?

Recent suggestions that Tisquantum was a pniese—his name referring
to the relationship he established with a source of spiritual power
through a vision quest—have provided a fruitful way of approaching
these questions, a way of piecing together yet leaving open his story.
More generally, conceiving of Tisquantum as a powerful and knowing
subject sheds light on the complex relations that may obtain between
power and knowledge, domination and representation, control of the
body and regimentation of the mind. Tisquantum was a captive who was
so useful to his captors—colonists and natives alike—that they were pro-
foundly dependent upon him; so docile that three times he earned his
freedom; so disciplined that he was powerful. The English believed that
their God had sent them his instrument in Tisquantum; he may have be-
lieved, in turn, that his gods had sent him the English.

It might be objected that Tisquantum the resister is as much a romantic
typification as Squanto the savior.35 Indeed, it is only part of his story, but
an important part—crucial for understanding Tisquantum's survival and
for understanding the challenge that he and his fellow captives offered to
their captors. Tisquantum, Epenow, and the Inuit captives had sources of
strength and sources of vision beyond the ken and beyond the reach of
their captors. Frobisher's captives might be put under surveillance for
signs of witchcraft, cannibalism, treachery, or sexual depravity, but they
had the strength to resist what their captors would make of them with
the paltry means at hand. The sachem Epenow might impress the En-
glish nobility with his noble bearing and his knowledge of their lan-
guage, but they could not impress him with the superiority of their vi-
sion or the inevitability of their claims on Ms homeland.

Similarly, the English had mixed results in bringing two Carolina Al-
gonquians, Manteo and Wanchese, to London as tokens of their recon-
naissance mission of 1584 to Roanoke, Thomas Hariot, the scientist on Sir
Walter Raleigh's expedition there the following year, prepared himself
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for the trip by studying the Carolina Algonquian language with Manteo
and Wanchese, In turn, he groomed them to serve as interpreters, infor-
mants, and converts by teaching them English. Manteo, a Croatoan, per-
formed his role quite to the colonists' satisfaction, but Wanchese, who
hailed from Roanoke itself, became hostile toward the colonists.36

The French and Spanish had similar problems with the captives they
groomed as instruments of conquest. Domagaya and Taignoagny, two
Iroquoian boys kidnapped by Cartler in 1534, returned from two years in
France knowledgeable enough to serve as interpreters but also to suspect
French intentions toward their people. Initially more impressed but in
the end more violently resistant was a young Algonquian of chiefly rank
abducted from Chesapeake Bay during a Spanish reconnaissance and
slaving expedition in 1561. The captive was taken to Havana, where he
was baptized under the name of his godfather, Don Luis de Velasco, the
Viceroy of New Spain. In 1570, after traveling to Spain, where he was re-
ceived by Philip EL, educated by the Jesuits, and confirmed in the Chris-
tian faith, Don Luis agreed to lead a party of Jesuit missionaries headed
by Juan Bautista de Segura to his homeland. The Jesuits expected Don
Luis to serve as a priceless instrument of conversion; instead, after mov-
ing away from the mission and being denounced for polygyny by the Je-
suits, he led an attack on the mission, in which all the priests were killed.
Only a Spanish altar boy was spared.37

Upon such stories is built a prominent typification—that of the Treach-
erous Savage.38 Unlike Don Luis, Wanchese, Epenow, and others remem-
bered as traitors to the kidnappers who had trusted them to recognize
and further European superiority, Tisquantum and the limit captives ul-
timately found their options all but closed, Tisquantum converting to
Christianity and the Inuits submitting to the capture of their images in
portraits. Still, their resistance to complete co-optation was significant
and gives us cause, in turn, to view the relationship between power and
knowledge with subtlety. To do justice to the complexity of the colonial
encounter, we must resist assertions about power and knowledge and
about self and other that dichotomize between a knowing, dominating
Self and an Other who is either known and dominated or falsely known
and treacherous.

Notes

1. Green (1988:588) discusses "Pocahontas Saving Capt. John Smith" and
"Squanto Helping the Pilgrims" as national legends currently "spread primarily
through print in educational institutions and reinforced by visualization." For
Pocahontas, also see the analysis by Feest (1987:5), who interprets her story as an
"origin myth of white America." For Squanto, see the work of Humins (1987),
who attributes the more recent spread of the myth in schools to Willison (1945). It
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is curious that Hirsch's list of "What Literate Americans Know" (1987:152-215),
which might be taken as an indication of the hegemonic representation of Indians
within a particular segment of American culture, omits Squanto. Pocahontas,
however, is one of the few women included on this list of literate Americans'
"core knowledge." Captivity is involved in several entries: John Smith, Daniel
Boons, James Fenimore Cooper's The Last of the Mohicans, and "dime novels."
This is discussed further in Strong 1992b:81~$2, n. 1.

2. On the vanishing Indian, see O'Brien n,d., Berkhofer 1988, Fiedler 1988, and
Marsden and Nachbar 1988. The entire section on "Conceptual Relations" in
Washburn 1988 (522-616) provides a basic introduction to European representa-
tions of Indians, as does Berkhofer 1978.

3. Strong develops this point in a critique of the most recent hegemonic repre-
sentation of Pocahontas, the Disney animated feature (Strong 1996a).

4. As Feest notes, "The history of Indian visits to Europe and European reac-
tions to them still remains to be written" (Feest 1987:614). This is perhaps even
truer of Indians who visited Europe against their will. Early exceptions to the
scholarly neglect of Indian captives are Lauber 1970 [1913] and Foreman 1943
(xvii-33). More recent scholarship on Indian captives includes works by Axtell
(1981,1985b, 1988), Dickason (1984:203-229), Feest (ed., 1987), Hemming (1978),
Kawashima (1989), Salisbury (1981, 1982a, 1997), Snell (1972), Sweet and Nash
(1981), and Wood (1989).

5. Wampanoag, a general term used since the latter half of the seventeenth cen-
tury, refers to a closely related group of Massachusett-speaking peoples who
lived in a number of semiautonomous villages at the time of the first European
explorations of New England. Contemporary Wampanoags include the inhabi-
tants of Mashpee, on Cape Cod, and Gay Head, on Martha's Vineyard. Their re-
cent court battles for tribal recognition demonstrate—in a context quite removed
from captivity—the hegemony of Anglo-American constructions of history and
corporate identity (Campisi 1991; Clifford 1988a; Simmons 1986:10-36, 257-270).
Map 4.1 shows Wampanoag territory in some detail.

6. For "floating islands," see especially Hamell 1987 and Miller and Hamell
1986. Axtell (1988:155; 273, n. 21) stresses the retrospective nature of mystical im-
ages of European ships, contrasting them with "pragmatic" trading behaviors.
However, as Sahlins (1981,1985) has shown, even the most "pragmatic" trading
relationship is symbolically coded, and even the most esoteric symbolic system is
transformed in practice,

7. Morrison (1979) discusses a similar Abenaki cannibal giant, Kiwakwe—-bet-
ter known as Windigo. Although not a bird, this giant resembled the cannibal
bird in that it epitomized an asocial stale and could only be overcome by a cul-
ture hero (such as Gluskabe or Nanabush), a shaman, or an exceedingly generous
person. Fogelson (1980) discusses Windigo's Cherokee counterpart.

8. Foucault (1979) briefly mentions but does not explore colonial practices as
an important site of disciplinary practice. Burnham (1997:151-155) discusses Fou-
cault as a theorist of captivity.

9. Sturtevant quotes from Best 1938 [1578]. Even earlier than the representa-
tions of Inuits were those of the Tupinamba of Brazil, deriving in part from the
captivity narrative of Hans Staden. For the Staden captivity and its far-reaching
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influence on subsequent representations of Indians, see Hemming 1978 and
Sturtevant 1976. Bucher 1981 offers a structural analysis of de Bry's illustrations
of Tupinambas.

10. Mullaney (1983) briefly discusses two of Frobisher's Inuit captives in his
analysis of "the spectacle of the Other" in the late Renaissance.

11. This is Sturtevant and Quinn's translation of the German text of a woodcut
printed in Strasbourg.

12. The Baffin Islanders are part of the broad group traditionally known as
Central Eskimos. The English word Eskimo derives from a pejorative Algonquian
term meaning "raw meat eater," and Inuit is the preferred term in the Eastern
Arctic. Today the native inhabitants of Baffin Island call themselves Nuntatsi-
aqmiul ("people of the beautiful land") (Kemp 1984:475). See Kemp 1,984 and
Damas 1984 for historical and ethnographic summaries.

13. Axtell (1988:144-181) provides a valuable discussion of the sixteenth-
century trade of European "trifles" for goods that Indians considered equally
plentiful and commonplace.

14. My description of Frobisher's first voyage closely follows the excellent ac-
count by Sturtevant and Quinn (1987:68-76). There were three chronicles of the
expedition: a laconic eyewitness account by Christopher Hall, the ship's master,
first published by Hakluyt (Hall 1598-1600); Lok's account, unpublished until the
nineteenth century (Lok 1867); and the account by George Best, who accompa-
nied Frobisher on his second and third voyages but not his first (Best 1578), All
were reprinted in Stefansson 1938. See also Sturtevant and Quinn 1987:114, n. 4.

15. On linguistic evidence of discovery, see Greenblatt 1976. The man's severed
tongue apparently did not prevent him from providing a seventeen-item vocab-
ulary, mainly referring to body parts and clothing, as recorded in Hall's account
(Hall 1938 [1598-1600], 1:154). See also Stefansson 1938, 2:233-236.

16. Despite reports of the absolute strangeness of this captive, he was not the
first Inuit in Europe. A woman and child captured by Basque or Breton fisher-
men, probably in Labrador, were exhibited in Antwerp and the Hague a decade
earlier (in 1567), But the 1577 broadside failed to have as much influence as visual
and textual representations of Frobisher's captives, perhaps because the captivity
occurred outside the course of colonial expansion.

17. The one extant portrait, featuring carefully depicted native dress on a
manikin-like figure, is reproduced in Sturtevant and Quinn 1987 (74, fig. 2).

18. In describing Frobisher's second voyage I rely on the journals of Settle
(1979 [1577]) and Best (1938 [1578]:52-79) as well as on Sturtevant and Quinn
1987:76-84. Settle's chronicle was the first piece of American exploration litera-
ture to be translated and circulated widely in Europe. Both Settle's and Best's ac-
counts include ethnographic sketches of the Baffinland Inuits, largely based on
direct observation of the captives, and both were included in Hakluyt's collection
of travel literature (Sturtevant and Quinn 1987:77,98,114-115).

19. The facile transpositions between fair means and foul, courtesy and kid-
napping, and bestowing gifts and using them as enticements in these and other
accounts of Frobisher are consistent with Greenblatt's analysis of the mobile Re-
naissance self and its improvisation of power (Greenblatt 1980). However, Fro-
bisher seems to have had a limited repertoire of enticements, lacking the sophis-
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tication (or "empathy," in Greenblatt's interpretation) that allowed Columbus to
fill his ship with Arawak captives who thought they were being piloted to heaven
by their gods.

20. See Greenblatt 1976 for a useful explanation of the distinction between
transparent and opaque interpretations of signs.

21. Best's ability to use attributions of cannibalism reflexively—to represent the
English as cannibalistic Others in the eyes of the Inuits—is an intriguing twist on
the representation of cannibalistic Others. A similar reflexive projection of canni-
balism motivated the bizarre exhumation of English bones discussed below.

22. Sturtevant and Quinn suggest that Frobisher and his crew might have
been influenced by Mcmdeville's Travels (a copy of which was carried on board
their ship) as well as by a diet that struck the English as bestial. Mandeville told
of "a great isle" off the east coast of Asia near the country of Prester John,
"wherein dwell people as great as giants of twenty-eight or thirty feet of length
.. . and they have no clothing but beasts' skins that hang on them, and they eat
no bread but flesh raw, and they drink milk, and they have no houses, and they
eat gladlier flesh of men than [any] other" (Sturtevant and Quinn 1987:115, n. 7;
cf. 77, 80). Cannibalism, was a standard feature in early descriptions of New
World peoples, including a broadside describing an Inuit woman and girl cap-
tured a decade earlier and exhibited in Amsterdam and the Hague. A German
broadside of 1577 reporting the exhibition of this "wild woman" and her daugh-
ter emphasized "cannibalism, gigantism, paganism, and promiscuity" alongside
a remarkably accurate woodcut of a tattooed woman and her daughter in seal-
skin clothing (Sturtevant and Quinn 1987:65, fig. 1; 61-68). The woman's hus-
band is described formulaically as a man "12 feet tall [who] had in 12 days killed
12 people with his own hands, Frenchmen and Portuguese, in order to eat them,
for they like to eat no flesh better than human flesh" (130), For analyses of Euro-
pean representations of cannibalism in the New World, see Cheyfitz 1997;
Greenblatt 1976; Hulme 1992; Sturtevant 1976; Taussig 1987; and White 1976. For
colonial representations of cannibalism elsewhere, see the debate between Mar-
shall Sahlins (1981, 1983, 1985, 1996) and Ganath Obeyesekere (1992a, 1992b);
also see Schaffer n.d.

23. For translations, see Stefansson 1938,2:235-236; and Sturtevant and Quinn
1987:115-116, n. 8.

24. A highly skilled Flemish portraitist named Cornells Ketel, who had painted
Frobisher's first Inuit captive, was commissioned for the official portraits of Kali-
cho, Arnaaq, and Nutaaq. Figure 2.1 shows John White's watercolor drawings.
Sturtevant and Quinn (1987:88, 97, 108) suggest that White might have been a
member of Frobisher's second expedition, citing his detailed and accurate por-
trayal of the fight during which Arnaaq and Nutaaq were captured. See also Hul-
ton 1984 and Cheshire, Waldron, Quinn, and Quinn 1980.

25. An exception to the decontextualization of the representations are two
paintings indicating moments of capture (Sturtevant and Quinn 1987:74, fig. 2b;
86, fig. 7; 110, fig. 12a).

26. "Master Frobisher pursued them," the caption to the 1578 woodcut relates,
referring to a party of Inuits fleeing in their kayak, "so that he could catch some
of them for informants" (Sturtevant and Quinn 1987:139).
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27. My discussion of Tisquantum relies on the somewhat contrasting analyses
by Salisbury (1981,1982a), Humins (1987), and Sanders (1978), as well as on'pri-
mary sources, including the anonymous "Mourt's Relation" (Heath 1963 [1622])
and William Bradford's journal (Bradford 1953). Humins debunks Tisquantum's
heroic status; Sanders presents him as a sacrificial victim to English colonization;
and Salisbury presents him as an example of survival through accommodation.

28. The disease that caused this epidemic has not been identified with cer-
tainty, but it might have been hepatitis (Spiess and Spiess 1987; see also Cook
1973b, 1976), typhus, or bubonic plague (Crosby 1978). The region's population
was further ravaged by a smallpox epidemic in 1633.

29. See Salisbury 1981. Simmons has suggested that Tisquantum's name refers
to a vision he had of a god (presumably Squant, the wife of the culture hero
Maushop, slayer of the cannibal bird). The pniese, like the more familiar powwow,
was a kind of shaman (see Simmons 1986:37-64).

30. Salwen (1978) and Rountree (1989) compare Wampanoag political organi-
zation under Massasoit to the more developed Algonquian chiefdom in Virginia
under Powhatan. In both cases, centralization was probably a response to Euro-
pean trade, diseases, and colonization.

31. Samoset may have been one of the Abenakis whom George Waymouth ab-
ducted in 1605 and presented to Gorges (Salisbury 1982a:90-92; 266, n. 15). But
his familiarity with the English language and English customs also might have
been due to the frequent visits of English fishermen to his home on Monhegan Is-
land in Maine (Sanders 1978:301).

32. Ceci (1975, 1990) and Nanepashernet (1993) discuss the origin of the prac-
tice of using fish as fertilizer. Tisquantum's cultural hybridity has become "para-
digmatic" for James Clifford, who has coined the phrase Squanto effect to refer to
uncanny travel conjunctures (Clifford 1997:18; 1988b:17).

33. Sanders (1978) treats Tisquantum's isolation as a result of rivalry between
colonists loyal to Gorges and Bradford (and thus to their protege, Tisquantum)
and the Separatists, led by Edward Winslow (whose own favored emissary was
Hobbomok). Shuffleton (1976) also discusses Tisquantum and Hobbomok,

34. The incident is recounted as part of the anonymous Mourt's Relation (Heath
1963:69-72). The connection drawn here between the old woman and the boy is
my own speculation, but see also Sanders's account of Tisquantum's influence in
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Captivity and Hostage-Exchange in
Powhatan's Domain, 1607-1624

A Christian for a Savage:
The Middle Ground of Hostage-Exchange

As Frobisher's initial contact with the Baffinland Inuits demonstrates,
Europeans took captives not only in order to fashion informants and al-
lies but also to obtain hostages who might be used as instruments of
diplomacy. Europeans employed hostages to ensure the safety of other
Europeans who were in indigenous hands, to bargain for political con-
cessions, and more rarely, to cement alliances. Similar uses of hostages
were known in indigenous societies, as Massasoit's capture of Tisquan-
tum attests. The political use of hostages and the reciprocal exchange of
hostages, then, were forms of mediation between societies with which
both Europeans and indigenous peoples were familiar. However, be-
cause considerable variation existed in conventions regarding hostages
and in the extent to which conventions were followed, there was ample
room for misunderstandings and hostility to arise. Particularly objection-
able to Native Americans were European violations of reciprocity in the
training of interpreters and mediators—that is, their attempts to fashion
such individuals asymmetrically through capture rather than recipro-
cally through hostage-exchange.

In comparison to the English and the Iberians, the French more often
obtained consent before transporting Indians across the ocean, hoping to
win over persons of influence to the cause of the Crown and the Church.
The most notorious exception, Cartier's kidnapping of Domagaya and
Taignoagny in 1534, is revealing in its conspicuous breach of indigenous
expectations. These two boys were the teenage sons or matrilateral
nephews of Donnacona, the headman of the St. Lawrence Iroquoian vil-
lage of Stadacona (at the site of Quebec) (see Map 2.1). No doubt the
Stadaconans, like other Iroquoians, would have understood Cartier's
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motivations for training interpreters, but they would have expected him
to exchange French boys for the Stadaconans, following a traditional pat-
tern of creating kinship ties between trading partners through temporary
child-exchange. Indeed, the headman of the nearby Iroquoian village of
Achelacy presented Cartier with two of his children as a token of al-
liance, and Donnacona himself entrusted the explorer with several chil-
dren on his next visit. Cartier, however, failed to reciprocate. Quite to the
contrary, because he wished to impress his King with the Iroquoians'
knowledge of precious metals (probably native copper), at the conclusion
of his second trip Cartier abducted Donnacona himself, two additional
headmen, and the two interpreters. Neither these captives nor the chil-
dren were ever seen again in Stadacona. By 1541, when Cartier estab-
lished a short-lived settlement west of Stadacona, only one of the cap-
tives remained alive. She was not allowed to return to her people, lest she
reveal the sad fate of her fellow captives. Though Cartier tried to con-
vince the Stadaconans that their leaders and relatives were safe and
happy in France, his abductions had extinguished all goodwill, and his
colony was doomed. By the time a permanent French settlement was es-
tablished on the site, Stadacona had been abandoned.1

Although the English were more prone to kidnap potential interpreters
and intermediaries than to train them through apprenticeship or hostage-
exchange, there are a few significant instances of such exchanges be-
tween English and indigenous peoples in the earliest years of coloniza-
tion. The earliest recorded exchange of English for Indian persons
occurred in 1531, when William Hawkins of Plymouth exchanged his
townsman Martin Cockeram for a Brazilian cacique (chief). The cacique
spent one year in England, where he had an audience with Henry VIII.
Although the Brazilian died on the return voyage, the English hostage
was yielded up to his people.2 Frobisher's brief hostage-exchange with
the Baffinland faults occurred a half century later.

More significant politically was an exchange in 1608 between
Powhatan, paramount chief (mamanatoioick) over Tsenacomoco, an Algo-
nquian chiefdom in tidewater Virginia, and Capt. Christopher Newport,
the one-armed former privateer who served as the first president of the
Council of the Royal Virginia Company's colony at Jamestown (see Map
3.1).3 Wishing to train an interpreter, Newport presented to Powhatan as
his "son" a thirteen-year-old youth named, appropriately enough,
Thomas Savage. In return Powhatan offered to Newport his adviser, or
caucorouse, Namontack, whom Capt. John Smith described as "one of a
shrewd, subtle capacity" (Smith 1986 [1612], 1:216).4 According to
Powhatan diplomatic practices this exchange of "sons" was expected to
seal an alliance and develop knowledgeable interpreters and mediators.
Namontack accompanied Newport to London, where he received a royal
welcome as the son of Powhatan, the "King of Virginia." Unfortunately



Captivity and Hostage-Exchange in Powhatan's Domain 45

MAP 3.1 The Southeast in the seventeenth century, showing
selected peoples, settlements, and sites of captivity, SOURCE: Barrik
Van Winkle.

for Powhatan, however, Namontack's experience and shrewdness were
of limited use, as he was killed in a brawl some two years later. Young
Tom Savage, for his part, established a close relationship with the ma-
manatowick, learned the Powhatan language, and served the colony for
years as an interpreter.

The atmosphere of goodwill and reciprocity signified by Newport's and
Powhatan's "exchange of a Christian for a Salvage" (1:216) quickly turned
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to distrust and hostility, and there were no further long-term exchanges of
hostages. Still, certain colonists found it attractive to live in native vil-
lages, where food and women were considerably more plentiful than in
Jamestown. This development was of great concern to colonial leaders,
who were suspicious of Englishmen who established relations with Indi-
ans, including Thomas Savage and eventually John Smith himself.

In contrast to the English policy, Powhatan's was to accumulate as much
knowledge as possible about the strangers on his land through the strate-
gic placement of trusted intermediaries. The most beloved of his many
daughters, Pocahontas, played this role from the time of her initial en-
counter with John Smith in December 1607 until her death in England nine
years later. When Pocahontas and her husband, the English colonist John
Rolfe, traveled to London, Powhatan included in her entourage his son-in-
law UttamatomakMn, a quioccosuk (high priest) as well as a trusted adviser.
Like Pocahontas, Uttamatomakkin achieved considerable prominence in
London. He was sought out by Samuel Purchas, who recorded his conver-
sations with "Tornocomo" regarding Powhatan religion in his Pilgrimage
(Purchas 1617), a collection of travel and colonial accounts focused in par-
ticular on comparative religious beliefs and practices.5 In dramatic contrast
to the transculturated Pocahontas, Uttamatomakkin appeared in his native
dress, demonstrated Powhatan dances and rituals, and was little im-
pressed by the sights and personages of London. Purchas and John Smith
reported condescendingly that to his chagrin, Uttamatomakkin was un-
able to carry out two of his missions for Powhatan: He could neither
"number the people" by carving notches on a stick nor get John Smith to
show him the English God. "Concerning God," Smith admitted to the
Queen, "I told him the best I could" (Smith 1986 [1624], 2:261). The priest
retained faith in his own deities, claiming that the god Okeus had warned
the Powhatan priests about the tassantasses, or strangers, who would ar-
rive from over the sea. He advised Purchas to confine his proselytizing to
the younger Powhatans in the entourage, as he was too old to learn.

Unlike Powhatan's advisers Namontack and Uttamatomakkin, the
youthful Pocahontas adopted the English God and "civilized" demeanor.
In her own time and in her own society, as in ours, Pocahontas personi-
fied the possibility of a voluntary and peaceful union between indige-
nous and colonial societies in North America. But given the nature of
marriage in seventeenth-century English society and the conditions
under which Pocahontas was transformed into Lady Rebecca Rolfe, it is
more accurate to view Pocahontas as a personification of the subordina-
tion of indigenous to colonial peoples. Indeed, as we explore the context
of violence in which her incorporation by the English was embedded, it
becomes clear that Pocahontas is a double embodiment of indigenous
subordination and submission to colonial authority. Not only did she
submit herself to the authority of Rolfe, his Church, and his King, but she
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was a key instrument in the submission of her entire people to the En-
glish. And contrary to hegemonic representations of Pocahontas acting
upon her own free will, it was as a captive of the English that Pocahontas
was converted to Christianity and accepted the hand of John Rolfe. Ab-
ducted by the English and held hostage for a year in an attempt to force
her father to capitulate to colonial demands, Pocahontas served as a valu-
able and a docile instrument of colonial conquest in Virginia. This is not
to deny that Pocahontas welcomed her conversion and her marriage,
whatever her reasons, but to begin to place her compliance within a
broader cultural and political context.6

As savior, informant, captive, wife, and mother, Pocahontas embodies
the complexity of the relationships among captivity, knowledge, and
power in early colonial Virginia. To appreciate her significance fully, we
must locate Pocahontas's captivity and assimilation within a lengthy se-
ries of abductions in the Chesapeake Bay area. To the south, on the Car-
olina Banks (the site of Roanoke), abductions date as far back as 1524,
when Verrazano snatched a child from its mother's arms. The recorded
history of abductions in what was to become Powhatan's tidewater do-
main began in 1561, nearly half a century before the founding of
Jamestown, with the capture of an Algonquian of chiefly status baptized
as Don Luis. Although his precise parentage remains uncertain, we know
that Don Luis was the son of a werowance (chief) whose territory was near
Werowocomoco, which would later serve as the seat of Powhatan's chief-
dom. It was in this territory, across the York River and downstream from
Werowocomoco, that Don Luis helped both to establish and to destroy a
short-lived Jesuit mission. Scholars have speculated that Don Luis was
closely related to Powhatan and his close kinsman Opechancanough,
werowance over the powerful Pamunkeys, for Don Luis is supposed to
have joined his brothers on the Pamunkey River after leaving the mis-
sion.7 Whatever the precise relationship among Don Luis, Opechan-
canough, and Powhatan, the latter would have been a young man at the
time of the Spanish incursion, and might have participated in the attack
on the mission Don Luis led in 1571. The young Powhatan certainly
would have known of, if not witnessed, the revenge wreaked by the
Spanish the following year upon fourteen Algonquian captives, includ-
ing two chiefs, who after receiving Christian baptism were hung from the
ship's riggings in full view of their compatriots.

The English settlement at Roanoke in 1585 and the precipitous violence
toward the Algonquian people of the area that led to the destruction of
the colony would also have been well known to Powhatan. To compound
Powhatan's uneasiness about the European intruders, a Spanish ship
searching for Roanoke in 1588 had paid a visit to Chesapeake Bay and
kidnapped one of Powhatan's own people. Finally, shortly before the set-
tlement of Jamestown, a European vessel had docked at the Powhatan
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village of Rappahannock, responding to the town's hospitality by killing
their werowance and taking several captives.8

The Captivity and Transformation of John Smith

Powhatan and his people had enough experience with the people they
called tassantasses to view with both interest and trepidation the landing of
more than one hundred Englishmen (all males) on the James River in
spring 1607. Initially the mamanatowick kept his distance, employing sub-
ordinate werowances to assess the strangers and perhaps to drive them off
through diplomatic or military means. The Virginia colonists were feasted
by the chiefs of several towns, who traded with them, tried to learn their
intentions, and warned them away from Powhatan's domains. They were
also attacked unsuccessfully by the Paspaheghs, upon whose hunting
grounds they had settled. John Smith, a well-traveled adventurer and sol-
dier of fortune, quickly assumed control of exploration and trade in
Powhatan territory. Some six months after the founding of Jamestown, in
December 1607, Smith was captured during his first reconnaissance mis-
sion into the heart of Pamunkey territory upstream from Jamestown (see
Figure 3.1).9 The Pamunkeys, the most skilled warriors of his chiefdom,
killed three Englishmen during the attack and lost two of their own men.
Smith, identified by his Chickahominy guide as an English werowance,
was spared and brought before the Pamunkey werowance Opeehan-
canough. One of Powhatan's "brothers" (probably the son of his mother's
sister), Opechancanough served as Powhatan's "outside" or war chief.10

Smith's successive accounts of his captivity have received extensive
critical scrutiny, both as autobiographical and as proto-ethnographic
texts. My reading of Smith's accounts focuses first on Smith's strategies
as a captive and interpreter of captivity. I then turn a more ethnographic
gaze upon Smith's texts in order to consider the extent to which
Powhatan strategies can be discerned in what Peter Hulme, in his analy-
sis of colonial discourse, calls the "disjunction between the discursive
and the experiential" (Hulme 1992:129), This interpretive strategy allows
further consideration of the gap between Smith's and Powhatan's under-
standings of the obligations each incurred as a result of Smith's captivity.

After what Smith interpreted as a victory dance around him, he was
examined by Opechancanough regarding the recent murder and abduc-
tions at Rappahannock and then submitted to three days of a ceremony,
the meaning of which, he believed, was to divine whether his intentions
toward them were for good or ill. In the midst of the ceremony the priests
laid down a circle of meal surrounded by two circles of corn kernels, and
then placed a stick between each pair of kernels. "The circle of meal sig-
nified their country," Smith surmised, "the circles of com the bounds of
the sea, and the sticks his country" (Smith 1986 [1624], 2:113).
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FIGURE 3.1 "King Powhatan commands Capt. Smith to be slain; his
daughter Pocahontas begs his life." Detail, A Description of Part of the
Adventures of Captain Smith in Virginia; engraving by Robert Vaughan.
SOURCE; The General! Historic of Virginia, New-England, and the Summer
Isles (London, 1624). (Courtesy of the Newberry Library, Chicago.)

Smith was then marched to Rappahannock itself, where he was ab-
solved of the murder and abductions, thanks to his notably short stature.
"Expecting , , , every hour to be put to one death or other" (Smith 1986
[1624], 2:151), Smith took a cue, it seems, from the Roanoke colonist
Thomas Harlot, a mathematician and astronomer. He showed Opechan-
canough his compass, "describing by my best means the use thereof,
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whereat he so amazedly admired, as he suffered me to proceed in a dis-
course of the roundness of the earth, the course of the sun, moon, stars,
and planets." When Smith went on to discuss "the greatness of the land
and sea, the diversity of nations, variety of complexions, and how we
were to them Antipodes, and many other such like matters," he reports,
"they all stood as amazed with admiration" (2:147).ll Perhaps most
amazing to the modem reader is what Smith was able to accomplish with
his rudimentary knowledge of the Powhatan language, which was con-
fined mainly to trading jargon if the words and phrases included in his
Map of Virginia are any clue. (Among the more complicated—and in-
triguing—entries is Kekaten pokahontas patiaquagh ningh tanks manotyens
neer mowchick rawrenock audowgh: "Bid Pokahontas bring hither two little
baskets, and I will give her white beads to make her a chain" (Smith 1986
[1612], 1:137).

In an era that highly valued eloquence, Smith's account stressed his
rhetorical skills.12 He also improvised upon the disparity between
Powhatan and English systems of inscribing signs, contriving to send
news of a planned attack on the fort at Jamestown in a letter, and pre-
dicting to his Pamunkey messengers what the recipients of his letter
would do upon opening it. In the letter Smith gave a list of things that the
men at the fort should provide so as "to affright the messengers." As he
had predicted, the messengers returned to Werowocomoco with the
items he wished, apparently "to the wonder of them all that heard it, that
he could either divine, or the paper could speak" (Smith 1986 [1624],
2:148-149)."

By Smith's own admission, the Pamunkeys succeeded in their own at-
tempts to amaze Smith. Most dramatically, they made their captive un-
dergo three days of "the most strange and fearful conjurations," presided
over by "a great grim fellow" who was "as ugly as the devil" and pro-
nounced invocations over him in "a hellish voice" (1986 [1624],
2:149-150). Smith gathered that the purpose of the ceremony was to learn
whether he "intended them well or no." The conjuration was inter-
spersed with sumptuous feasts from which his hosts abstained, leading
Smith to fear that he was being fattened for the slaughter. "So fat they fed
me," he wrote, "that I much doubted [feared] they intended to have sac-
rificed me to the Quiyoughquosick [quioccosuk], which is a superior
power they worship; a more uglier thing cannot be described" (1986
[1608], 2:59)."

After several weeks of mutual attempts to amaze, frighten, divine, and
conjure the other. Smith was brought to Werowocomoco for his first au-
dience with the mamanatowick. Dressed in a raccoon robe and chains of
pearls, Powhatan reclined on an elevated throne, surrounded by an im-
pressive retinue of priests, advisers, and young women, each wearing a
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chain of white shells or pearls. The mamanatowick greeted him "with
such a grave and majestical countenance," reported Smith, "as drew me
into admiration to see such state in a naked savage" (Smith 1986 [1608],
2:53). The people acknowledged the captive's arrival with "a great
shout," and in preparation for a feast two women, one of whom he rec-
ognized as the "Queen of Appamatuck," brought him water and feathers
to use in washing and drying his hands.15 After this royal welcome and a
feast Powhatan held "a long consultation" with his advisers, during
which Smith believed his fate was decided (see Figure 3.1). As he de-
scribed the subsequent events in his General! Historic of Virginia, Neiv En-
gland, and the Summer Isles:

Two great stones were brought before Powhatan; then as many as could laid
hands on him, dragged him to them, and thereon laid his head, and being
ready with their clubs, to beat out his brains, Pocahontas, the King's dearest
daughter, when no entreaty could prevail, got his head in her arms, and laid
her own upon his to save him from death: whereat the Emperor was con-
tented he should live to make him hatchets, and her bells, beads, and cop-
per. (Smith 1986 [1624], 2:151)

This reprieve was followed, two days later, by a ritual in which
Powhatan, disguised in "the most fearful manner," appearing "more like
a devil then a man," and accompanied by "some two hundred more as
black as himself, "told him now they were friends, and presently he
should go to Jamestown, to send him two great guns, and a grindstone,
for which he would give him the Country of Capahowasic, and forever
esteem him as Ms son Nantaquoud." Smith agreed to the terms in order
to secure his release but never took up residence at Capahowasic, a
nearby town downstream on the James River. Neither did the English-
man find it necessary to supply Powhatan with cannons, since the ma-
manatowick's messengers, once confronted with transporting the hefty
weapons to Werowocomoco, were content with the grindstone and lesser
gifts Smith disparaged as "toys" (Smith 1986 [1624], 2:151).

John Smith construed his captivity as one in which he was examined
and absolved, "amazedly admired," threatened with death and saved,
and given land in exchange for English goods. Establishing himself as si-
multaneously guiltless, wondrous, redeemed, and legitimated. Smith
emerged from captivity as a prototypical resourceful traveler. Small won-
der that his captivity came to serve Virginia, the Confederacy, and the
United States as what Doris Sommer (1991) calls a "foundational ro-
mance." But to understand the extent to which this foundational ro-
mance is a selective tradition, we must consider what it overlooks or sup-
presses. We might do this best by looking closely at the relationship
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established during the captivity between Smith and Pocahontas, as well
as the subsequent events in the latter's life.

Smith was certain that he owed his life to the "compassionate pitifull
heart" of Pocahontas, as he declared in a letter of 1616 introducing her to
Queen Anne,16 After some weeks "fatting amongst those savage
courtiers," wrote Smith, "at the minute of my execution" Pocahontas

hazarded the beating out of her own brains to save mine, and not only that,
but so prevailed with her father, that I was safely conducted to Jamestown,
where 1 found about eight and thirty miserable poor and sick creatures, to
keep possession of all those large territories of Virginia, such was the weak-
ness of this poor Commonwealth, as had the savages not fed us, we directly
had starved. (Smith 1986 [1624], 2:258-259)

Smith's account of the fragility of the colony is no exaggeration, and
matters were only somewhat improved by the arrival, immediately after
Smith's return, of a ship bearing Capt. Newport, Powhatan's adviser Na-
montack, eighty additional colonists, and a supply of provisions. More
crucial to Jamestown's survival was the food Powhatan provided every
four or five days, which, wrote Smith to the Queen, "was commonly
brought us by this Lady Pocahontas," only some ten years old at the
time.

Notwithstanding all these passages when inconstant Fortune turned our
peace to war, this tender virgin would still not spare to dare to visit us, and
by her our jars [dissensions] have been often appeased, and our wants still
supplied. Were it the policy of her father thus to employ her, or the ordi-
nance of God thus to make her his instrument, or her extraordinary affection
to our Nation, I know not. ... Jamestown with her wild train she as freely
frequented, as her father's habitation; and during the time of two or three
years, she next under God, was still the instrument to preserve this Colony
from death, famine and utter confusion. (Smith 1,986 [1624], 2:259)

However Pocahontas's loyalty is explained, there is no doubt that she
served at least as the proximate instrument of the colony's salvation for
the nearly two years between Smith's release from captivity in January
1608 and his departure for England. Yet Smith's contention that Poca-
hontas also served as the instrument of his own personal preservation
from death has been unconvincing to many scholars since the seven-
teenth century.17 One reason for skepticism is that rescue from captivity
by an enamored princess is a conventional motif in European travel nar-
ratives, one that had already appeared in North American travel litera-
ture (in the sixteenth-century Portuguese explorer Juan Ortiz's account of
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his decade-long captivity among the Timucuas of Florida) and would
later be featured in Smith's account of his release from an earlier episode
of captivity and slavery in Turkey (Smith 1986 [1630], 3:184-203).«

Another cause for doubt is the lack of independent testimony regard-
ing the events at Werowocomoco. Indeed, with the exception of his letter
to Queen Anne in 1616, Smith himself was silent regarding any attempt
to execute him until 1624, after Pocahontas had married John Rolfe, be-
come famous in England as a convert to Christian civility, and tragically
died.19 In the earliest extant account of the captivity—a letter that was
edited and published as A True Relation without Smith's permission—the
events at Werowocomoco lack drama altogether. Although Smith con-
fessed that he feared becoming a sacrificial victim when he was among
the Pamunkeys, there is no mention of a threatened execution at
Werowocomoco, and Pocahontas is simply described as "nonpareil," or
without equal (as Shakespeare's Miranda would soon be described),20

Smith's interaction with Powhatan is confined to feasting and polite con-
versation regarding Smith's intentions, Powhatan's domains, and their
common enemies.

The clear implication of A True Relation is that Smith's own cunning—
particularly his representations of English intentions and English power
in terms that Powhatan would respect—won him his freedom and
Powhatan's friendship. During his interview with the mamanatowick,
Smith portrayed the English as temporary visitors to Tsenacomoco,
claiming that his party had traveled upriver because his "father," Cap-
tain Newport, wished to avenge the death of his "child" at the hands of
Powhatan's enemies, the Monocans (a Siouan-speaking people to the
west). Newport became "King of all the waters" in Smith's hands, and of
such greatness that the mamanatowick "admired, and not a little feared"
him. The happy outcome of their discussion was that Powhatan "desired
me to forsake Paspahegh, and to live with Mm upon his river, [in] a coun-
try called Capahowasic. He promised to give me corn, venison, or what I
wanted to feed us; hatchets and copper we should make him; and none
should disturb us" (Smith 1986, [1608] 1:57).

Setting aside for a moment Smith's later claim to have been rescued
from execution, there is a significant amount of agreement between
Smith's two major published versions of his audience with Powhatan.
Most generally, both the 1608 and the 1624 accounts feature an attempt
by the mamanatowick to subordinate Smith to himself, offering his pro-
tection over English life in exchange for tribute payments of metal goods
and other valuables. Indeed, the terms Powhatan set for his captive's
freedom appear entirely consistent with what is known of Powhatan's
expectations of other subordinated polities. Nor is Powhatan's attempt to
encompass the English and assert control over their manufactures in-
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compatible with Smith's account of his rescue from execution by Poca-
hontas. Understanding Pocahontas's actions as coordinated with her fa-
ther's and political rather than romantic in motivation allows us to posit
an interpretation of John Smith's captivity that demonstrates just how
thoroughly Smith and his people were incorporated into Tsenacomoco,
and just how thoroughly they violated Powhatan's expectations of trib-
ute and loyalty.

Like Peter Hulme (1992) and especially Frederic Gleach (1997), I con-
sider Smith's account of his near execution and salvation not as a fabri-
cation but as Smith's culture-bound and self-serving interpretation of a
series of Powhatan rituals designed to transform strangers into rela-
tives, allies, and trading partners,21 That Smith's account of 1624 is au-
thentic can neither be proven nor conclusively denied. But it "rings
true"—at least provisionally true—given what we know of subsequent
relations between Powhatan and Pocahontas, on the one hand, and
Smith and the other English colonists, on the other. It also has powerful
resonances with what scholars have otherwise been able to reconstruct
of the Powhatan chiefdom and of eastern Algonquian societies more
generally.

In this light, each of Smith's three accounts of his captivity and release
may be considered not as relatively authentic or relatively fabricated, but
as distinct moments in what Greenblatt (1980) has called "self-fashion-
ing." In 1608 Smith (or Ms editor) had good reason to omit a near execu-
tion and rescue by an Indian maiden because such an event was incom-
patible with the Royal Virginia Company's attempt, against great odds,
to fashion the colonists as competent and autonomous during the tenu-
ous early years of colonization. In 1616, in contrast, Smith had reason to
use Pocahontas's visit to England as a pretext for fashioning himself be-
fore his Queen as a loyal, courageous, and self-sacrificing subject. By this
time Smith's colonial ambitions had turned to New England, where he
had led one fishing, trading, and surveying expedition (the very voyage
on which Tisquantum was kidnapped, though not by Smith himself). He
had since made two abortive attempts, sponsored by Ferdinando Gorges,
to establish a colony in New England. Finally, by 1624, two years after
Powhatan's successor, Opechancanough, led a deadly war of resistance,
both Powhatan and Opechancanough had gained reputations for treach-
ery, whereas the tragically deceased Pocahontas represented the lost op-
portunity for amity between natives and colonists in Virginia. These di-
chotornous, gender-coded representations of the Virginia Algonquians,
promulgated by Samuel Purchas, among others, provided a symbolic
field within which Smith could continue to fashion himself as a colonial
hero.22
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That Smith wished thus to fashion himself in his General!. Historic is evi-
dent in his introduction to the captivity episode, although he takes an al-
ternative path toward that end:

Six or seven weeks those barbarians kept him prisoner, many strange tri-
umphs and conjurations they made of him, yet he so demeaned himself
amongst them, as he not only diverted them from surprising the fort, but
procured his own liberty, and got himself and his company such estimation
amongst them, that those salvages admired him more than their own Quiy-
ouckosucks [priests]. (Smith 1986 [1624], 2:146)

Here, as in his account of 1608, Smith begins by presenting himself as
a successful pragmatist, one who ensured his freedom and the safety of
his compatriots through his demeanor. But the consequence of Smith's
pragmatism, particularly his effort to fabricate himself as a diviner, is that
the Powhatans perceived Smith as more admirable than their own priests
(or did he mean their deity, since the word applies to both?). In fashion-
ing himself as a bearer of supernatural power Smith intriguingly resem-
bles Capt. Cook and Cortez,23 It would seem, however, that the super-
natural mode of heroism constructed here is not entirely compatible with
Smith's role as passive victim in the execution-and-rescue tale. In giving
a romantic reading to Pocahontas's actions, however, Smith only under-
scores his superiority—at least in her estimation. Subsequently, Smith
presents himself as spurning any sexual relationship with Pocahontas,
again underscoring (for his English audience) his heroic status.24

Proceeding under the assumption that Pocahontas did indeed place
her body between Smith's head and an executioner's club, and that
Smith treated this event both in terms of his own cultural categories and
his successive projects of self-fabrication, let us now attempt to substitute
Powhatan meanings for Smith's "fictions of translation" (Cheyfitz
1997).25 From Smith's own testimony it appears that the decision to spare
Smith's life was made in council by Powhatan's priests and advisers. Far
from defying her father in response to her own emotions, then, Pocahon-
tas seems to have been enacting some kind of transformative ceremony
upon his orders. Like the arduous Powhatan male initiation rite known
as the huskanaw and similar rites of passage known across North Amer-
ica and worldwide, it would seem that the transformative ritual per-
formed on Smith entailed symbolic death and rebirth. That is, during the
ritual the English commoner symbolically died and was reborn: as some
kind of relative to Powhatan and Pocahontas, as a subordinate
werowance, as an allied priest, or most likely, as a combination or trans-
formation of all these roles.26



56 Captivity and Hostage-Exchange in Powhatan's Domain

As we have seen, Smith described two ritual events at Werowocomoco:
the execution and rescue scene, and two days later, a religious ceremony
that seems to have completed Smith's rite of passage from captive to kin-
dred, ally, and provider of valuables. With regard to the alleged execu-
tion attempt, we know from Smith himself, a subsequent English captive
named Henry Spelman, and a few other English observers that in
Powhatan's chiefdom both disobedient subjects and male war captives
were subject to execution. Murderers and thieves were executed by club-
bing and burning. The high priest Uttamatomakkin told Samuel Purchas
that he had personally executed a subject found guilty of stealing from
the English. In Spelman's account of the execution of the male accom-
plices to an infanticide, the execution was preceded by the severing of the
victims' scalplocks—presumably the seat of their souls—which were
hung in front of the temple. The victims' bones were broken by clubs and
then, still alive, the victims were thrown on a fire (Spelman 1910
[1613?]:cxi). Prior to reporting his own rescue from execution, Smith
noted that Powhatan presided over several forms of execution, some-
times causing "the heads of them that offend him to be laid upon the
altar or sacrificing stone, [while] one with clubs beats out their brains"
(Smith 1986 [1612], 1:174-175; cf. Smith 1986 [1624], 2:127). Whatever the
extent of the clubbing, victims' bodies were generally consumed by
flames. In contrast, the honorable disposition of bodies consisted of bur-
ial for commoners and scaffold burial for the elite, whose bones were
preserved in the temple.27

In contrast to domestic offenders, male war captives were tortured to
death. The agents of torture were either the town's women or a male ex-
ecutioner. The victim's body, stripped and tied to a tree or stake, was
gradually cut away and burned in his full sight. An honorable warrior
would meet this torture with proclamations of his bravery and predic-
tions of the revenge his relatives would take upon his captors. Only upon
being disemboweled would the victim be released from his pain. Con-
trary to John Smith's fears that he might be sacrificed and eaten, how-
ever, ritual cannibalism was not practiced among the Powhatans. The
victim's body and entrails were entirely consumed by flames, except for
certain portions, particularly the scalp, that were dried as trophies. The
scalps of executed captives, like those of enemy warriors killed on the
battlefield, would be placed in the temple.28

Captive women, children, and werowances, on the other hand, were
often adopted and placed in the service of the mamanatowick or one of
his subordinate werowances. This was simultaneously an insult to the
enemy and a way to increase the chiefdom's relative strength. Given
Smith's reception as an enemy werowance and Powhatan's acknowledg-
ment of Smith as his son, it is not unlikely that Smith was submitted not
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to an attempted execution but to an adoption ritual. Although there is no
record of an adoption ceremony to compare to Smith's account, we do
know of another rite of passage: the huskanaw, an initiation rite for boys
who had already distinguished themselves in hunting or warfare. The
initiates would be abducted by male elders, during which women would
mourn the initiates' "death," The abduction was followed by violent
beatings in the form of a gauntlet, repeated ingestion of an intoxicating
potion (perhaps made of jimsonweed), and confinement in the woods.
When the boys returned after several months, profoundly disoriented,
they were expected to show no memory of their previous life. Freed of
their previous attachments, prejudices, and fears, they were considered
reborn and "conseeratefd] . . . to the service of their God," as Robert Bev-
erley interpreted the ritual in 1705 (Axtell 1981:47). If they successfully
completed this rite of passage, the initiates became appropriate candi-
dates for the powerful roles of adviser, priest, diviner, or werowance. If a
boy did not survive the rite, according to Smith, he was considered a sac-
rifice to the god Okeus.29

There is strong evidence that John Smith was treated during his cap-
tivity as an enemy werowance who might be usefully incorporated into
Powhatan's domain. As such he was saved from the fate of one of his
companions on the trip into Pamunkey territory, George Cassen, who,
Smith reported, was tied to a tree, cut at the joints, skinned at the head
and face, disemboweled, and burned (Smith 1986 [1612]:175). Smith, in
contrast, was turned over to Opechancanough, who consulted his priests
and advisers as well as the bereaved leaders of Rappahannock, and then
conducted some kind of divinatory or incorporative ritual before turning
Smith over to Powhatan.30 The mamanatowick, in turn, consulted his
priests and advisers, who must have concluded that it would be advis-
able to preserve Smith's life in order to contribute to the strength of the
chiefdom. This interpretation is strongly indicated by the terms
Powhatan set for Smith's release: Smith "should live to make him hatch-
ets, and her [Pocahontas] bells, beads, and copper." In exchange for the
valuables of metal and glass that Smith could provide, Powhatan would
treat him as an adopted son and subordinate werowance, providing him
with what he desired and needed most: land and sustenance.

This theory of Smith's transformation suggests that Smith's adoption
and subordination alike were signified in the ritual execution. Clubbing
a victim's head upon a stone "altar" was not the usual way of executing
male war captives, but instead a form of punishment for the mainana-
towick's own subjects. This particular way of threatening execution,
then, already signified that Smith was no longer to be considered an out-
sider, but rather as a dependent of Powhatan. Smith, that is, was no
longer sovereign over his own life, but dependent upon the goodwill of
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the mamanatowick. Due to his trespass into Pamunkey territory, Smith
had no reason to count on that goodwill, as the clubs raised over his head
indicated. At this juncture, however, the mamanatowick's daughter
placed her own head upon his, joining her fate to the captive's. As we
have seen, Powhatan women played an important role in torturing cap-
tives; here, in contrast, Pocahontas and two other high-ranking women
played prominent roles in what appears to be the adoption of an enemy
who would otherwise be tortured and killed. Two women of chiefly rank
had already indicated Smith's status as a valued guest in their provision
of water and feathers, the latter a sign of high rank. The repetitive feast-
ing is similarly indicative of Smith's valued status. Pocahontas, for her
part, signified in her transformative embrace the adoption of Smith, at
the same time that the raised clubs signified his subordination under
Powhatan.

If this interpretation is correct, the ritual execution was neatly con-
structed to convey a complex and interrelated set of messages and enact
a complex set of transformations. Powhatan himself presided over a cer-
emony in which those close to him signified various aspects of the cap-
tive's new relationship to Powhatan. Smith would not immediately as-
sume his new status, however. Two days later a blackened, disguised,
and fearsome Powhatan took a more active role in a second ritual, one
similar in tone to the rituals Smith had already undergone when under
Opechancanough's control. During this ritual Powhatan told Smith that
he would "forever esteem, him as his son Nantaquoud" and proposed
that Smith set up residence at the nearby town of Capahowasic. Here, it
seems, Powhatan was ritually completing and explicating the relation-
ship that Pocahontas's embrace had initiated—a kinship relationship
with far-reaching social, economic, and political implications.

The kinship relationship the mamanatowick establshed with Smith,
however, may be less fixed than Powhatan's words suggest. Powhatan
would seem to have placed the English werowance in a position equiva-
lent to that of his son (and Pocahontas's brother) Nantaquoud—who
was, according to Smith, "the most manliest, comeliest, boldest spirit I
ever saw in a savage" (Smith 1986 [1624], 2:258).31 Shedding doubt on
this interpretation, however, is Pocahontas's insistence on addressing
Smith as "father" when she met with him in London. She explained,
"You did promise Powhatan what was yours should be his, and he the
like to you; you called him father, being in his land a stranger, and by the
same reason so must I do you . . . , and you shall call me child, and so I
will be for ever and ever your countryman" (Barbour 1964:331).

Son to Powhatan, therefore brother to Pocahontas in Tsenacomoco,
where he was a stranger; father and countryman to Pocahontas in Lon-
don, where she was a stranger: Smith was adopted, it seems, in a way
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that was situational and strongly inflected by his status as countryman or
stranger, insider or outsider. The adoption ceremony was something of a
naturalization ceremony as well, but with hierarchical ramifications ex-
pressed through the relationship between generations. However situa-
tional and hierarchical the adoptive relationship might be, however, it
was enduring ("for ever and ever," as Pocahontas reminded Smith) as
well as reciprocal ("what was yours should be his, and he the like to
you").

Perhaps most central to the relationship Powhatan established with
Smith was the exchange of valuables. At the conclusion of each of the
two ritual transformations at Werowocomoco and as the condition of his
captive's release, Powhatan demanded a tribute payment from the En-
glish, offering land and sustenance in return. In each case, the mamana-
towick's specific demands are revealing: in the first case, "the Emperor
was contented he should live to make him hatchets, and her bells, beads,
and copper"; in the second, Powhatan requested two cannons and a
grindstone. These exchanges appear to be an ingenious adaptation of the
Powhatan tribute, alliance, and gender systems to the nascent colonial
situation. To begin with, copper and shell beads were among the valu-
ables exacted as tribute by the mamanatowick and his subordinate
werowances, along with maize, game, and certain other foodstuffs. Un-
like other forms of tribute, copper and shell beads were considered spir-
itually potent and were generally obtained through foreign trade (shell
beads coming from Algonquian groups to the north such as the Nanti-
coke, copper perhaps from as far away as the Great Lakes). In demand-
ing copper ornaments, metal weapons, and glass beads, then, Powhatan
was attempting to control and domesticate his supply of exotic valuables.
He was construing his relationship with Smith not as equal trade part-
ners but as sovereign to dependent, authority to subordinate, provider of
life to provider of tribute, controller of land to maker of valuables. To this
extent the relationship was constructed entirely upon traditional lines,
for controlling trade and wealth was key to Powhatan's rule. Metal
weapons served as particularly attractive alternatives to tribute pay-
ments of copper; Venetian glass beads as substitutes for peak or shell
beads; metal bells as substitutes for native copper ornaments.32

Powhatan, then, was fashioning Smith and his countrymen as artisans
in such a way that he emphasized and exploited the dependency of the
English upon him for protection, sustenance, and life itself (as the threat-
ened execution demonstrated). The mamanatowick was not only apply-
ing but creatively adapting indigenous patterns of hierarchy to the par-
ticular strengths and weaknesses of the Jamestown colonists: So valuable
were European manufactures and so inept were the colonists at provid-
ing for their own sustenance that Powhatan was willing to provide them
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with the very foodstuffs that he ordinarily exacted as tribute. Thus,
though Powhatan confirmed his sovereignty over life by threatening and
then preserving Smith's life, and confirmed his sovereignty over land by
exacting tribute from Smith, he was also willing to support the lives of
Smith and his countrymen through gifts of maize and game. In doing so
Powhatan may have been treating Smith less as a relative and subordi-
nate werowance than as an allied priest. The mamanatowick and his sub-
ordinate werowances customarily attempted to attract powerful diviners
into an alliance by offering them sustenance, in return employing the
priests' powers at prophecy and supernatural mediation to enhance their
own prestige and authority.33 Smith, it seems, had succeeded in his strat-
egy of inspiring awe through his demonstrations of European technol-
ogy, cosmology, and writing. Powhatan wished to draw Smith away
from Paspahegh territory and into his own domain in order to draw
upon his supernatural powers as well as to appropriate European glass
and metal goods, themselves tokens of both material and spiritual
wealth.

Powhatan, it seems, combined several native models in his ritual trans-
formation of Smith: Beginning as a captive werowance, Smith took on the
roles of kinsman, tribute-paying artisan, and power-enhancing priest. Still
another set of Powhatan meanings were embedded in the two ritual trans-
formations of Smith. All of the European valuables Powhatan requested,
like Ms own offers of deer and maize, were not only inflected with prestige
but were highly gender-coded. Thus, the exchange Powhatan proposed
was modeled not only after Powhatan patterns of chiefly dominance over
subordinates and the reciprocity between chief and priest but also after the
reciprocity between men and women. As in most Eastern Woodland soci-
eties with mixed economies, male hunters in Virginia provided venison
and other game in exchange for the maize and other produce grown, gath-
ered, and processed by women. Powhatan, then, offered the essential male
and female foodstuffs to Smith. In return, he requested metal weapons,
which would enhance the prestige and ease the labor of his high-ranking
male warriors, together with copper, beads, bells, and a grindstone, which
would enhance the prestige and ease the labor of Pocahontas and other
high-ranking Powhatan women. The exchange Powhatan proposed, then,
involved the giving of foodstuffs that he had exacted as tribute from lower-
ranking Powhatan men and women in exchange for artifacts that would
further differentiate male and female members of chiefly lineages from
commoners.34 Powhatan forged an extremely complex set of relations with
the English—one akin to Mauss's "total prestation" (Mauss 1954 [1925])—
in the terms he set for Smith's release.

Both the gendered nature of the exchange and the great importance
Powhatan accorded to his relationship with the English is underscored
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by his choice of Pocahontas to serve as his primary emissary to
Jamestown. Powhatan's daughter became a familiar and welcome figure
in the colony; a young, joyful, even "wanton" presence (as the English
translated her name), and moreover, the very personification of salva-
tion.35 In describing his return from captivity Smith wrote that his "rela-
tion of the plenty he had seen, especially at Werowocomoco, and of the
state and bounty of Powhatan (which until that time was unknown) so
revived their dead spirits (especially the love of Pocahontas) as all men's
fear was abandoned." In this context "the love of Pocahontas" refers to
her delivery, every four or five days, of "so much provision, that saved
many of their lives, that else for all this had starved with hunger" (Smith
1986 [1624], 2:152). On more than one occasion the very survival of
Jamestown depended on Pocahontas's goodwill. The love of Pocahontas
for Smith and his people remained constant even when her father deter-
mined that the colony was a threat to his chiefdom's survival and for-
bade all contact between Ms people and the English. Indeed, until the
end of her life Pocahontas acted as though she and Smith, in particular,
were bound together with enduring ties of affection and obligation. In
sum, even if one were inclined to consider her rescue of Smith at
Werowocomoco as entirely the Englishman's fabrication, the story is an
apt one that dramatically encapsulates Jamestown's dependence upon
Pocahontas in the early years of colonization.

If Powhatan had hoped to encompass English power within his own
through the relationship he established with Smith, he was soon disap-
pointed. Once free from captivity Smith set aside his strategy of fashion-
ing himself in terms of indigenous categories and expectations. He did
not move to Capahowasic as Powhatan requested at his release and re-
peatedly thereafter, but remained at Jamestown. As far as he lets on, he
refrained from any sexual relationships with native women, even after
witnessing a "Virginia masque" of thirty naked young "nymphs," danc-
ing and "falling into their infernal passions" and finally "most tediously
crying, Love you not me? love you not me?" (Smith 1986 [1624], 2:183).
Most consequentially, Smith violated the terms of exchange that
Powhatan proposed. More than any other colonist, Smith was intent on
maintaining a monopoly on English weapons and establishing an ex-
ploitative trading relationship that would provide desperately needed
food supplies for a minimal amount of English manufactures. Most no-
tably, Smith exploited the great value the chiefly lineages placed on blue
Venetian glass beads. He was convinced that he, personally, had made of
them such a precious commodity that "none darest wear any of them but
their great kings, their wives, and children" (2:156-157). Smith reported
Powhatan's strong aversion to his mercantile approach to exchange, not-
ing after one episode of "trucking" that Powhatan, "seeming to despise
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the nature of a merchant, did scorn to sell, but we freely should give [to]
him, and he liberally would requite us" (Smith 1986 [1608], 1:71, 77).

Nothing could have been farther from Powhatan's expectations nor
more discordant with Powhatan's generosity and noble status than
Smith's style of commerce. However, the mamanatowick had never in-
tended to confine his strategy of encompassment to his relationship with
Smith. He insisted upon meeting directly, and at his own seat of power,
with the leader he considered his direct counterpart, Capt. Christopher
Newport. In the weeks after Newport's arrival in Jamestown, Powhatan
designated half of the provisions he supplied for Smith, and half for
Smith's "father," the "great werowance" (Smith 1986 [1608], 1:61). It was
at their first meeting that Newport presented Powhatan with Tom Sav-
age, "a child of his, in full assurance of our loves," as Smith told
Powhatan, receiving the adviser Namontack in exchange. When John
Smith informed Powhatan of Newport's plans to leave his "child" with
him, also offering to use English weapons to subjugate his Monacan ene-
mies, Powhatan responded with an exuberant oration that clarified, if
any doubt remained, the nature of the relationship with the English he
had meant to establish during Smith's captivity. "He proclaimed me a
werowance of Powhatan," reported Smith, "and that all his subjects
should so esteem us, and no man account us strangers nor Paspa-
heghans, but Powhatans, and that the corn, women, and country should
be to us as to his own people" (1:67). Powhatan clearly envisioned an en-
during alliance that featured an exchange of English technological and
military strength for land, corn, and women.36

Newport, unlike Smith, was willing to meet Powhatan's expectation of
an exchange of English weapons for Powhatan maize. Smith sharply crit-
icized Newport's more open trade policy as well as his acquiescence in
the Royal Virginia Company's orders to crown the mamanatowick and
present him with an English bed and basin. Powhatan resisted the ritual,
refusing to bow his head to be crowned despite Namontack's urging, and
afterward, according to Smith, his pride and officiousness toward the En-
glish only increased.37 Relations certainly deteriorated from about that
time onward, perhaps less because the coronation ceremony confirmed
his pride than because it, together with increasingly onerous demands
for corn, aroused his suspicion, Powhatan began to refuse the incessant
English demands and ordered his subordinates to do likewise. When
Smith succeeded Newport as president of the Council, he resorted anew
to "breeding awe and dread/' as Purchas would later put it approv-
ingly.38 Most momentously, Smith forced Opechancanough at gunpoint
to promise a continued supply of grain. At the same time as he stepped
up demands upon the native population, Smith took advantage of his
post as president to reverse Newport's policy of supplying his trading
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partners with English arms. Powhatan responded by ordering his people
to steal English weapons and metal tools, theft being considered a capital
offense within the chiefdom but a daring achievement against enemies.
When seven Powhatans attempted to steal his own sword, Smith re-
sponded brutally, imprisoning the thieves, beating and whipping them,
and threatening them, "first with the rack, then with muskets," and fi-
nally, "causfing] them all [to] believe, by several volleys of shot [that] one
of their companions was shot to death, because they would not confess
their intents and [the] plotters of those villainies" (Smith 1986 [1608],
1:89, 93; Smith 1986 [1624], 2:159). He released the prisoners only in re-
sponse to personal entreaties from Powhatan and Opechancanough, the
first delivered by Pocahontas.

The last time Smith saw Pocahontas in her native land was in October
1609, shortly before he was forced by an accidental injury and political ri-
valry to return to London. By this time Pocahontas had moved with her
father to his inland stronghold, Orapaks. Hearing of plans for a surprise
attack upon the English, Pocahontas stole away to warn Smith, no doubt
at some risk to herself. Smith departed for England almost immediately
thereafter, without contacting Pocahontas, and the severely strained rela-
tions between the English and the Powhatans soon broke into open war-
fare. During this period, which contemporary chronicles refer to as "the
starving time," the colonists raided Powhatan stores of corn as well as In-
dian burial sites. Some resorted to necrophagy and cannibalism, includ-
ing one man who confessed under torture to salting and eating Ms own
wife. Others ran away, but they could no longer count on receiving hos-
pitality among the Powhatans. One group of Englishmen seeking food
were found slain, their mouths stuffed full of corn bread.39

The Captivity and Typifieation of Pocahontas

In Smith's absence there were few colonists who had any expertise in
dealing with the Powhatans. Tom Savage, the young interpreter, was one
another was Henry Spelman, the disinherited nephew of Sir Henry Spel-
man, a prominent antiquarian. Smith had left Spelman among the
Powhatans in October 1609, only about two weeks after the lad's arrival
in the colony and entirely against his will. As Spelman told his tale, he
was "sold" to Powhatan's son Tanx-Powhatan ("Little Powhatan") for
control over a Powhatan town's resources. Smith left shortly thereafter
for London, and Spelman lived in various native villages over the fol-
lowing year, serving Powhatan as an intermediary. At first he was not
anxious to return to Jamestown because food was considerably more
plentiful in Algonquian villages; but he escaped from Powhatan's retreat
at Orapaks after witnessing the torture and execution of an English offi-
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cer, John Ratcliffe, who had embarked on a desperate quest for corn.
Aided in his escape by Pocahontas, if we are to believe John Smith, Spel-
man took refuge among the somewhat autonomous Potomacs, ignoring
Powhatan's orders to return. In September 1610, Spelman was ransomed
from his Potomac protectors for a payment of copper by Capt, Samuel
Argall, who had come seeking trade. The chance encounter with Spel-
man was fortuitous for Argall as well, for Spelman facilitated a success-
ful trade. The freed captive made his way to London, where he recounted
his experiences to Samuel Purchas as well as in an unpublished, semilit-
erate narrative (Spelman 1910 [1613?]). He later returned to Virginia,
serving as a military officer and interpreter until 1623, when in the midst
of Opechancanough's war of resistance he was killed while attempting to
trade for corn among his former Potomac protectors.40

The same captain who ransomed Spelman was responsible for kidnap-
ping Pocahontas in April 1613, after four years of hostilities between
Jamestown and Powhatan's Tsenacomoco. Argall was admiral of a ship
that had brought a new governor, a new, more militant charter, addi-
tional settlers, and vital supplies to Virginia just in time to rescue the
colony from abandonment.41 Within a few months the strengthened
colony had completely destroyed two Algonquian towns, including
nearby Paspahegh, and established plantations on the land of two other
Algonquian villages. Towns and cornfields were burned; women and
children—including a Paspahegh weroansqua (female chief) and her chil-
dren—were brutally murdered. In this violent and polarized environ-
ment Argall made several attempts to trade in towns that were marginal
to Powhatan's influence,

On one momentous trading expedition to a Potomac village, Argall
learned of Pocahontas's presence there. He promptly brewed a scheme to
take her hostage, hoping thus to assure Powhatan's submission. With a
copper kettle Argall bribed a minor Potomac werowance, lapassus, and
his wife to entice Pocahontas, then a young married woman of eighteen
or nineteen, onto Argall's boat. A narrative of 1615 by colonist Ralph
Hamor justifies the kidnapping as a response to Powhatan's "treachery"
in murdering Englishmen, and characterizes Pocahontas's reaction as
"pensive and discontented" (Robertson 1996:565). Capt. Argall de-
manded as a ransom the return of eight English prisoners and
Powhatan's store of captured English weapons. During three months of
silence on Powhatan's part, his daughter was lodged at the new English
settlement of Henrico, with Anglican minister Alexander Whitaker, who
began instructing her in his faith. Finally, the mamanatowick returned
seven prisoners, each carrying a broken gun. Powhatan claimed that all
of the captured weapons had been broken or stolen from him, but he
promised supplies of corn and a renewed alliance in return for his
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daughter. The English insisted that Powhatan meet Argall's original con-
ditions.

The new settlement of Henrico was located upriver on the James, in
the heart of Powhatan's chiefdom. With the conquest of this area,
achieved with the strength of three hundred additional settlers against
fierce Powhatan opposition, the tide had turned decisively against
Powhatan. He had retreated far into Pamunkey territory, where the En-
glish launched a devastating attack in February 1614. Perceiving the op-
portunity to press the English advantage, Sir Thomas Dale, then in com-
mand of the colony, sailed up the James River with Pocahontas, offering
to return her to Powhatan in exchange for his submission. During nego-
tiations over her release she declared publicly that, as Dale put it, "if her
father had loved her, he would not value her less than old swords, pieces,
or axes: wherefore she should still dwell with the English men, who
loved her" (Barbour 1970:126). Powhatan acquiesced to her wish, asking
Dale to treat her as his own daughter.

One member of Dale's delegation was John Rolfe, a planter at Henrico
experimenting with the cultivation of West Indian tobacco. By this time
Rolfe, a widower, was tortured by his love for a woman he described in
a letter to Dale as "an unbelieving creature, namely Pocahontas" (Bar-
bour 1970:248). Rolfe conquered his ambivalence by resolving to work to-
ward her conversion and civility, and obtained consent to marry Poca-
hontas from both Powhatan and Dale, whom Powhatan had appointed
her English "father."42 Along with his permission, the broken mamana-
towick granted his consent to a peace treaty that made him subject to the
English Crown.

Thus, in the spring of 1614, a year after her capture, Pocahontas was
baptized as Rebecca (see Figure 3.2) and married to John Rolfe, in the
presence of Opechancanough and two of Powhatan's sons. Rev.
Whitaker baptized Pocahontas under a Biblical name aptly chosen to
convey the epic character of the marriage, for Rebecca, upon leaving her
people to marry Abraham's son Isaac, was told, "Two nations are in thy
womb, and two manner of people shall be separated from thy bowels;
and one people shall be stronger than the other people; and the older
shall serve the younger" (Genesis 25:23).43 In Pocahontas's marriage to
Rolfe, Powhatan saw his own strategy gone awry: His daughter's abduc-
tion, conversion, and marriage signified the subordination of her people
to the English rather than the realization of his dream that Smith's people
should become Powhatan's subordinates.

The English, for their part, saw in Pocahontas's conversion and mar-
riage a confirmation of the convergence of their capitalist and missionary
enterprises. Since the charter of 1609 had been enacted, the colony had
been dedicated officially to "the conversion of the natives" (Fausz



FIGURE 3.2 The Baptism ofPocahontas at Jamestown, Virginia, by John Gadsby Chapman, 1840, in the U.S. Capitol Rotunda.
John Rolfe is shown to the right of Pocahontas; behind him are her brother, sister (seated), and Opechancanough, SOURCE:
Architect of the Capitol.
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1977:265), a goal expected to reap temporal as well as spiritual rewards
for the English. As the Council advertised to potential supporters at
home in 1610, the colonists "by way of merchandising and trade, do buy
of them the pearls of earth, and sell to them the pearls of heaven" (Nash
1972:210),44 Governor Gates, however, had been instructed to pursue the
goal of conversion not only through trade but through militant action.
Specifically, he was ordered to use force, if necessary, to "procure from
them some convenient number of their children to be brought up in your
language and manners." Gates was advised that the children of
werowances, in particular, should be educated so that "their people will
easily obey you and become in time civil and Christian" (Fausz
1977:265—266). Even the extermination of priests and werowances was
condoned as a means toward this goal. Throughout the war, the "Virginia
Company justified its brutal aggression against Powhatan—including
the murders of the Paspahegh werowance Wowinchopunk, his "queen,"
and her children; the burning of villages and cornfields; and the desecra-
tion of temples—by promising that victory would be followed by mass
conversion. Rev. Whitaker himself, the agent of Pocahontas's conversion,
wrote that once the English "were masters of their country, and they
stood in fear of us ... it [would be] an easy matter to make them will-
ingly to forsake the devil [and] to embrace the faith of Jesus Christ"
(287).«

On the basis of its commitment to militant proselytization the Virginia
Company received monetary support from prominent clergymen as well
as from a broad segment of the public. The conversion and marriage of
Pocahontas was publicized in England as the first fruit of this policy.
King James approved Company plans, spearheaded by Samuel Purchas
and Alexander Whitaker, to erect a school and college at Henrico for "the
training up of the children, of those Infidels in true Religion, moral virtue
and civility and for other godly uses" (Fausz 1977:294). As a fund-raising
device the Virginia Company brought the Rolfe family, which by then in-
cluded a young son, to London in 1616. Rebecca Rolfe, the main attrac-
tion, was accompanied by about a dozen Powhatan attendants, including
her sister Matachanna and Matachanna's husband, the high priest Ut-
tamatomakkin. Lady Rebecca was displayed at court and sat for an offi-
cial engraving by Simon Van de Passe (see Figure 3.3) Both she and Ut-
tamatomakkin were seated in the place of honor next to King James I at
Ben Jonson's masque in celebration of Twelfth Night,46 Like Uttam-
atomakkin, Pocahontas had an interview with Samuel Purchas, who
found her "Christian sincerity" a welcome contrast to the stubborn blas-
phemy of the high priest (Mossiker 1976:260),

By all reports Pocahontas was delighted with her reception in London,
although she sharply chided John Smith for neglecting her. Like so many
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FIGURE 3,3 Matoafcj, Alias Rebecca, Daughter to the Mighty Prince Powlntan,
Emperor of Virginia, by Simon Van de Passe, 1616. SOURCE; John Smith, The
Genemll Historie of Virginia, New-England, and the Summer Isles (London, 1624).
(Courtesy of the Newbeny Library, Chicago.)
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Native American visitors to Europe, however, she became ill with a pul-
monary infection and retreated into the country. She was in poor health
when her ship, piloted by Capt. Argall, embarked for Virginia. She dis-
embarked and died at Gravesend. After burying "Mrs. Rebecca Rolfe ...
a Virginia Lady bom," her husband returned to the colony to oversee the
expansion of the tobacco industry, leaving their son, Thomas, to be raised
in England. The boy did not see Virginia until the late 1630s, and in 1641
he found it necessary to petition the governor to see his relatives Mat-
achanna and Opechancanough, who as Powhatan's successor had tried
and failed to expel the English by force in 1622. By 1644, when the aged
Opechancanough led a second war of resistance, Thomas Rolfe was an
officer in the colonial militia.

Pocahontas truly was "nonpareil," and her "love" was exceptional as
well as essential to the survival of the first successful English colony in
America. Her marriage and conversion occurred within a context of mil-
itant colonial expansion, and within five years of her death any thought
of alliance was banished by Opechancanough's violent resistance to En-
glish rule. Rhetoric hardened, an exterminationist policy was imple-
mented, plans to establish a school at Henrico were set aside, and rela-
tions between Christians and "savages" were outlawed. Within the Rolfe
family itself can be discerned the limits of Pocahontas's love: Her hus-
band pioneered the plantation economy that proved a fatal threat to the
Algonquian's mixed subsistence economy; her kinsman Opechan-
canough led a desperate war of resistance against her adopted people;
and her son Thomas, after meeting her sister and Opechancanough, be-
came an officer in the force responsible for bringing Opechancanough to
his final defeat.

After Opechancanough's revolt, Pocahontas came to embody, for
Samuel Purchas among others, what Leslie Fiedler (1969) called a "vision
of love and reconciliation between the races whose actual history is op-
pression and hate." But it was not until the late eighteenth century, when
hopes for peaceful alliance between European and indigenous peoples
had largely been consigned to the realm of myth, that "the love of Poca-
hontas" began to take a central place in American historical memory. Her
captivity largely forgotten, Pocahontas was fashioned into the royal sav-
ior and ancestress of the English in America, particularly in the South. By
the first half of the nineteenth century, Pocahontas's rescue of one Eng-
lishman, and to a lesser extent her marriage to another, was firmly en-
shrined in American popular culture, so much so that for some she be-
came the subject of parody.47

A different transformation of the Pocahontas story was wrought in the
late nineteenth century by Pocahontas's Parnunkey descendants, who
utilized their relationship to Pocahontas to mark their distinctive cultural
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identity. Countering the hegemonic forces that have attempted to define
them as individual "persons of color" and to deprive them of the land,
rights, and history they hold as "tribal Indians," since the 1880s Pa-
munkeys have represented themselves in pageants, artifacts, and naming
patterns as the rightful heirs of Pocahontas (understood not as a captive
but as a princess and savior). Some might view this ironically, as an as-
sertion of distinctive cultural identity in terms that are largely hegemonic
(thus "inauthentic"), but somewhat like Christian Feest (1987) I regard
the Pamunkeys' reappropriation of the Pocahontas legend as a form of
resistance to a historical memory that would confine them to the past and
define Pocahontas as "the mother of us all" (Young 1962).

Captivity, Conquest, and Resistance

John Smith, not knowing whether to attribute his good fortune to
Powhatan, God, or Pocahontas's personal attachment to the English, pre-
sented Pocahontas to his Queen as "next under God . , , the instrument to
preserve this colony from death, famine and utter confusion" (Smith 1986
[1624], 2:259), Although Smith was referring to Pocahontas's generosity
toward himself and his countrymen, she was equally an instrument of
colonial conquest in her role as captive, convert, and affine of the English.
She became a primary instrument both for breaking Powhatan's resis-
tance and raising support in England for the Virginia colony. Pocahon-
tas's contemporary, Tisquantum—abducted one year after Pocahontas
and present in London by 1617, the year of her death—received similar
praise from his patron, William Bradford. Considerably more confident
regarding divine intervention in history, Bradford characterized Tisquan-
tum as a "special instrument sent of God for their good beyond their ex-
pectation" (Bradford 1953:114),

Tisquantum, originally captured for his value as a slave, managed to
fashion himself into an indispensable translator and mediator. Pocahon-
tas, taken hostage in order to extort political concessions from Powhatan,
fashioned herself into a Christian lady and yet remained true enough to
Powhatan values to be able to reprimand John Smith for his neglect of
the reciprocal obligations of kinship. Both were valuable as instruments
of conquest precisely because they were not merely instruments: They
had the ability to create and inhabit a middle ground between their na-
tive Algonquian worlds and that of the English.

In the cases of Pocahontas and Tisquantum, captivity proved an effec-
tive way of fashioning a fairly docile instrument of conquest. More often,
however, Indian captives resisted those who would make them instru-
ments of conquest, escaping captivity through suicide, like some of Ar-
naaq's contemporaries; or like Don Luis, Wanchese, and Epenow, em-
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ploying the knowledge gained through captivity to engage in active re-
sistance. Whether relatively docile or resistant, an Indian captive was
subject to a powerful process of typification, one that accelerated after his
or her death. Captured once again—this time, in visual imagery and
ethnographic accounts—the Inuit captives live on in the representational
system of their captors. Similarly, Squanto and Pocahontas live on more
prominently in historical narratives and sentimental performances as
well as in visual imagery. Neither is remembered as a captive but as a
savior, intermediary, and ally in a process known as colonization rather
than conquest.

Even so, these Inuit and Algonquian captives retain the ability to capture
our imagination and complexify the hegemonic typification of captivity.
As we trace the development of a typification in which Indians come to ex-
clusively play the role of Captor, it is essential to remember the captivities
that are not inscribed in the selective tradition—the Indian captives taken
by Columbus, Cartier, Cabot, Frobisher, Waymouth, Hunt, Harlow, Argall,
and others. This is particularly important as we turn to representations of
captivity in Puritan New England, where the Captive Self and Captivating
Other are more thoroughly polarized than in Virginia.

Notes

1. For discussions of this incident see Dickason 1984:163-175, 210-211; Trigger
1976:182-200, 129-134; and Trigger 1985:130-135. Trigger and Pendergasf 1978
summarizes what is known of the St. Lawrence Iroquois. Map 4.1 shows their ter-
ritory in some detail.

2. This incident is discussed by Dickason (1984:208) and Hemming (1978:11,
532).

3. TsenacomocQ (also spelled TsenacommacaH) probably means "densely inhab-
ited land" (according to Feest 1966:69, citing Gerard 1904). Feest 1990, Rountree
1989, and Gleach 1997 are recent authoritative sources on Powhatart's polity;
Rountree compares it to Massasoit's chiefdom to the north (1989:140-152, pas-
sim). See also Feest 1966 and 1978b and Salwen 1978. Some scholars continue to
follow Thomas Jefferson and James Mooney in characterizing the Powhatan
polity as a "confederacy" or "confederation," although Mooney's notion of a con-
federacy "founded on conquest and despotic personal authority" offers a contra-
diction in terms and understates the importance of Powhatan's advisers and
priests (1907:136). Like Fausz (1977), Gleach (1997), Potter (1989), Rountree
(1989), and Turner (1985), I consider the thirty-odd ranked, kin-ordered towns
under the rule of Powhatan and a hereditary elite closer to Sahlins's (1968) def-
inition of a chiefdom. The degree of expansion and centralization effected by
Powhatan was unprecedented along the Atlantic coast and was undoubtedly in-
fluenced by the European presence in the area (in addition to the sources cited
above, see Swagerty 1981). On the terminological debate, see Gleach 1997:24; and
Cheyfitz 1997:217-218, n. 9.
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4. Caucorouse (sometimes spelled cockarouse) is the Powhatan variant of the Al-
gonquian term from which the English word caucus was derived (Gleach
1997:207-208, n. 3).

5. Purchas's Pilgrimage is now rare, and references to Uttamatomakkin (and
positive accounts of Indians more generally) are largely omitted from the more
readily available Pilgrimes (Purchas 1625), published after Opechancanough's
deadly revolt of 1622. See Mossiker 1976:259-263; Rountree 1989:131-139 and
passim; and for a general discussion of Purchas's comparative studies of religion,
Boon 1982:154-177.

6. Rountree suggests that Pocahontas—who was not a member of Powhatan's
matrilineage and thus not a potential weroansqua, or female chief—might have
been attracted by her status as a "princess" in English society (1989:112-113), The
most scholarly biography of Pocahontas is Harbour's (1970); see also Mossiker
1976 and Woodward 1976. The Pocahontas myth is treated by Dearborn (1986),
Feest (1987), Fiedler (1969), Green (1975), Hubbell (1957), Scheckel (1998), Strong
(1996a), and Young (1962), and especially by Tilton (1.994),

7. Wenjwance (also weroance) has been variously translated as "he who is rich,"
"he who is of influence," and "he who is wise" (Feest 1966:71; Gleach 1997:28-35;
Potter 1989:152). These are all appropriate descriptions of the basis of the
werowance's authority. Brindenbaugh's (1980) identification of Don Luis with
Opechancanough would require Opechancanough to have been nearly one hun-
dred years old when he was captured and killed by the English in 1646; and
Brindenbaugh's assumption that Opechancanough acquired his political sophis-
tication from the Jesuits seriously underestimates the strengths of indigenous Al-
gonquian leaders. See also Fausz 1977:56-58, passim; Feest 1,966; Lewis and
Loomie 1953; Swagerty 1981:743-755; and Gleach 1997:90-97,142-143. The latter
provides a hypothetical kinship diagram.

8. See Axtell 1988:187; Barbour 1970:1-7; and Kupperman 1984:137-140. Recent
scholars have cast doubt on earlier claims that Powhatan might have killed the
survivors of the "lost colony" at Roanoke; see Gleach 1997:104.

9. For knowledge of Smith's capture we are dependent on two autobiographi-
cal, accounts: A True Relation (Smith 1986 [1608], 1:45-61), a letter that was edited
and published without his permission; and the expanded account in The Generall
Historie of Virginia (1986 [1624], 2:145-153). Smith's editor, Phillip L. Barbour, pro-
vides extensive annotations and a comparison of the two versions (Barbour 1986,
2:9-15). See also Kupperman 1988.

10. The Chickahominies were an Algonquian group generally allied with
Powhatan but not subordinate to him; they were governed by a council rather than
a werowance (Gleach 1997:26; Potter 1989:154). Although Opechancanough is com-
monly identified as Powhatan's brother or half brother, this relation is not particu-
larly meaningful in a society where chiefly descent was matrilineal. My identifica-
tion of Opechancanough's role and his relationship to Powhatan follows Gleach's
(1,997). See also Feest 1966; and for a division between peace and war chiefs else-
where in the Southeast, Fogelson 1977; Gearing 1958 and 1962; and Hudson 1976.

11. On Hariot and Smith, see Barbour 1986, 1:102, n. 101; Quinn 1955,
1:375-376; and Sanders 1978:274-278. Greenblatt (1988:21-65) gives a provocative
account of Hariot's encounter with Algonquian religion.
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12. For the Powhatan language, for which Smith himself would became a key
source, see Gerard 1904, and Goddard 1978:70-77. See Cheyfitz 1997 on elo-
quence as a recurrent colonial figure; and Greenblatt 1976 and 1991 on Eliza-
bethan assumptions regarding linguistic transparency. Hariot's language study
with Manteo and Wanchese, among other examples, suggests that we must think
of linguistic colonialism in more than the two dimensions Greenblatt highlights,
as important as those dimensions are: Colonial power was furthered not only by
those who considered Indian languages nonexistent or transparent but also by
those who considered Indian languages opaque and who subordinated them-
selves at least temporarily to Indian teachers in order to learn their languages. Be-
cause of the study of Indian languages by early linguists such as Hariot, and
more significantly, by missionaries such as John Eliot and various French Jesuits,
our knowledge of extinct Indian languages (and thus of Indian "realities") is not
quite as bleak as Greenblatt suggests (1976:576). Cheyfitz offers a somewhat sim-
ilar critique of Greenblatt (Cheyfitz 1997:104-110).

13. In regard to John Smith's actions as an "improvisation of power" I am
drawing upon Greenblatt, who means by this phrase "the ability both to capital-
ize on the unforeseen and to transform given materials into one's own scenario"
(Greenblatt 1980:227). See also Hulme 1992:153-156; and Sayre 1997:49-78. The
latter contrasts Smith's and Champlain's uses of power in relations with Native
Americans. Note that Powhatan demonstrates a similar improvisatory ability in
the use he makes of his English captive. On writing as a form of power, see also
Anderson 1983, Goody 1977, and Tbdorov 1982. Cheyfitz (1997:104-110) critiques
both Greenblatt and Todorov.

14. Both minor Powhatan deities and Powhatan priests were called quioccosuk
(sg. Cfuioccos). However, Smith seems to be referring here to the major Powhatan
deity Okeus, or Oke (Rountree 1989:131-136; Feest 1966; Gleach 1997:30-43). Pur-
chas's Pilgrimage (1613) includes an edited version of Smith's account of the div-
ination (Harbour 1986, 2:9-15; 104, n. 141).

15. Although there were hereditary female rulers known as weroansqua among
the Virginia Algonquians, Rountree (1989) believes that this particular "queen"
was, rather, the wife of the werowance of Appamatuck. The sister of that
werowance was the weroansqua of a nearby town.

16. Smith wrote the letter in 1616, but we know it only from the abstract he
published in his Genemll Historic (1986 [1624]:258-262).

17. The first skepticism expressed in print was in a biographical entry by
Thomas Fuller (1662, 2:275-276, quoted in Harbour 1986, l:bdii). A more influen-
tial critic was Smith's nineteenth-century editor, Charles Deane (1866:38-40); see
Barbour 1986, l:lxii-lxiv; Morse 1935; and Tilton 1994.

18. Barbour discusses the controversy over Smith's use of the "enamored
Moslem princess" motif and defends Smith (1986, l:lxx-lxxi; 3:125-136). See also
Hulme 1992, Morse 1935, and Smith 1953. Ortiz, the commander of a relief party
seeking Panfilo de Narvaez, reported that he had twice been, saved from sacrifice
through the intercession of his captor's daughter. He was rescued by DeSoto, and
his captivity tale appears in an anonymous narrative by a member of that expe-
dition (The True Relation of the Gentleman of Elvas ... , 1557). Smith might well
have been familiar with Ortiz's account, as an English translation was published
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in Hakluyt's Virginia Richly Valued (1609). It is reprinted in Levernier and Cohen's
anthology (1977:3-11).

19. Pocahontas's "rescue" is included in the published version of Smith's letter
to Queen Anne (Smith 1986 [1624], 2:258-260), but as the original of 1616 has not
been preserved, we cannot be certain of its contents. Still, the letter reads very
much as if it were written prior to 1622.

20. Cheyfitz (1997) and Hulme (1992) offer insightful analyses of The Tempest.
For the comparison of Miranda and Pocahontas, see Cheyfitz 1997:171.

21. See Barbour 1964; 1970:23-27; and 1986, 1:5-15, 2:31; Fausz 1977; and
Gleach 1994, 1996, and 1997. Rountree (1989:121-122) finds insufficient ethno-
graphic support for a political interpretation of the execution and rescue scene,
but Gleach's consideration is much more complete.

22. For the shift in representations of Virginia Algonquians after 1622, see
Fausz 1977 and 1981; Gleach 1,997; Kupperman 1977 and 1980; Nash 1,972; and
Sheehan 1980. Hulme (1997:170) discusses representations of Pocahontas and Ut-
tamatomakkin as offering a similarly gendered splitting of Virginia Algonquians
into noble and ignoble variants. (See Figure 3.2, in which Uttamatomakkin is
glowering in the right foreground.)

23. See Sahlins 1981, 1985, and 19%; and Todorov 1982. Obeyesekere (1992a,
1992b) offers a critique of Sahlins.

24. In Part I! of his Map of Virginia (1612), which The Gmerall Historic expands
upon, Smith wrote that the Powhatans "admired him as a demi-God" (1986
[1612], 2:146, n. 3). This comment is illuminated by Gleach's discussion of the
spiritual power of werowances, on the one hand, and Cheyfitz's analysis of the
"technology of eloquence," on the other (Gleach 1997:32-43; Cheyfitz 1997:78-79,
passim). With regard to Smith's self-fashioning sexually, compare Sahlins (1981,
1985) on Capt. Cook. The intimations of romance in Smith's writings and other
sources have been exploited to the fullest in Anglo-American literature since the
late eighteenth century (see Tilton 1994).

25. The interpretation offered here is also, inevitably, a fiction of translation,
but one that is aimed at contesting the exclusions of the dominant fiction.

26. The classic work on rites of passage is Van Gennep (1,960 [1,908]). For the
huskanaw, see Gleach 1997:38-39 and Rountree 1989:80-84; and for a reprint of
Robert Beverley's account of 1705, see Axtell 1981:46-49. There are similarities be-
tween this rite and the one that Tisquantum would have undergone to become a
pniese; see Axtell 1981:44 and Simmons 1986:37-64.

27. On burial, see Rountree 1989:116-117. Smith described clubbing as a form
of capital punishment as early as 1612, in the context of a discussion of the extent
of Powhatan's power (Smith 1986 [1612], 1:175; 1986 [1624], 2:127). This is one
case in which Smith serves as a primary source for a more culturally sensitive
reading of his own narrative. My interpretive strategy here can best be described
as reading some of Smith's representations against others; the ethnographic real-
ities thus extracted are no more than partial and provisional.

28. See Rountree 1989:84 and Smith 1986 [1612], 1:175.
29. See Axtell 1981:46-49 and Rountree 1989:80-82,121.
30. Gleach (1997:113-115), suggesting a parallel with the Delaware Big House

ceremony, offers an elegant interpretation of the ceremony at Pamunkey as a
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world renewal ritual that mimetically incorporated Smith and his people into
Powhatan's domain.

31. Nantaquoud was also known as Nantaquaus (Barbour 1986, 2:51, n, 4).
32. On shell, copper, and other forms of tribute, see Peest 1966; Gleach 1997;

Miller and Hamell 1986; Potter 1989; and Rountree 1989:71-73, 111.
33. See Rountree 1989:142-145, passim.
34. The analysis of the gendered and ranked dimensions of Powhatan's de-

mands are influenced by Sahlins's analysis (1981,1985) of exchanges of valuables
in Hawaii,

35. Pocahontas was known to the English by her nickname rather than as Ma-
toaka, the name she gave as hers upon her baptism. Strachey reported the mean-
ing of Pocahontas's nickname. This, together with his report of a young, naked
Pocahontas doing cartwheels in Jamestown, is exploited to the fullest in John
Earth's The Sot-weed Factor (1980 [I960]}. See Tilton 1994:179-180.

36. This statement appeared in Smith's True Relation of 1608, in the context of a
discussion about the exchange of hostages rather than about Smith's release from
captivity.

37. Cheyfitz (1997:59-61) discusses the coronation ritual as an imperialist
"translation"—in other words, an imposition of English notions of sovereignty.

38. Purchas contrasted Smith with Newport, who sought "to grace with offices
of humanity, those which are graceless." Rather, like children and beasts, Indians
should be treated "with severe gentleness and gentle severity, which may breed
in them loving awe, or awfull love, at least a just dread toward us" (Purchas 1625,
18:497-498, quoted in Pennington 1966:23).

39. This was the same party whose leader, Capt. Ratcliffe (alias John Sickle-
more), was tortured and executed in the presence of Henry Spelman. Chronicler
George Percy rightly considered the act a sign of "contempt and scorn," likening
it to the treatment meted out to a Spaniard whose throat was filled with molten
gold (Sheehan 1980:150); see also Gleach's discussion of the spirit of irony in
Powhatan warfare (1997:47-54).

40. John Smith's confused account of Spelman is found in the fourth book of
The Generall Historic. According to Smith, "Pocahontas the King's daughter saved
a boy called Henry Spilman, that lived many years after, by her means, amongst
the Patawomekes" (1986 [1624] 2:232-236, 257, 304, 320-321). Spelman himself
wrote, "I shifted for myself and got to the Patoaomeckes country." As Henry
Spelman was treated as a prisoner after Smith's departure to England, Ms semi-
literate Relation is of interest as perhaps the first Anglo-American captivity narra-
tive, although unpublished until recently.

41. See Fausz 1977:252-285.
42. For Rolfe's ambivalence and resolve, see his remarkable letter to Dale (Bar-

bour 1970:247-252).
43. Hulme (1997:145-146) quotes from the Geneva Bible [1560]. Tilton's exten-

sive discussion of Chapman's The Baptism of Pocahontas (see Figure 3.2) also con-
siders other visual images produced in the eighteenth and nineteenth centuries;
see also Scheckel (1998).

44. Purchas would later give classic expression to this sentiment, writing, "God
in wisdom having enriched the savage countries, that those riches might be at-



76 Captivity and Hostage-Exchange in Powhatan's Domain

tractive for Christian suitors, which there may sow spirituals and reap tempo-
rals" (Nash 1972:210).

45. The policy of militant conversion has inspired impassioned critiques from
contemporary scholars. Morgan caustically wrote; "If you were a colonist.,., you
killed the Indians, tortured them, burned their villages, burned their cornfields. It
proved your superiority in spite of your failures" (1975:90). Cheyfitz calls mili-
tant conversion "an example of the need for violence being simultaneously ac-
knowledged and ignored (rationalized) in the process of colonization"
(1997:63-64), whereas Hulme describes it as "a massive effort of repression
whereby the violent dispossession of the native Americans is rewritten as a cru-
sade against the unregenerate savage, the guilt of conquest being transferred
from usurper to usurped: as from Prospero to Caliban" (1992:168). The selective
tradition of captivity is precisely such a transference mechanism.

46. Robertson's "Pocahontas at the Masque" (1996) also analyzes tensions in
the engraving between her posture, visage, and gaze, on the one hand, and Euro-
pean conventions of dress and portraiture, on the other.

47. For eighteenth- and nineteenth-century representations of Pocahontas, see
Tilton 1994 and Scheckel 1998,



4

The Politics and Poetics of Captivity
in New England, 1620-1682

As we can see from the cases of Tisquantum, Pocahontas, arid the Stada-
conan Iroquois, both the captivity of enemies and the exchange of
hostages among allies were significant indigenous practices among the
Algonquian and the Iroquoian peoples of the Eastern Woodlands. Both
captivity and hostage-exchange varied across indigenous groups, over
time, and from situation to situation. Nevertheless, it is useful to distin-
guish between the two practices in a more general way. Hostage-ex-
change involved a poetics and politics of reciprocity, whereas captivity
enacted a poetics and politics of incorporation in which captives or their
symbolic equivalents—scalps, wampum, and other soul-infused sub-
stances—served to enhance the power of a leader, a war party, a lineage,
or an entire polity. Both captives and hostages could be used as "state-
ments" about sovereignty; however, the poetics of reciprocity was aimed
at accomplishing diplomatic objectives such as alliance and subordina-
tion, whereas the poetics of incorporation was geared more toward inter-
nal political goals such as retaliation, recruitment, and revitalization.
Still, reciprocity and incorporation were not mutually exclusive pro-
cesses, and many captives inhabited an ambiguous space in which vari-
ous forms of exchange and incorporation remained open possibilities—
possibilities they might help to realize, sometimes unwittingly, through
their own actions,1

Indigenous captivity practices were affected in complex ways by the
presence of colonial captives, captors, and mediators—all of whom had
their own ways of interpreting, utilizing, and responding to captivity.
This chapter views seventeenth-century captivity practices in the North-
east as a complex conjuncture of indigenous and European forms, focus-
ing in particular upon the intercultural politics and poetics of Mary Row-
landson's captivity during the hostilities of 1675-76 that are commonly

77
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known as King Philip's War, In Rowlandson's influential account of her
experiences, The Soveraignty and Goodness of God (1682), captivity is inter-
preted within a colonial rather than an indigenous poetics. The colonial
poetics, as we will see, revitalizes and establishes the sovereignty of the
Captive Self rather than that of the Captivating Other.

Indigenous and Convergent Captivity Practices

Chapter 3 offered several examples of captivity and hostage-exchange
in coastal Algonquian societies: Tisquantum's abduction by two Wam-
panoag sachems, Epenow and Corbitant, who opposed an alliance with
Europeans; the Nausets' release of John Billington, decked with strings of
wampum; the peaceful exchange of Powhatan's adviser Namontack for
Captain Newport's "son," Tom Savage; John Smith's exchange of Henry
Spelman, against Spelman's will, for English control over some of
Powhatan's resources; and the captivity of John Smith and several less
fortunate Englishmen among the Powhatans. These examples indicate a
wide range of coastal Algonquian captivity and hostage-exchange prac-
tices. In contrast to the better-known captivity practices of northern Iro-
qouians, coastal Algonquian practices appear to have been somewhat
more embedded in a poetics of reciprocity than in a poetics of incorpora-
tion.2

In both captivity and hostage-exchange, leaders of coastal Algonquian
polities asserted power over an Other's body in order to enhance their
position vis-a-vis the polity of that Other. The forms in which power was
asserted varied according to the situation, ranging from peaceful ex-
change to forcible abduction; from divination to instruction; from bodily
adornment to mutilation; and from integration to subordination to de-
struction. The political aims of captivity varied as well, as the various
Powhatan examples attest. Hostage-exchange was practiced in order to
forge or cement a political alliance and to train knowledgeable interme-
diaries, as in the exchange of Namontack for Tom Savage. Abduction
might be employed toward similar ends, as in John Smith's case, but
asymmetrically subordinating the captive's group to that of the captor.
Both abduction and hostage-exchange might be utilized in an attempt to
fashion enduring kinship ties through adoption or marriage, together
with the many forms of reciprocity that kinship entailed. This is evident
in the relationships Powhatan and Pocahontas attempted to establish
with John Smith and later with John Rolfe. Abduction and hostage-ex-
change might also be used in an attempt to gain knowledge about the
captive's group, exemplified in the divination ceremony performed over
Smith. Finally, as in the cases of Smith's countrymen George Cassen and
John Ratcliffe, abduction, torture, and execution were occasionally uti-
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lized in order to assert sovereignty over or retaliate against a political
rival.

Captives were most often obtained through raiding an enemy village,
and like scalps or enemy heads, were taken home as war trophies. Cap-
tives who proved weak, dangerous, or troublesome on the homeward
journey might be killed, typically with a "knock on the head" by a toma-
hawk. Sometimes a captive was tomahawked as an object lesson for
other captives; even the threat of the tomahawk served as an effective
means of controlling captives. Torture was rare but not unknown among
Algonquians, and verbal taunting was common. Coastal Algonquians
generally exchanged captives for some kind of economic or political ad-
vantage, incorporated them as kin, or held them in a state of subordina-
tion or servitude.3 The release of captives in exchange for valuables,
pledges of peace, political subordination, tribute payments, or other cap-
tives was especially common among Algonquians. This was understood
by Europeans as analogous to their own use of captives to extract ransom
payments or political concessions, and a convergence of Algonquian and
European practices soon developed.

Coastal Algonquians sometimes attempted to obtain a captive's release
with a gift of wampum, as Dutch traders observed in the early 1620s.
Strings and belts of wampum-—purple and white beads made from the
quahog clam shell—were worn as signs of chiefly wealth, power, and
prestige. They were also exchanged as "total prestations" (Mauss 1954
[1925]) to establish goodwill among persons, social groups, and those
spiritual forces Hallowell (1976b [I960]) has called "other-than-human
persons." European colonists tended to interpret such prestations as im-
personal, commodified "ransom payments/' as when, in 1622, Jacob
Elekens demanded one hundred forty fathoms of wampum (more than
eight hundred feet) for the release of a captive Pequot sachem, Tatobem.
In time, Algonquians themselves came to solicit currency or trade goods
as ransom payments for European captives.4

The use of wampum in transactions involving captives is only one of
the many ways in which Algonquian captivity practices involved beliefs
about spiritual beings and forces. The divination ritual to which John
Smith was submitted, for example, probably involved examining his soul
in order to determine how he should be treated. Scalping or beheading of
dead enemies was practiced in order to obtain a physical manifestation
of the soul. The use of enemy scalps or heads in ceremonies both asserted
power over, and derived power from, the enemy's "dream soul," which
was located in the head. In Virginia, scalps of enemies would be taken to
the temple and offered as a sacrifice to the god Okeus. The remainder of
the body was not customarily eaten, as John Smith feared, but consumed
by fire.5
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Contrary to colonial beliefs, ritual cannibalism was not an indigenous
practice among Algonquians (except, perhaps, as revenge against Iro-
quoians). Algonquians despised and feared anyone suspected of eating
human flesh, attributing such practices to asocial monsters such as Gul-
loua, the giant cannibal bird, or the more famous Windigo.6 In contrast,
northern Iroquoians institutionalized the practice of incorporating an
enemy's power through ritual ingestion. Just as the Powhatans offered
scalps as a sacrifice to Okeus, so too Iroquoians conceptualized the ritual
ingestion of soul-infused portions of the captive's body as a sacrificial
act. Consistent with the pronounced matrilineality of Iroquoian society,
clan matrons played a prominent role in deciding the fate of captives.
Often they chose to incorporate the power of the captive's soul not
through the ingestion of flesh but through adopting the captive into their
lineage as a replacement for a deceased relative.7

It would not be an exaggeration to state that seizing captives was often
the primary goal of Iroquoian warfare. An Iroquois woman whose grief
remained unassuaged after a series of condolence rituals (involving,
most centrally, prestations of wampum) might initiate what has been
aptly characterized as a "mourning war" (Smith 1951), She would assert
her influence upon the sons of her brothers (or equivalent male relatives)
to "set up the war kettle," that is, to send out a war party. The warriors
would raid the village or camp of an enemy group in order to obtain one
or more captives to present to their agadoni, the women of their father's
clan.8 The status of these captives was ambiguous until clarified by ritual
action, and their fate was contingent upon a variety of circumstances, in-
cluding their own deportment. Upon the war party's return a captive
would be submitted to a variety of rituals in order to revitalize the lin-
eage and "dry its tears." To begin with, the mourners would vent their
rage against the captives as they were forced to "run the gauntlet," that
is, to run between two parallel lines of villagers who administered phys-
ical and verbal abuse. Next the captives would be divided among be-
reaved lineages, if necessary, and incorporated through adoption.
Women and children would most often be welcomed as valuable addi-
tions to a bereaved lineage, their cultural identity being transformed
through an astute mixture of inducements and punishments.9 An adoles-
cent or adult male, expected to be less malleable and compliant, was
more likely to be tortured and sacrificed.

During the prolonged torture rituals the captive's status as an adopted
member of the rnatrilineage would be underscored through repeatedly
addressing him as "sister's son." He was expected to face his pain coura-
geously, mocking or cursing his tormentors, who would try to goad him
on to ever more impressive displays of bravery. Women took an active
part in the proceedings—which, insofar as they served as an arena for
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avenging the death of kindred, may have constituted a female equivalent
of battle.10 Following torture a captive would be sacrificed at dawn to
Agreskwe, the spiritual power associated with the sun, who was thought
to be responsible for success in warfare. After a lethal blow to the cap-
tive's head, his heart would be removed, the body eviscerated and dis-
membered, and the flesh prepared in the "war kettle." Portions of the
body were offered to Agreskwe, followed by collective consumption,
particularly of his soul-infused heart and blood. As the first captive of the
year was designated to be sacrificed, this practice might best be under-
stood as a "first fruits" ceremony, a captive being the first fruit of warfare.
During years in which no captives were obtained, the obligation to
Agreskwe might be met by sacrificing a bear, one of the many examples
of the close identification of bears with humans across the Northeast and
Subarctic.11

The adoption of a captive filled the vacant social position left by the
deceased and also was thought to replenish the spiritual power of the lin-
eage. Similarly, ritually ingesting the heart and blood of a captive was a
way of revitalizing a lineage, especially when the captive had exhibited
uncommon strength and bravery under torture. In the absence of a cap-
tive, a bereaved lineage might be revitalized through performing an
adoption ceremony over a dead enemy's scalplock. Each of these forms
of revitalization involved the incorporation of alien "soul-substance." As
the seat of the victim's "breath soul" (in the case of the scalp) or "flesh
soul" (in the case of the heart and blood), these bodily substances were
metonymical representations of human life. Wampum, on the other
hand, was a metaphor of the soul by virtue of sharing its reflective qual-
ity. (The shells may also have represented, metonymically, the transfor-
mative power of the sea.)12 The acceptance of wampum—like the perfor-
mance of a scalp ceremony, the ingestion of a heart or blood, or the
adoption of a captive—was a ritual of incorporation and revitalization,
one that restored life and power to a bereaved lineage.13

The poetic equivalence among captives, bears, scalps, hearts, blood,
and wampum, on the one hand, and the acts of ingestion, adoption, and
prestation, on the other, lent considerable flexibility to this set of incor-
porative practices—a flexibility that facilitated their adaptation to a wide
variety of personal, social, and historical circumstances. Historical adap-
tations are particularly well documented for Iroquoians, whose warfare
and captivity practices changed significantly in response to the European
invasion. The major colonial source on Iroquoian captivity, the Jesuit Re-
lations, documents events in the mid-seventeenth century, when warfare
and captivity reached an unprecedented intensity, largely in response to
the European presence. In contrast to colonial warfare, indigenous con-
flicts were limited in scale, in large part due to the goal of taking captives
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without sustaining casualties (since any additional casualties among the
raiding party would require the mounting of still another raid). Follow-
ing sustained contact with Europeans in the 1620s, however, Iroquoian
peoples suffered a demographic crisis of unparalleled proportions. This
dramatically intensified the Iroquoian search for captives to revitalize
their lineages.14

The serious decrease in population that Iroquoian villages suffered in
the early and mid-seventeenth century had a number of related causes:
devastating European epidemics; depletion of fur-bearing animals due to
trade with Europeans; an intensification of warfare from the 1640s
through the 1670s due to the introduction of firearms and the struggle to
control the colonial fur trade; and the emigration of large numbers of Iro-
quoians to mission villages in Canada or fur-trading sites to the west. In-
creasingly, Iroquoians adopted non-Iroquoian captives: By the 1660s, ac-
cording to French missionary estimates, foreigners outnumbered natives
in many Iroquois villages. Even so, massive adoptions could not offset
Iroquoian losses to disease, Christian missions, and warfare—losses aug-
mented by serious conflicts with the French after 1674. In the early eigh-
teenth century the Five Nations of Iroquois (including the Mohawks,
Oneidas, Onondagas, Cayugas, and Senecas) turned increasingly to
peacefully incorporating weak or remnant Indian groups, such as the
Susquehannocks, Tutelos, and most notably, the Tuscaroras (after which
the league became known as the Six Nations).

A significant proportion of the captives or refugees adopted by Iro-
quoians were Algonquians—a factor that might have contributed to the
convergence of Iroquoian and Algonquian captivity practices in the sev-
enteenth and eighteenth centuries. Algonquians adopted some of the in-
corporative Iroqouian rituals that were previously foreign to them; in
turn, Iroquoians may have adopted from the Algonquians a more ex-
change-oriented approach to captivity, which proved particularly com-
patible with the practices of warfare and diplomacy that Europeans im-
ported to America. Notably, late seventeenth- and eighteenth-century
Algonquian and Iroquoian war parties took captives, heads, and scalps
in order to fulfill the conditions of alliance imposed by French and En-
glish colonial officials as well as to obtain from them ransom or bounty
payments. When they chose to keep European captives among them-
selves, their treatment of those captives was sometimes influenced by Eu-
ropean patterns of servitude, with which Native people became familiar
through personal experience. At the same time, the indigenous allies of
the English or the French insisted on utilizing captives, refugees, and
scalps in indigenous (if syncretic) ways, adopting captives or refugees to
replenish their numbers and offering captives and scalps as sacrifices to
spiritual forces.15
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Always diverse and flexible, indigenous captivity practices were trans-
formed in significant ways by the colonial invasion. In their intercultural
scope, expanded scale, and responsiveness to demographic, political,
and economic changes, captivity practices in the colonial era were part of
the extraordinarily complex conjuncture of practices and meanings that
constitute what Richard White (1991) has called the "middle ground."16

As we shall see, colonial representations of captivity highlight an ex-
tremely selective set of these practices and meanings, presenting
colonists as the vulnerable victims of Captivating Others and erasing
colonists' role as Captors of indigenous people.

Metacom's War, Wetamo's Grievances,
and the Captivity of Mary Rowlandson

The first time in the course of English colonization that a significant num-
ber of colonists were taken captive by Native peoples was in 1675-76,
during the conflict known as King Philip's or Metacom's War.17 New
Englanders recorded only one instance of captivity among Algonquians
prior to that time: In 1637, two "English maids" were seized during an at-
tack that the Pequots launched against the new settlement of Wethers-
field, Connecticut, as a protest against English expansion and treaty vio-
lations (see Map 4.1). Although the girls were ransomed by Dutch
traders, hostilities between the Pequots and the colonists of Connecticut
rapidly intensified, culminating in the infamous destruction of the Pe-
quots' fortified village on the Mystic River. During the raid, between
three hundred and seven hundred inhabitants of the village were burned
alive or shot while attempting to escape. The survivors were hunted
down by colonial forces and their Mohegan allies, who were offered a
bounty payment for severed Pequot heads,

During the next several months, most of the Pequot refugees were cap-
tured and either executed or enslaved. At least four hundred Pequots
were distributed to English colonists or their Mohegan and Narragansett
allies. A smaller number, including fifteen boys and two women, were
shipped into slavery in the West Indies. Those distributed among Mohe-
gans and Narragansetts were not enslaved, as Roger Williams explained
in a petition, but "as they say is their general custom," would be "used
kindly, have houses and goods and fields given them: because they vol-
untarily choose to come in to them and if not received will to the enemy
or turn wild Irish themselves" (Jennings 1975:226).1S Nevertheless, the
English counted the adopted Pequots as slaves and required the Mohe-
gans and Narragansetts to pay an annual tribute for each.19

The two captive maids from Wethersfield were a recurring figure in
one of several competing Puritan accounts of the war, Newesfrom Amer-



84

MAP 4.1 New England and southeastern Canada in the seventeenth and eighteenth
centuries, showing selected peoples, settlements, and sites of captivity. SOURCE: Barrik
Van Winkle.
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tea (1837 [1638]) by Captain John Underbill, the leader of colonial Massa-
chusetts forces in the attack on the Pequots, and a follower of antinomian
Anne Hutchinson. Underhill reported that the girls were returned un-
harmed, although the eldest, about sixteen years of age, "told us that
they did solicit her to uneleanness." Underhill's account not only initi-
ated the persistent literary trope of the sexually threatened captive (for
which there is no reliable evidence in the colonial period) but also, in
comparing the "two maids captives" to "captive Israel," prefigured sub-
sequent Puritan captivity narratives such as Mary Rowlandson's. The
girls, according to Underhill, considered their captivity an expression of
"God's just displeasure to them, that had lived under so prudent means
of grace as they did, and had been so ungrateful toward God, and
slighted the means" (Slotkin 1973:74-75). Further extending the figure of
"captive Israel" in a more unorthodox, antinomian direction, Underhill
concluded that "the greater the captivities be of His servants, the con-
tentions amongst His churches, the clearer God's presence is amongst
His, to pick and cull them out of the fire" (Seelye 1977:209), In other
words, captivity, like sectarian controversy, was a purifying trial.20

Four decades later, following the next major English—Algonquian con-
flict over land and political sovereignty, the Puritan poetics of captivity—
a poetics of trial and redemption—would be more fully fleshed out.
Metacom's war of resistance to colonial expansion pitted a collection of
Pokanoket, Pocasset, Narragansett, and Nipmuc forces against the
United Colonies (Massachusetts Bay, Connecticut, Plymouth, and New
Haven) and their Christian Indian allies. Dubbed "King Philip" by the
English, Metacom was the sachem of Pokanoket, and the son of Ply-
mouth's staunch ally Massasoit. In defeating Metacom's forces in 1676,
the English put an end to effective Algonquian resistance in southern
New England. To be sure, the price of victory was high: More than a
dozen towns on the western frontier were destroyed; approximately
2,500 colonists were killed (5 percent of the population); and forty-two
colonists were captured by Metacom's forces and Ms allies. But the cost
of the war to the Algonquians of southern New England was greater still.
By the end of the year-long struggle approximately five thousand (40
percent) had lost their lives, and those who survived were captives of one
kind or another: slaves, indentured servants, refugees, or residents of
closely supervised "praying towns." The Algonquians who had formerly
coexisted with the English as neighbors and trading partners were now
decisively subordinated or exiled.21

Although Puritan ministers Increase Mather and William Hubbard in-
cluded references to captives in their contesting histories of the war
years, it was the spiritual autobiography of a ransomed captive, Mary
White Rowlandson, that offered the most compelling and authoritative



86 The Politics and Poetics of Captivity in New England

interpretation of captivity as a redemptive trial in the American "wilder-
ness."22 The Soveraignty and Goodness of God, Together, With the Faithfulness
of His Promises Displayed; Being a Narrative of the Captivity and Restoration
of Mrs, Mary Rowlandson appeared in 1682, six years after the close of
Metacom's War (see Figure 4,1), The most prominent colonial captive of
the war, Mary White Rowlandson was the wife of the pastor of Lancaster,
Massachusetts, and the daughter of one of the town's leading families.
Several of Rowlandson's captors were prominent allies of Metacom, and
they recognized her as an exceptional prize. Ransomed by Nipmuc and
English mediators after nearly twelve weeks of captivity, Mary Rowland-
son reflected in writing upon the transformative experience she had un-
dergone, adapting the Puritan conversion narrative to her experience of
captivity among Nipmucs, Narragansetts, Pokanokets, and Pocassets.
Advertised in the first American edition of Pilgrim's Progress as "patheti-
cally written, with her own hand," Mary Rowlandson's masterful narra-
tive went through four editions in 1682 (printed in Boston, London, and
twice in Cambridge), and some forty other editions and issues in suc-
ceeding centuries. The second of only four works by women to be pub-
lished in seventeenth-century New England (and the first by a living au-
thor), Mary Rowlandson's captivity narrative is among the most
influential and enduring works of colonial literature.23

Because Puritan hermeneutics led her to consider the most mundane
occurrences as signs of the workings of Providence, Mary Rowlandson
left a vivid and detailed record of her experiences as a captive. The im-
mediacy of her account, together with Rowlandson's placement among
major Algonquian actors, allows an unusually thorough examination of
the persons and events involved in her captivity. There is some irony in
this, as it is largely through abstracting the captivity from its political
context and portraying it within a spiritual framework that the narrative
gains its ideological effect. Resisting this abstraction, my reading seeks to
resituate the narrative within the struggle for political sovereignty that
remains largely uninscribed. At the same time, I aim not to lose sight of
Rowlandson's own struggle for survival, meaning, and a voice in patri-
archal society.24

Mary Rowlandson and her three children were captured on February
20, 1676, along with twenty other inhabitants of Lancaster, which then
numbered about fifty families. A dozen residents of Lancaster were killed
in the attack, and several others died while in captivity, including Row-
landson's six-year-old daughter, Sarah. Local Nipmucs as well as
Pokanokets, Pocassets, and Narragansetts took part in the attack, the first
of several raids on frontier towns following a devastating English attack
on the "Great Swamp Fort," the main Narragansett stronghold. Although
the Nipmucs of nearby Nashaway had maintained generally peaceful re-
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FIGURE 4.1 Title page from The Sovemignty and Goodness of God,
by Mary Rowlandson (Cambridge, 1682). (Courtesy of the Edward
E. Ayer Collection, the Newberry Library, Chicago.)
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lations with the English for the first two decades of Lancaster's existence,
there had been increasing conflicts in recent years as the townspeople be-
came less dependent on the fur trade and more intent upon expanding
their farming and grazing lands. Relations had deteriorated also with the
Nipmuc Christians of the neighboring praying town of Nashobah, who
by the time of the attack had been incarcerated on Deer Island in Boston
Harbor.25

Soon after her capture the forty-year-old Mrs. Rowlandson was "sold,"
she reports, to a Narragansett sachern named Quanopin (or Quirmipin),
whom she called "master" for the twelve weeks of her captivity. A promi-
nent member of the leading Narragansett patrilineage, Quanopin played
a central role in negotiations with the colonies and ranked along with
Canonchet (his patrilateral parallel cousin) and Pessicus (his father's
brother) as a leading war chief (see Figure 4.2). Quanopin, a close ally of
Metacom, was married to the widow of Metacom's brother Wamsutta.26

Unfortunately, there are no further details regarding Quanopin's ac-
quisition of Mary Rowlandson, although she reports that her older
daughter, Mary, was "sold" for a gun (Rowlandson 1997:75). Perhaps
Rowlandson's original captor received some kind of valuable for turning
her over to Quanopin, but Rowlandson's perception of herself as a "ser-
vant" to be bought and sold misses an important aspect of the indige-
nous meaning of her captivity. Quanopin's acquisition of Mary Row-
landson is reminiscent of the control that Opechancanough and
Powhatan established over John Smith, and suggests that because of her
status as a gentlewoman Rowlandson was turned over to Quanopin as a
political hostage. Although her captors highly valued her skills in sewing
and knitting—skills she employed industriously and fairly au-
tonomously throughout her captivity—Rowlandson was especially
prized for her exchange value,27

Mary Rowlandson thought highly of Quanopin, calling him "the best
friend that I had of an Indian, both in cold and in hunger," but she de-
spised and dreaded Ms third wife, Wetamo (speEed Wettimore in the nar-
rative and Weetamoo elsewhere).28 Rowlandson portrays Wetamo as a
"severe and proud dame" who took delight in tormenting her (86, 96).
Although she realized that Quanopin was a "saggamore" or sachem (75),
Rowlandson betrays no knowledge that Wetamo was herself a hereditary
sachem. Wetamo, sachem of the recently abandoned town of Pocasset,
was one of several "squaw sachems" or female chiefs who came into
prominence during Metacom's War. Also known as "sunksquaws,"
squaw sachems could attain a position of authority either as the widow
of a sachem, or like Wetamo, through descent within a high-ranking lin-
eage.29 Like their male counterparts, female sachems governed their vil-
lages mainly through persuasion and the control of resources, regulating
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FIGURE 4.2 Genealogy of Metacom, Wetamo, and other seventeenth-century
sachems.

internal matters such as the production of food, the distribution of re-
sources, and the resolution of disputes. Both male and female sachems
established alliances with other villages through diplomacy, trade, trib-
ute, and marriage (exemplified in Wetamo's and Quanopin's alliance).
During times of hostility leadership might pass to another leader with
demonstrated proficiency in warfare, but some sachems also served as
war chiefs. This was apparently the case with Wetamo, who reportedly
commanded three hundred warriors at the outbreak of the war and was
greatly feared by the English.30

Wetamo and Quanopin each had ample reason to join Metacom in his
war of resistance against the English. Metacom had succeeded his
brother, Wamsutta or Alexander, as sachem of the village of Pokanoket,
in 1664.31 At this time the sturdy alliance that their father Massasoit had
maintained with Plymouth from 1621 until his death in 1662 was already
endangered. The alliance had survived intact for nearly four decades—
years that witnessed the establishment of Massachusetts Bay, Connecti-
cut, New Haven, and dissident Providence; the near extermination of the
Pequots in 1637; and English treachery leading to the execution in 1643 of
the Narragansett sachem Miantonomi, Quanopin's father's brother. But
relations between Plymouth and Pokanoket became severely strained
following the Restoration of 1660, when Plymouth had to defend its land
claims before Charles II in the face of competing claims from the other
English colonies. After Massasoit's death in 1662, Plymouth applied in-
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creasing pressure on Pokanoket to recognize the colony's claim to exclu-
sive control over its lands.

One expression of strained relations was the seizure at gunpoint of
Massasoit's successor, Wamsutta, who was forced to march to Plymouth
to answer for his land dealings with Plymouth's rival, Providence, whose
royal charter of 1663 encompassed Pokanoket. Wamsutta, already sick,
died immediately after this episode, leaving as his widow the squaw
sachem of Pocasset, who assumed the new name Wetamo to mark her
change in status. Metacom, succeeding his brother as sachem of
Pokanoket, faced a Plymouth determined to encroach upon both his au-
thority and his people's land. In 1667 Plymouth established a new town,
Swansea, on land claimed both by Metacom and the colony of Provi-
dence. Metacom protested, only to see Swansea expand. Four years later,
after armed Pokanoket warriors marched on Swansea to demonstrate
their displeasure with English territorial expansion, Metacom was forced
to subject himself formally to colonial authority—signaling a significant
loss of sovereignty for a people who heretofore had considered them-
selves subject only to the king of England. Rumors of a conspiracy
against the colonists had surfaced periodically since Wamsutta's brief
tenure, and more than a decade of mounting tension climaxed in the
murder, in March 1675, of Metacom's interpreter, a Christian Indian
named John Sassamon, who had accused Metacom of conspiracy. Three
allies of Metacom were hanged for the murder in June 1675, Soon there-
after Pokanoket warriors attacked the town of Swansea, and Metacom's
War was under way. Among the early attacks was an August raid by
Nashaway Nipmucs on Mary Rowlandson's town of Lancaster, which
left seven colonists dead.32

Wetamo, who controlled lands that several of the colonies coveted,
was one of Metacom's earliest and most valuable supporters,33 Not only
was she suspicious about Wamsutta's death, but the Pocasset people
had a history of opposition to the English dating to the 1620s, when the
sachem Corbitant (possibly Wetamo's father) had taken Tisquantum
captive, Wetamo parted with her second husband, the sachem
Petananuet (or Benjamin), over his allegiance to the English, and sup-
plied provisions and forces for the surprise attacks on frontier villages
that became the hallmark of the war.34 At the end of June, Wetamo al-
lowed Metacom and his forces to hide along with her own people in the
Pocasset cedar swamp. Like other swamps, this one was considered the
home of powerful spirits and served as a traditional place of refuge. This
time, however, the swamp provided only a brief respite, as all were
driven out by colonial forces at the end of July. Metacom and Wetamo
then parted company, the Pocasset sachem and her people taking refuge
among the Narragansetts, most of whom were attempting to maintain
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neutrality. Within the next few months Wetamo married the Narra-
gansett sachem Quanopin.35

Offering refuge to the Pocassets turned out to be disastrous for the
Narragansetts. Shortly before the main body of Pocassets arrived among
the Narragansetts, on July 15,1675, the United Colonies had coerced four
obscure Narragansetts to promise that refugees would be handed over
for a bounty payment of two "coats" (or lengths of woolen trading cloth)
per captive. In the same agreement the colonies offered a bounty of one
coat for each enemy head; twenty coats for Metacom's head; and forty if
Metacom were delivered alive. About three weeks later, on August 5, a
Rhode Island trader reported mixed results to the Governor of Connecti-
cut, John Winthrop, Jr.:

The Narragansetts have been out, three hundred of them, brought me in
seven heads of the enemy, also [are] now come home, and with them at least
one hundred men, women, and children of Wettamore's, the Pocasset
Sachem squaw, and her with them. She is kind to Sucquauch [Pessicus,
Quanopin's father's brother] and he desires all favor for her that can be.
(Updike 1937:110)

The Narragansett warriors received seven coats as a bounty payment for
the enemy heads, but Wetamo and her people were not handed over to
the English. Disappointed in the results of their offer, Connecticut and
Massachusetts soon extended the bounty to colonial soldiers, offering for
each enemy head or scalp a payment of thirty shillings, approximately
three times the bounty offered to the Narragansetts.36

The spurious agreement of July 15 was confirmed on October 18 by the
Narragansett sachem Canonchet and three members of his council but later
was repudiated by Canonchet, the only one of the four with the authority
to negotiate with the colonies. Although eager to maintain neutrality,
Canonchet was reluctant to surrender the Pocassets, knowing from bitter
experience that refugees could expect harsh treatment from the colonists.
Not only had the Pequot refugees been enslaved or indentured, but in 1643
the English demanded that the Narragansett sachem Miantonomi be exe-
cuted while captive among the Mohegans, despite the payment of a ran-
som. Indeed, at the same time that the English were pressing the Narra-
gansetts to surrender the Pocasset refugees, they were confirming the
Narragansetts' worst fears by selling several hundred Algonquian captives
to slave traders headed for Spain and the West Indies, retaining an addi-
tional hundred as domestic slaves.37 The majority of the enslaved prisoners
were at peace when they were captured or had voluntarily surrendered.

The Narragansetts' protection of the Pocassets became the rationale for
a massive colonial attack on the Narragansett stronghold in December. In
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this attack, known to the English as the Great Swamp Fight, from three to
six hundred Narragansetts were killed, including large numbers of
women and children. This attack forced the majority of the Narragansetts
into the hostilities: Together with the Pocassets, the surviving Narra-
gansetts fled westward and took refuge among the Nipmucs, allying
themselves with Shoshanim (or Sam Sachem) of Nashaway and other
sachems hostile to the English.38

When Mary Rowlandson was captured in the first of the raids follow-
ing the Great Swamp Fight, her husband Joseph was in Boston seeking
aid, alarmed by the warning of a Nipmuc Christian, James Quanapohit
of Nashaway, Quanapohit had agreed to spy on Metacom's forces for
the English, together with another Nipmuc Christian, Job Kattananit,
who was eager to learn the fate of his own three children, who had been
captured by Metacom's forces from the praying town of Hassanamesit
In return for their loyalty, both informers were returned to Deer Island
in Boston harbor, where since October some five hundred Massachusett
and Nipmuc Christians had been incarcerated under brutal conditions.
Although their suffering on Deer Island and the distrust of the English
had alienated some converts, others remained loyal to the English, in-
cluding Tom Dublet (or Nepanet) of the praying town of Nashobah.
Dublet, along with about sixty other inhabitants of Nashobah, had been
living peacefully in Concord under the supervision of English attorney
John Hoar when Capt. Samuel Moseley, a notorious Indian hater, forced
them to march to Deer Island. Even so, Dublet agreed to undertake three
missions on behalf of Mary Rowlandson, accompanied on the second
trip by another displaced resident of Nashobah named Peter Conway
(or Tatiquinea). On the third and final trip John Hoar himself accompa-
nied the Nipmuc mediators, and together they obtained Mary Rowland-
son's release—negotiating not with Metacom or Quanopin but with
Shoshanim and the other Nipmuc sachems with whom they had taken
refuge.39

Rowlandson's narrative recounts the arrival of the Christian Indian
emissaries, whom she called "Tom and Peter," at Mt, Wachusett, where
the Nipmucs, Narragansetts, Pokanokets, and Pocassets were then
camped (see Figure 4.3): "Though they were Indians, I got them by the
hand and burst out into tears" (Rowlandson 1997:97). The captive was
redeemed in May 1676, for a price she herself suggested—twenty
pounds, delivered partly in the form of trading cloth. Rowlandson's son
and her surviving daughter were returned the following month, Joseph
for a ransom payment and Mary "free of cost" (110). As their home and
village had been destroyed, the reunited Rowlandson family was de-
pendent upon others for lodging until the following spring, when
Joseph Rowlandson was called to a new pulpit in Wethersfield, Con-
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FIGURE 4.3 Woodcut of Mary Rowlandson with Tom Dublet (Nepanet) and
Peter Conway (Tatiquinea). SOURCE: A Narrative of the Captivity, Sufferings, and
Removes of Mrs. Mary Rowlandson (Boston, 1771). (Courtesy of the Edward E.
Ayer Collection, the Newberry Library, Chicago.)

necticut. He died the following year, and in 1679 Mary married a
wealthy Wethersfield landowner, Samuel Talcott. When The Soveraignty
and Goodness of God appeared in print three years later, the author, now
known as Mary Talcott, had achieved some distance from the dreadful
events of 1676.40

The months following Mary Rowlandson's release were disastrous for
Metacom, Quanopin, and Wetamo. Quanopin assumed leadership over
the Narragansetts in June after his father's brother, Pessicus, was killed
by Mohawks (Canonchet having already been captured, shot, and be-
headed by Indian allies of the English, including a band of Narra-
gansetts). Quanopin held this position only briefly, however, as he was
captured in mid-July. The following month Quanopin, the Nipmuc
sachem Shoshanim, and one of the latter's brothers were court-martialed
and publicly hanged for treason against the king of England—a sentence
that presumed the very subordination that Metacom's forces were resist-
ing. Wetamo's forces had dwindled throughout the spring as English at-
tacks increased; they were dispersed altogether during the summer.

In August Wetamo and her three dozen remaining followers were am-
bushed while trying to return to their home at Pocasset. As Boston min-
ister Increase Mather told the tale in the entry for August 6 of his Brief
History of the War with the Indians in New-England:
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Only the Squaw-Sachem ofPocasset, who was next unto Philip in respect of the
mischief that hath been done, and the blood that hath been shed in this War,
escaped alone; but not long after some of Taunton finding an Indian Squaw
in Metapoiset newly dead, cut off her head, and it happened to be Weetamoo,
i.e. Squaw-Sachem her head. When it was set upon a pole in T&unton, the Indi-
ans who were prisoners there, knew it presently, and made a most horrible
and diabolical Lamentation, crying out that it was their Queens head. Now
here it is to be observed, that God himself by his own hand, brought this
enemy to destruction. For in that place, where the last year, she furnished
Philip with Canoes for his men, she herself could not meet with a Canoe, but
venturing over the River upon a Raft, that broke under her, so that she was
drowned, just before the English found her. Surely Philip's turn will be next.
(Mather 1978 [1676]:137-138)

Mather quickly saw his prophecy fulfilled. Within six days Metacom's
wife and young son were captured, and the demoralized sachem himself
was killed by a Pocasset deserter named Alderman. Col, Benjamin
Church, the English commander, ordered that because Metacorn "had
caused many an Englishman's body to lie unburied and rot above
ground, that not one of his bones should be buried" (1975:156). Church's
Indian executioner decapitated and quartered Metacom's body, the pun-
ishment accorded to domestic traitors. Metacom's head and hands were
given to Alderman so he could collect a bounty; Ms jaw would later be
disengaged from his skull by Increase Mather's son Cotton, a youth at
the time. Just as Wetamo's head was displayed on a pole at the scene of
her death, Metacom's was displayed in Plymouth, remaining for twenty
years a grisly emblem of Bang Philip's "treason" against the colony.

As in the case of Wetamo, the elder Mather interpreted the significance
of Metacom's death and punishment through a poetics that traced (and
left traces) of spatial and temporal correspondences between past and
present, body and spirit, sign and meaning.41 His Brief History observes:

Thus when Philip had made an end to deal treacherously, his own Subjects
dealt treacherously with him. This Wo was brought upon him that spoyled
when he was not spoyled. And in that very place where he first contrived
and began his mischief, was he taken and destroyed, and there was he (Like
as Agag was hewed in pieces before the Lord) cut into four quarters, and is
now hanged up as a monument of revenging Justice. (Mather 1978
[1699]:139)

For Mather it was especially significant that Metacom's head arrived in
Plymouth on a day that had previously been set aside for thanksgiving.
"Thus did God break the head of that Leviathan," he wrote, "and give it
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to be meat to the people inhabiting the wilderness" (Mather 1978
[1699]:139). Identifying Metaeom with Satan in his guise as a monstrous
sea serpent and Metacom's death with the deliverance of Israel as fore-
told by Isaiah, Mather further envisioned the sachem as a sacrifice that
would nourish God's people in the wilderness. The dismembered body
of the Pokanoket sachem signified not only his decapitated and dis-
persed body politic but also his domain, which would soon be divided
among the English and provide them with "meat."

Many of Metacom's captains and warriors were executed in August
and September, and armed resistance soon abated, although Algonquian
attacks upon the western and northern frontiers continued into 1678. The
colonies sold at least one thousand Algonquian prisoners and refugees in
West Indian and Iberian slave markets, including Metacom's wife
Wootonekanuske and their nine-year-old son. The son's enslavement
caused considerable debate among the Puritan clerics, some of whom
cited scriptural precedents in recommending that the boy receive the pre-
sumably harsher punishment of execution for his father's "treason."42

Hundreds of other New England Algonquians were sold to colonists
as slaves or indentured servants, including fifteen to Capt. Samuel Mose-
ley and thirteen to slave trader James Whitcomb, in whose house the
Rowlandson family resided after Mary's return from captivity. Numer-
ous Algonquian children—whose parents had been killed in the war or
executed, or whose "relations seemed willing"—were placed in English
homes, under the condition that they be "religiously educated & taught
to read the English tongue" (Salisbury 1997:142-144). Adult survivors
who were able to establish their loyalty were settled in four closely su-
pervised praying towns, one of which was overseen by Wetamo's former
husband, Petananuet (now called Ben Sachem). Others managed to re-
treat to relatively isolated enclaves, especially on Cape Cod, Martha's
Vineyard, and Nantucket, A few were restored to positions of relatively
high visibility in colonial society, notably James Printer, who before the
war had served for sixteen years as an apprentice to Cambridge printer
Samuel Green, Sr. Forced into the hostilities when the praying town of
Hassanamesit was attacked by Metacom's forces. Printer served as a
scribe for the Nipmuc sachems during the negotiations over Mary Row-
landson's release. Successful in his bid for a pardon, Printer returned to
work for Green, and was responsible for composing the type for the sec-
ond and third editions of Rowlandson's narrative—in which, ironically,
he appears as a leading example of praying Indians' "treachery."43

But James Printer was exceptional. Of the Algonquians who were not
killed in the war, executed, enslaved, indentured, or confined to praying
towns, the majority took refuge with other Native peoples in what Evan
Haefeli and Kevin Sweeney (1995) have called an "Algonquian diaspora."
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Various groups in northern New England that became known as
"Abenakis" took them in, as did French missions such as St. Francis (pri-
marily Abenaki) and Kahnawake (primarily Mohawk). Pokanoket, Pocas-
set, Narragansett, and Nipmuc lands, now cleared of their native inhabi-
tants, were distributed to soldiers and sold to colonists. Benjamin Church,
Metacom's nemesis, developed lands in both Pokanoket and Pocasset in
the decade following the war.4*

Wilderness Trials: A Gentlewoman's Conversion Narrative

Increase Mather's interpretation of the deaths of Wetamo and Metacom
is one example of how New England Puritans discerned the hand of
Providence in both the Algonquian challenge to New England's sover-
eignty and in their defeat. Providential interpretations of the war were
developed in fast-day sermons, histories, and most compellingly, in
Mary Rowlandson's Soveraignty and Goodness of God, which interprets her
hardships while in captivity as a personal spiritual trial and opportunity
for redemption. Although it is largely consistent with Increase Mather's
interpretation of the war, Rowlandson's spiritual autobiography speaks
in a distinctly personal voice and with the authority of experience-—in-
deed, of an experience so "astonishing" that it sometimes threatened to
exceed the totalizing capacity of Puritan hermeneutics (Rowlandson
1997:82,112)«

From the first sentence Rowlandson's narrative records a seemingly
unprovoked assault upon her town, home, family, and friends.46 The im-
mediacy of Rowlandson's prose draws the reader into her experience of
"the dolefullest day" and "the dolefullest night that ever mine eyes saw."
She tells of the burning of her house (which served as one of Lancaster's
garrison houses), the wounding of her young daughter, Sarah, as well as
herself, and the death of her sister, nephew, and brother-in-law, capturing
the chaos in a vivid summation: "Thus were we butchered by those mer-
ciless Heathen, standing amazed, with the blood running down to our
heels" (see Figure 4.4), Although she had always thought she would
rather die than be taken by those "ravenous beasts," Rowlandson writes
that "when it came to the trial my mind changed" (68-70).

Rowlandson figures her captivity as a series of twenty "removes ...
up and down the wilderness"—a landscape that she, echoing other Pu-
ritan writers, describes as "vast and howling" or "vast and desolate"
(70-71,80). As Hambrick-Stowe (1982) noted, Rowlandson's "removes"
are reminiscent of John Bunyan's account in Pilgrim's Progress (1678) of
Christian's pilgrimage "through the wilderness of this world." But as
Neal Salisbury has pointed out, they are also reminiscent of the histori-
cal experience of many a New England Puritan, including Rowlandson
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FIGURE 4,4 Woodcut of the burning of the garrison house at
Lancaster. SOURCE: A Narrative of the Captivity, Sufferings, and
Removes of Mrs, Mary Rowlandson (Boston, 1771). (Courtesy of the
Edward E. Ayer Collection, the Newberry Library, Chicago.)

herself, whose "entire life was punctuated by removes from one place
to another"—from Somerset county, England, to Wenham, Massachu-
setts, to the inland settlement of Lancaster, and finally, after her captiv-
ity, to Wethersfield (Salisbury 1997:7). Rowlandson's figure of the "re-
move" combines these physical and spiritual meanings, coupling a
description of her removal from the comforts, supports, and maternal
responsibilities of her familiar life with observations on her parallel
spiritual journey and transformation. The attack caught her at a time of
"carelessness" and complacency, Rowlandson confesses, when she was
almost wishing for God to submit her to a trial that would test and
strengthen her faith (Rowlandson 1997:74). "Affliction I wanted and af-
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fliction I had, full measure," she reflects, seeing her captivity as a trial
analogous to the Biblical captivities of God's chosen people (112). When
she succumbed to tears shortly after crossing the Connecticut River in a
canoe, Rowlandson recalled the first verse of Psalm 137: "By the rivers
of Babylon, there we sat down; yea, we wept when we remembered
Zion" (82).«7

In captivity Rowlandson found herself stripped of the comforts of do-
mestic and community life; isolated from her family and the supports of
Christian existence; reduced to what she considered a near-bestial state,
exemplified by her "wolfish" appetite; and "enslaved" by a "master"
and, worse, a "mistress" who themselves served the Devil. Most
poignantly, she endured the suffering and death of six-year-old Sarah
from a bullet wound as well as separation from her surviving children,
fourteen-year-old Joseph and ten-year-old Mary. "All was gone (except
my life)," she laments, "and I knew not but the next moment that might
go too" (71). In these extremities Rowlandson learned that even the
Bible—her "guide by day," her "pillow by night"—could cease to com-
fort her if God so willed it. She found that she "could not sit still... but
kept walking from one place to another," going "up and down mourning
and lamenting" (90, 76, 84)«

Like Job returned to the naked human condition of isolation and vul-
nerability, Rowlandson at last abandoned all pride and vanity, acknowl-
edging her utter dependence upon God's power. Upon recounting a brief
reunion with her son, Joseph, she reflects:

We had Husbands and Father, and Children, and Sisters, and Friends, and
Relations, and House, and Home, and many Comforts of Life, but now we
may say as Job, Naked came I out of my Mothers Womb, and naked shall I return.
The Lord gave, and the Lord hath taken away, Blessed be the Name of the Lord.
(81-82)

When at last Rowlandson was "sold" to her husband (88), she felt herself
to be spiritually as well as physically redeemed. Although she recorded
being redeemed from captivity in exchange for a ransom payment of sil-
ver coins and cloth, it is rather as "the redeemed of the Lord" that she
writes. Comparing her ordeal to Daniel's in the lion's den, she invokes
Psalm 107: "Oh give thanks unto the Lord for He is good, for his mercy
endureth forever. Let the Redeemed of the Lord say so, whom He hath
redeemed from the hand of the Enemy" (107).

Rowlandson's narrative bears witness to the spiritual trials and oppor-
tunities for redemption constituted by her radical displacement from her
home, family, and accustomed social role. Seeking to read every experi-
ence as evidence of the work of Providence, Rowlandson portrays her
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captors as instruments of God whose actions, whether abusive or merci-
ful, were ultimately oriented to her own spiritual condition rather than to
Algonquian values, grievances, or interests. Although she views herself
as an economic asset to Quanopin and Wetamo—both because of the
substantial ransom payment she would bring and her highly valued
handiwork—she fails to acknowledge any other motives her captors
might have for holding her. Echoing her contemporaries, Rowlandson
characterizes her captors, particularly when they act collectively, as bes-
tial and diabolical Others: They are "wild beasts of the forest," "bears
bereft of their whelps," "ravenous wolves," "a company of hell-hounds,"
"black creatures in the night, which made the place a lively resemblance
of hell" (39,68-71,105). Inhuman as they might be, however, her captors
were not simply satisfying their animal appetites; rather, they were serv-
ing God as a "scourge to His people" (105). Likewise, when they treated
her with compassion and generosity, they were restrained in their "sav-
ageness and brutishness" by God's hand (71),

Puritan hermeneutics provided a totalizing poetics within which the
unfamiliar complexity of her captors' actions and motivations could be
reduced to an instrumentality in which they entirely lacked rationality,
morality, or agency. Even so, Rowlandson's narrative demonstrates a
pragmatic, if limited, familiarity with the cultural world and individual
variability of her captors—one that, to some extent, appears to date back
to her interactions with Nipmucs prior to her captivity. Rowlandson
uses quite readily such Algonquian words as wigwam, wampum, squaw,
papoose, sagamore (a local variant of sachem), powwow (ritual shaman),
sannup (husband), samp (corn porridge), nux (yes), and matchit (bad). She
describes a pre-battle divination ceremony and a celebratory feast with
an attention to detail that gives her accounts ethnographic value even
today.49 She secured her survival by finding protectors and engaging in
numerous economic exchanges.50 Although she repeats conventional
typifications of Indian brutality, she also offers somewhat nuanced char-
acterizations of particular individuals, including Metacom. Even the
individuals who are not described sympathetically are sometimes iden-
tified by name: Among the captors Rowlandson most despised are
former Nipmuc residents of praying towns, including James Printer.
Characteristically, however, Rowlandson offers no worldly reason for
the hostility of Christian Nipmucs. Whether they hailed from the pray-
ing towns of Nashobah and Hassanamesit or the English town of Marl-
borough, Christian Nipmucs found themselves caught between the
colonists and Metacom's forces and subject to the suspicions of both.51

Neither does Rowlandson offer any worldly motivation for the antag-
onism of Wetamo, whom she describes as threatening, taunting, and
striking her, and depriving her of food, fire, shelter, and the solace of the
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Bible. Most distressing of all to Rowlandson was her sense that Wetamo
and her compatriots acted in a completely unpredictable and arbitrary
fashion.52 Rowlandson was eager to please the Indians she called "mas-
ter" and "mistress," offering them gifts and once even inviting them to a
dinner of bear and peas. But she found that "sometimes I met with
favour, and sometimes with nothing but frowns" (85). Unable to antici-
pate whether her actions would bring approval or punishment, Row-
landson considered her captors "unstable and like mad men." She attrib-
utes her own disorientation entirely to her captors' sins; "There was little
more trust to them than to the master they served" (97). That devious
master was, of course, Satan, "him who was a liar from the beginning"
(89).

Besides being cruel and inconstant, Rowlandson considered Wetamo
to be ludicrously vain. She describes her mistress as "bestowing every
day in dressing herself neat as much time as any of the gentry of the land:
powdering her hair, and painting her face, going with necklaces, with
jewels in her ears, and bracelets upon her hands." Once Wetamo was
dressed, Rowlandson reports, "her work was to make girdles of wampom
and beads" (97). Wetamo and Quanopin wore wampum belts and neck-
laces at a dance during the night of the negotiations that led to Rowland-
son's release. Rowlandson describes the dance as

carried on by eight of them, four Men and four Squaws; My master and mis-
triss being two, He was dressed in his Holland shirt, with great Laces sewed
at the tail of it; he had his silver Buttons, his white Stocking, his Garters were
hung round with Shillings, and he had Girdles of Wampom upon his Head and
shoulders. She had a Kersey Coat, and covered with Girdles of Wampom from
the Loins and upward: her armes, from her elbows to her hands were cov-
ered with Bracelets; there were handfulls of Neck-laces about her neck, and
severall sorts of Jewels in her Ears. She had fine red Stockins and white
Shoos, her hair powdered and her face painted Red, that was alwayes before
Black. And all the Dancers were after the same manner. There were two oth-
ers singing and knocking on a Kettle for their musick.... They held on till it
was almost night, throwing out Wampom to the standers-by. (103)

Rowlandson can not be expected to realize that this was a "give-away"
ceremony in which Wetamo, Quanopin, and others of chiefly status were
demonstrating their wealth (through displays of wampum and trade
goods), their generosity (through gifts of wampum), and their goodwill
and desire for peace (through wearing red face paint instead of black).53

But she hardly could have missed Wetamo's elevated status. Nor could
she have been unaware, at least by the time she wrote her narrative, that
her mistress was the very squaw sachem whom Increase Mather de-
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scribed as "next unto Philip in respect of the mischief that hath been
done," The narrative, however, completely fails to acknowledge We-
tamo's status and authority, just as Rowlandson herself sometimes did
while in captivity—refusing, for example, to follow an order to hand
over a piece of her apron for a child's loincloth. Not acknowledging We-
tamo's authority as either her mistress or her people's sachem, Rowland-
son interprets all signs of Wetamo's elevated status as personal vanity,
pride, and "insolence" (86). Ultimately, all were signs not of Wetamo's
authority but of her subservience to that diabolical master, Satan.54

It is notable that foremost among Wetamo's sins in Rowlandson's eyes
were her pride and vanity—two of the very sins for which Rowlandson
chastises herself. Indeed, Rowlandson came to believe that the captivity
experience was God's way of bringing her own pride and vanity to her
attention. "The Lord hath showed me the vanity of these outward
things," she wrote in closing the narrative, quoting from Ecclesiastes.
"That they are the Vanity of vanities, and vexation of spirit; that they are but
a shadow, a blast, a bubble, and things of no continuance" (112) Although
Rowlandson does not acknowledge it explicitly, Wetamo served her cap-
tive not only as God's scourge but as a spiritual object lesson—possible
only because of the qualities Wetamo shared with her captor. Paradoxi-
cally, it was through identifying with what she saw as her captor's faults
that Rowlandson gained the self-knowledge and strength to further dif-
ferentiate herself from her captor and from Satan—that is, to be spiritu-
ally redeemed.

Contrasting sharply with Rowlandson's antipathy toward Wetamo
was her gratefulness for the kindnesses of her master. Quanopin often
protected Rowlandson from his wife's antagonism, and he reassured the
captive that she would eventually be returned to her husband for a ran-
som payment.55 Rowlandson also remarks upon the kindness of Meta-
com himself, and marvels at the respect the other men showed her, de-
claring emphatically, "I have been in the midst of those roaring Lions,
and Salvage Bears, that feared neither God, nor Man, nor the Devil, by
night and day, alone and in company: sleeping all sorts together, and yet
not one of them ever offered me the least abuse of unchastity to me, in
word or action" (107). Instead of finding this an occasion to question the
typification of these men as "roaring lions and savage bears," however,
she seizes the opportunity to defend her own reputation and magnify
God's power. "Though some are ready to say, I speak it for my own
credit," she writes in response to rumors that her chastity had been vio-
lated, "I speak it in the presence of God, and to His glory" (107).56

Rowlandson also notes with gratitude the many "common mercies"
she experienced at the hands of "strangers," often involving the provi-
sion of food, clothing, or shelter, sometimes but not always in exchange



102 The Politics and Poetics of Captivity in New England

for a handmade shirt, shift, cap, or stockings. Early in her captivity she
was given a Bible; she also notes several times when someone facilitated
a visit with her children. But such benign interactions, like her captors'
chastity, do not lead Rowlandson to cast doubt upon the assumption that
she was in the hands of Satan's servants. Rather, they confirmed her be-
lief in the "sovereignty and goodness of God." Although God had ample
reason "to cut the thread of my life, and cast me out of his presence for-
ever," she notes, "as he wounded me with, one hand, so he healed me
with the other" (74). If Wetamo was a scourge wielded by one hand, then
Quanopin, Metacom, and others were instruments wielded by the other.
Just as God utilized her captors' depravity in order to enable Rowland-
son to recognize and examine her own failings, so God restrained it in
order to insure the possibility of His chosen servant's redemption.

The vivid and differentiated details of Rowlandson's descriptions,
however, supplement and potentially subvert the providential interpre-
tation she offers.57 Only in abstract generalizations, or when committing
or celebrating acts of violence, do Rowlandson's captors resemble In-
crease Mather's diabolical Weetamoo and treacherous Philip. More often
Rowlandson's captors appear quite human in scale, understandable in
terms of the same qualities she would (and did) apply to herself and
other Puritans: mercy, kindness, and restraint as well as pride, insolence,
and deviousness. Even though Rowlandson interprets these qualities in
the self-serving terms of providential hermeneutics, the concrete "partic-
ularizing" of these virtues and vices is a movement in the direction of hu-
manizing her captors. The contrast she draws between being "hemmed
in with the merciless and cruel Heathen" during captivity and "with piti-
ful, tender-hearted and compassionate Christians" upon her return is
subverted not only by the implication that Rowlandson felt equally con-
fined by the Christians but also by the examples she herself provides of
tender and compassionate actions on the part of her captors (108).

To "particularize" and interpret experience is the imperative of the
spiritual autobiography. Apart from certain passages near the close of the
narrative that enumerate the offenses of praying Indians (98-100), or as
in a jeremiad, censure her society's shortcomings (104-107), Rowland-
son's narrative focuses upon the condition of her own body and soul
under adversity.58 Her interpretations are closely intertwined with the
course of the events she relates, and her references to Biblical precedents
or "types"—Babylon, Job, Daniel, and Rebecca, among others—are in the
context of her need for comfort or insight at particular times. Although
Scripture was essential in sustaining her, in true nonconformist fashion
the narrative presents experience as the sine qua non of knowledge.
"Mine eyes have seen it" (69, 111) is the leitmotif of the narrative, which
stresses how much one takes for granted—about oneself, others, the
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material world, and God—until one is utterly removed from everyday
experience.

In reflecting upon her captivity Mary Rowlandson emphasizes the
transformative nature of what she experienced as isolation, nakedness,
and vulnerability—all classic characteristics of what Victor Turner (1967)
has called the liminal stage of a pilgrimage or rite of passage. Having
partaken of the "wine of astonishment/' Rowlandson resembled neither
her past self nor those surrounding her upon her return. "When others
are sleeping mine eyes are weeping," she reports, her mind full of "the
thoughts of these things in the particulars of them" (Rowlandson
1997:111,112). Telling her tale serves an act of reincorporation, an attempt
to fit her transformed self and the "particulars" of her experience into the
redemptive structure her society offered.59 Granted, the particulars do
not all fit readily into a providential hermeneutics, leading to the "dou~
ble-voicedness" and uncanny "excess" that have perhaps been as central
to the narrative's enduring appeal as its strong interpretive frame. But it
was those particulars that could be publicly narrated that would be most
influential upon the subsequent development of "Indian captivity" as a
selective tradition.

Captivity, Servitude, and Authority

The creative blend of experience and interpretation found in Mary Row-
landson's narrative makes it an exceptional captivity narrative, just as
Mary Rowlandson, a minister's wife, was an exceptional captive.60 In
contrast to Rowlandson's first-person interpretation of captivity, the nar-
ratives of other New England captives published over the next several
decades were written or "improved" by prominent clergymen, including
Increase Mather, Cotton Mather, and John Williams, a frontier minister
related by marriage to the Mathers who was himself taken captive in
1704. In "improving" the narratives of captives, just as in "improving"
land, Puritans sought to make a "profitable" use of the resources at their
disposal.61 As Chapter 5 argues, clerical "improvements" tended to sub-
ordinate the particulars of experience to totalizing interpretation, pre-
senting captivity less as a personal spiritual trial than as a divine rebuke
to an unregenerate society. With the instructive exception of two Quaker
narratives published in Philadelphia—those of Jonathan Dickinson and
Elizabeth Hanson—the accounts of captivity published for half a century
after Rowlandson's appear less as spiritual autobiographies than as jere-
miads—a form that explicitly reinforced clerical authority.

Even Rowlandson's narrative—internally free of overt clerical "im-
provements"—is framed by clerical interpretations. Preceded by a "Pref-
ace to the Reader" signed "Per Amicum" (Latin, meaning "by a friend"),
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the narrative is followed in early editions by an outline of the last sermon
Mary's husband Joseph Rowlandson preached before his death.62 The
preface, written in a baroque style that contrasts strongly with Rowland-
son's "plain style," was most likely written by Increase Mather, who
helped Joseph Rowlandson obtain Mary's ransom and whose church
provided a home for the family after Mary's release, Mather's Brief His-
tory of the War with the Indians in New-England (1676) speaks of the attack
on Lancaster in a similar fashion to that found in the preface to Row-
landson's narrative, and his Essay for the Recording of Illustrious Provi-
dences (1684) contains the next published narrative of a captive, Quentin
Stockwell. Given his interest in captivity and his connections to the Row-
landsons, it is likely that Mather not only wrote the preface to Rowland-
son's narrative but also facilitated its publication.63

For the thirty years since Anne Hutchinson's banishment for challeng-
ing clerical authority, women had been restrained from speaking in pub-
lic. Only a handful of women had even been allowed to confess their
faith (Mary Rowlandson's mother, Joan White, was among them), and a
posthumously published volume of poetry by Anne Bradstreet was the
only work by a woman that had appeared in print in New England.64

Therefore the preface to Rowlandson's narrative had to offer a powerful
justification, and it does so by introducing the author through her rela-
tionship to "that reverend servant of God, Mr. Joseph Rowlandson." In
sharp contrast to the narrative itself, the preface presents the attack on
Lancaster through the eyes of Mr. Rowlandson, who returned home after
seeking aid for the defense of Lancaster only to find his own house con-
sumed by fire and his "precious yokefellow, and dear children, wounded
and captivated . . . by these cruel and barbarous savages," The catastro-
phe that befell the Rowlandson family is described as particularly
"solemn and remarkable" because it occurred to "God's precious ones,"
who drank "as deep as others, of the cup of common calamity." Mary
Rowlandson, "that worthy and precious Gentlewoman, the dear consort
of the said Reverend Mr. Rowlandson," was the Lord's "precious ser-
vant, and hand maid," one of "his dear ones, that are as the apple of his
eye, as the signet upon His hand, the delight of his eyes, and the object of
his tenderest care." But her "affliction and deliverance" were all the more
of public concern "by how much nearer this gentlewoman stood related
to that faithful servant of God, whose capacity and employment was
public in the house of God, and his name on that account of a very sweet
savor in the churches of Christ" (Rowlandson 1997:64-66),

The preface, in short, defines the narrative's author exclusively by her
relationship to her deceased husband (for she is never named) and justi-
fies the publication—the making public—of her experiences by virtue of
her marriage to a legitimate spokesman of Puritan society. Even so, Mary
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Rowlandson's character needed protection, and the preface dwells on her
modesty and piety, assuring the reader, as does the title page, that the
narrative was written for "her private use, and now made public at the
earnest desire of some friends, and for the benefit of the afflicted" (Row-
landson 1997:62). The narrative is commended not as a record of spiritual
trial and redemption but rather for "particularizing" instances of divine
providence in outward events. The preface summarizes the particular
knowledge the narrative imparts:

As none knows what it is to fight and pursue such an enemy as this, but
they that have fought and pursued them: so none can imagine what it is to
be captivated, and enslaved to such atheistical, proud, wild, cruel, bar-
barous, brutish (in one word) diabolical creatures as these, the worst of the
heathen; nor what difficulties, hardships, hazards, sorrows, anxieties, and
perplexities do unavoidably wait upon such a condition, but those that have
tried it. (67)

Rowlandson's narrative is here reduced to an example of sufferings
among a generalized diabolical enemy. The "particularizing" nature of
Rowlandson's interpretive strategy—her imaginative correlation of her
inner and outward "removes"—as well as Rowlandson's "particulariz-
ing" descriptions of individual captors recede from view.

As it went public, then, the narrative's significance flowed outward—
an intimation of the direction in which a selective tradition of captivity
would develop. The clergy, preaching to an unregenerate, unredeemed
society, would "improve" upon the experiences of captives in the form of
the socially oriented jeremiad, not the more personally centered spiritual
autobiography. As it happens, the sermon by Joseph Rowlandson that is
affixed in outline form to Mary's narrative is itself a jeremiad, delivered
in preparation for a public fast day in 1678. Discussing "The Possibility of
God's Forsaking a people, That have been near and dear to him" (Row-
landson 1997:152-164), Joseph Rowlandson warned that divine abandon-
ment, the most fearful of judgments, was indeed possible, even immi-
nent, unless the colonists stopped forsaking God. To illustrate his point
Rowlandson made use of a common Puritan trope: the proper relation-
ship of a wife to her husband exemplifies the Saint's relationship to
God.65 Like the faithful wife, who retains good and respectful thoughts
toward her husband, even in his absence, the Saint remains faithful to
God even when seemingly forsaken. The sinner who forsakes God in this
situation is like an adulteress; the sinner who, in response, is utterly for-
saken by God is like a widow.

Although we cannot know for certain how Joseph Rowlandson devel-
oped his sermon, when this text is juxtaposed to the captivity narrative,
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Mary Rowlandson emerges as doubly faithful in her captivity: to her
husband in his absence, and to God, who seemingly had forsaken her. In-
terestingly enough, the juxtaposition of narrative and sermon does not
present Mary Rowlandson as faithful to her children as well as to her
husband and God. Rowlandson's solicitude for her children, especially
the wounded Sarah, has no place in the trope of the faithful wife,

As Chapter 5 reveals, these correspondences between the faithful wife,
the faithful Saint, and the faithful captive would be developed by Cotton
Mather in an influential typification of captivity. Unlike Mary Rowland-
son, who was able to maintain and strengthen her faith when removed
from the influence of her husband and the clergy, Mather's female cap-
tives would personify spiritual vulnerability and faithlessness. This rep-
resentation of the captive would be developed further in the narrative of
John Williams, whose own daughter Eunice came to personify the cap-
tive's—and New England's—vulnerability to the double seductions of
savagery and Catholicism. In asserting increased control over the inter-
pretation of captivity, Cotton Mather and John Williams would treat
what Rowlandson called the "captive-condition" or "wilderness-condi-
tion" as a metaphor of collective vulnerability and degeneration. In
doing so, they would once again abstract captivity from its political con-
text of colonial conquest and resistance—and also, increasingly, from the
particularity, complexity, and ambiguity of the captive's experience. "Im-
proving" upon the experience of captives in an attempt to reinforce cler-
ical and patriarchal authority, Mather and Williams would produce in-
creasingly polarized representations of the relationship between Captive
Self and Captivating Other.

Notes

1. My attention to the poetics and politics of each of these processes Is indebted
to remarks by Jean Comaroff and Kathleen Stewart, and evokes the work of Clif-
ford and Marcus (1986), Karp and Lavine (1991), and Stallybrass and White
(1986). The distinction I draw between the poetics of reciprocity and that of in-
corporation is somewhat similar to Sayre's distinction between an "economy of
exchange" and an "economy of vengeance" (1997:248-304). The latter category,
however, is narrower than my "poetics of incorporation."

2. My discussion of Algonquian captivity practices and beliefs remains specu-
lative, as they are less well documented than those of Iroquoians; but see Axtell
1981; Axtell and Sturtevant 1980; Bragdon 1996; Haefeli and Sweeney 1995;
Richter 1983; and Salisbury 1982a, 1987, and 1997. My treatment of the conver-
gence of Algonquian and Iroquolan practices builds on the work of Trigger (1978)
and of Vaughan and Richter (1980) and utilizes the distributional studies of Flan-
nery (1939), Knowles (1940), and M, Smith (1951).

3. Roger Williams (1973 [1643]) noted "obscure and meane" persons without
kinship ties among the Narragansetts, and there are other examples of captives
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who are treated more as subordinated outsiders than as kin (Bragdon 1996:47,
169; see also Haefeli and Sweeney 1995:16; and Prins 1996:111). This subordinate
status is poorly understood, but translating it into the Western concepts of "ser-
vant" and, especially, "slave" is misleading, for reasons discussed in Cheyfitz
1997 and Strong n.d.a.

4. Sources on wampum include Bragdon 1996, Ceci 1986, McBride 1994, Salis-
bury 1982a, and Speck 1919; and especially Hamell 1983 and 1987, and Miller and
Hamell 1986.

5. On Algonquian soul concepts, see Bragdon 1996, Fogelson 1985, Hultkrantz
1953, and Simmons 1970. For scalping and beheading, see also Axtell 1981:16-35,
207-41; Axtell and Sturtevant 1980; Flannery 1939; and Friederici 1985 [1907].

6. Fogelson (1980), Morrison (1979, 1984), and Simmons (1986) discuss Algo-
nquian monsters. Human-eating monsters also appear in Iroquoian mythology;
these include Hiawatha, who was reformed and turned toward peace when he
saw the face of Deganawidah reflected in a pot of water (Arens 1979, Wallace
1969).

7. My summary of Iroquoian patterns of warfare, captivity, and condolence
privileges the Five Nations and is based on Abler 1980 and 1992; Abler and Logan
1988; Axtell 1975 and 1981; Beauchamp 1975 [1907]; Fenton 1971,1978, and 1985;
Goddard 1984; Jennings 1984 and 1988; Richter 1983 and 1992; Richter and Mer-
rell 1987; Shoemaker 1995b; Snyderman 1948; Starna 1991; looker 1978; and Wal-
lace 1969. Among Hurons, according to Trigger (1969, 1976), captured women
and children were generally tortured and killed immediately; headmen were
more important in decisionmakmg and torture rituals; and captives were given a
farewell feast to fulfill their desires before death. Cherokees practiced both the
adoption and the torture of war captives, but not human sacrifice (Hudson 1976,
Perdue 1979).

8. Although clan affiliation was rnatrilineal among the Iroquois, relations to
one's father's clan were especially significant in mourning rituals, which entailed
relations of reciprocity between clans related by marriage (Fenton 1978, Richter
and Merrell 1987).

9. For vivid examples and a pathbreaking analysis of the socialization of cap-
tives, see Axtell 1981.-16S-206.

10. The ritual emphasis upon bringing captives into the "clearing"—the camp
or village—-and burning (or "cooking") them with fire or boiling water may mark
torture as a female domain in contrast to the male domain of hunting and warfare
in the forest (see Fogelson 1971,1977, and 1980). Trigger (1969,1976) suggests that
colonial accounts overemphasize the role of women in torture because it so hor-
rified Europeans.

11. Hultkrantz (1953) argues that ritual cannibalism did not involve a concep-
tion of psychophagy (soul-eating), but see Fogelson 1985. Abler (1980) and
Sahlins (1983) defend the reality of ritual cannibalism against Arens (1979) and
other skeptics; see also Jaenen 1976; Axtell 1981:168-206; and Shoemaker 1995b.
Sources on bear symbolism include Fenton 1978, Goddard 1984, Hallowell 1926,
and Speck 1945.

12. The classic semiotic discussion of metaphor and metonymy is that by
Jakobson (1960). The Iroquoian distinction between "breath" and "flesh" souls
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may parallel the Algonquian distinction between "dream" and "clear" souls,
also located in the head and heart, respectively (Bragdon 1996, Simmons 1970).
It is possible that the matrilineal nature of the flesh soul was one motivation for
the participation of women in torture rituals (Fogelson 1977, 1985, 1990;
Hultkrantz 1953). Other souls resided in the liver and bone (two in the bone, ac-
cording to Trigger 1969), but it is unclear whether these souls figured in captiv-
ity practices.

13. Wallace (1969) offers an interpretation of incorporation similar to mine,
whereas Abler (1980) attributes this interpretation's appeal to its resonance with
Christian beliefs regarding the Eucharist. But see Shoemaker's (1995b) discussion
of how Jesuits and Iroquois converts may have conceptualized the parallel be-
tween ritual torture and cannibalism, on the one hand, and the Eucharist, on the
other.

14. Following Richter (1983), I stress transformations following the European
invasion; for prehistoric transformations in the intensity of warfare and of ritual
cannibalism, see Abler and Logan 1988, and Trigger 1976,

15. Axtell (1981:16-35, 207-241) documents the indigenous provenance and
colonial adoption of scalping; Prins (1996:119-120) summarizes the Abenaki
adoption of Iroquoian practices of warfare and diplomacy. For a further discus-
sion of slavery and servitude in Native North America, see Strong n.d.a.

16. Haefeli and Sweeney (1995) extend the definition of middle ground to in-
clude warfare and captivity practices in New England; see also Salisbury 1997.

17.1 refer to the conflict as Metacom's War because in resisting English rule the
Pokanoket sachem was repudiating his identity as "King Philip"—an identity the
English used to execute Mm, for treason. For another view, see Lepore 1998.

18. Williams's use of the term "wild Irish" is an interesting example of the En-
glish conflation of Irish and Indian "savagery." See Canny 1973, Jennings 1975,
and Muldoon 1975.

19. Although a few Algonquians were enslaved in the seventeenth century for
theft, the Pequot War marked New England's first entry into extensive Indian
slavery. The extent of Indian slavery is difficult to document: S. R Cook (1973a)
suggests that as many as fifteen hundred Pequots were integrated into other
tribes, but no more than four hundred appear in colonial records. See also Brasser
1971:74; Jennings 1975:223-226; Lauber 1970 [1913]:! -31; Salisbury 1982a:222;
Vaughan 1979:148, 341; and Washburn 1978:90, 92.

20. Typifications to the contrary, there are no eyewitness accounts of sexual as-
sault on female captives in this period. Indeed, sexual relations of any kind were
forbidden from the time warriors left their villages until their return. Normal sex-
ual activities were resumed only after rituals of purification. Beyond this, sexual
assault was considered a heinous offense under any circumstances (Galloway
1992). Sources on the Wethersfield captives include Jennings (1975:202-227),
Seelye (1977:206-211), and Kibbey (1986:92-120); Kibbey explores the relationship
between Puritan prejudices against women and those against Indians, The figure
of Judaea capta is discussed in Chapter 5; also see Kolodny 1984:12-28.

21. On mortality figures see Salisbury 1997:1; Vaughan 1979:320; and Wash-
bum 1978:90. Vaughan and Richter (1980:49, 91) have provided a list and statisti-
cal analysis of colonial captives taken by Algonquians during the war. See
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O'Brien 1997 and Salisbury 1997 for relations between Algonquians and English
colonists before and after the war.

22. For Puritan histories of the war, see Lepore 1998, Salisbury 1997, Slotkin
1973, and Slotkin and Folsom 1978. On spiritual autobiographies as a genre, see
Caldwell 1983, Ebersole 1995, Hambrick-Stowe 1982, Shea 1968, and Watkins
1972.

23. See the Appendix for the publication history and popularity of Rowland-
son's narrative; also see Derounian 1988, Diebold 1972, Mott 1947, Salisbury 1997,
and Vail 1949. Rowlandson 1977 [1682] is a facsimile of the fourth (London) edi-
tion. Of the available annotated editions, Salisbury's (1997) edition of the second,
Cambridge edition (the earliest extant version) is the most completely annotated.
Other useful modern editions include the two edited by Diebold (Diebold 1972,
Rowlandson 1975) as well as the volumes edited by Lang (Rowlandson 1990);
Slotkin and Folsom (Rowlandson 1978); and Vaughan and Clark (Rowlandson
1981).

24. There is now a rich and varied body of criticism on Rowlandson's narra-
tive, offering discursive, phenomenological, feminist, postcolonial, and ethnohis-
torical perspectives in addition to the traditional, typological interpretations of
intellectual history. Nevertheless, most scholars in the fields of literary criticism
and the history of religion continue to view Rowlandson's narrative chiefly in its
Puritan context. Salisbury's treatment (1997) is exemplary in its balanced and nu-
anced presentation of the complex cultural borderland in which Rowlandson's
captivity was situated.

25. See Salisbury 1997 for Lancaster's relations with local Nipmucs as well as
the Nipmuc role in the war.

26. All five of the Eastern Algonquian languages spoken in southern New En-
gland are extinct (Salwen 1978, Goddard 1978), and the spellings of Algonquian
names are inconsistent in the literature. I have generally chosen the simplest or
most common variants. Similarly inconsistent are the genealogies of leaders, due
to English confusion regarding Algonquian social structure and naming practices
as well as to difficulties in translation. For the Narragansetts I follow Chapin
1931, Simmons 1978, and Simmons and Aubin 1975. The latter provides an ele-
gant discussion of Narragansett kinship, in which tribal affiliation and political
authority appear to have been inherited patrilineally, whereas membership in an
exogamous descent group was inherited matrilineally. See also Bragdon's more
general account (1996:140-168).

27. There is little evidence that Rowlandson's captors intended to adopt her, al-
though she was taunted ("What, will you love English men still?") in response to
her plea to spend the first night of her captivity in a deserted farmhouse nearby
rather than in her captors' camp (Rowlandson 1997:71).

28. Weetcimoo, favored by Increase Mather, has become the most common form,
but like many English renderings of Indian personal and place-names, it has a
somewhat demeaning effect. Rowlandson's spelling is closer to other, earlier
variants: William Hubbard's Wetamore, Benjamin Church's Weetamore, Josiah
Winslow and Thomas Hinkley's Weetamoe, and Wetamo, found in a deed of 1673
(Church 1865 [1716]:41; Pulsifer and Shurtleff 1855-61,12:242; Drake 1832:346). 1
have used the latter for its simplicity, its dignity, and its approximation to my best
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guess, following Goddard and Bragdon (1988), as to a phonemic transcription:
wet&md ('e' pronounced as in he, 'a' as in father, and '6' the same as 'a' but nasal-
ized). Speck (1928:67) offers the translation "lodge keeper," which seems consis-
tent with the forms wetomomun (we dwell with forever) and meetomau (she dwelt
with), found in John Eliot's Bible (Goddard and Bragdon 1988:738),

29. Gmmet (1980) called attention to Algonquian "sunksquaws"—the latter
word being an Anglicization of the Narragansett plural noun saunckscfutiaog
(queens; sg. saunks). I have used the alternative Anglicization squaw sachem be-
cause Wetamo was known to English colonists as the "squaw sachem of Poeas-
set" Juxtaposing squaw to sachem helps to destabilize the derogatory connotation
that has become attached to squaw, which is an Anglicization of the word for
"woman" in many Algonquian languages (Green 1,975, Shoemaker 1995a). See
also Bragdon (1996), who translates the Algonquian forms as "queen sachems,"
"sachem women," and "women sachems," with the first two phrases also refer-
ring to sachems' wives.

30. If the report that Wetamo's forces numbered three hundred is accurate, this
is quite a significant number in view of the estimated twenty-nine hundred Al-
gonquians allied with Metacom, five hundred of whom were Wampanoag (Cook
1973a). It is interesting that war hero Benjamin Church greatly downplays We-
tamo's significance, perhaps because his stature as a war hero was not enhanced
by having a female antagonist. Another squaw sachem, Awashonks, was his
friend and ally (Church 1978 [1716], Plane 1996).

31. The classical names Alexander and Philip were assigned by the English at
Wamsutta's request upon the death of their father. For English-Algonquian rela-
tions before and during Metacom's War, see Jennings 1975, Leach 1958, Salisbury
1982a and 1997, Vaughan 1979, Washburn 1978, and Slotkin and Folsom 1978.
The latter contains reprints of and extensive comments on contemporary ac-
counts of the war, including those by Rowlandson, Increase Mather, and Ben-
jamin Church.

32. Salisbury has reprinted a colonial document in which Metacom's griev-
ances are expressed (1997:115-118). For Sassamon, see Anderson 1994, Drake
1995, Jennings 1975, and Lepore 1994.

33. Wetamo's rights to land, independent of her marriage to Alexander, are
demonstrated by various deeds through which Alexander sold land he had ac-
quired from her, as well as by complaints by Wetarno (known earlier as Tata-
panum or Namumpum) that Alexander had alienated her lands without permis-
sion (Drake 1880:187; Rhode Island Historical Society 1970:188-189; Pulsifer and
Shurtleff 1855-61, 4:8,17,186),

34. Regarding Corbitant and his relationship to Wetamo, see Bradford
1953:88-89; Drake 1834:27-30; Heath 1963 [1622]:73-76; Salisbury 1982a:119-124;
Speck 1928:69; and Vaughan 1979:75-76. Wetamo was married to Petananuet by
at least June 27,1673, when they were listed as husband and wife on a land doc-
ument (Pulsifer and Shurtleff 1855-61,12:242).

35. On the spiritual significance of swamps, see Bragdon 1996 and Hamell
1987, Wetamo and Quanopin were married before the Great Swamp Fight of De-
cember 21,1675, judging from the garbled account of Nfathaniel] S[altonstall]
(Lincoln 1966 [1913]:53, 55).
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36. See the Council of Connecticut's letter of August 8,1675 (Connecticut His-
torical Society 1932:18), Regarding the bounty, see Axtell 1981:223 and Leach
1958:61.

37. The number of enslaved Indians is difficult to ascertain, but see Lauber
1970 [1913]:253-404.

38. Providence, allied to the Narragansetts and excluded from the United
Colonies, sharply criticized the attack. The figure of three hundred Indian casual-
ties at the Great Swamp Fight is Cook's conservative estimate (1973a:15—17). On
the justification for the attack, and the Narragansett belief that the agreements of
July 15 and October 18 were not binding, see Drake 1834, 3:41; Jennings
1975:298-312; Leach 1958:56-77, 112-119; Rhode Island Historical Society
1835:169; and Simmons 1978.

39. For the involvement of Shoshanim and other Nipmucs in Metacom's War,
see Salisbury 1997. For Christian Indians, see Axtell 1981 and 1985b, O'Brien
1997, Pulsipher 19%, Salisbury 1974 and 1997, and Simmons 1979, all of which
provide references to earlier works. Connecticut utilized Christian Indian allies
throughout the war; but Massachusetts abandoned the practice at an early date,
due to public opposition. Capt. Samuel Moseley, the officer who took the
Nashobah Indians to Deer Island, is also notorious for having ordered that an In-
dian woman who was captured near Hatfield be torn to pieces by dogs. See
Diebold 1972:65-67, 75, 83-87, 94-95; Drake 1997; Gookin 1972 [1836] :450,
472-474, 488-491, 495-497, 507-508; Johnson 1977; Leach 1958:150-152,179-180;
Leach 1961:352-363; Vaughan 1979:318-319; and Vaughan and Clark 1981:61.

40. Biographical sources on Rowlandson include Greene 1985, Leach 1961, and
Salisbury 1997.

41. On Cotton Mather, see Silverman's biography (1984:20). Jennings
(1975:146-170) compares public brutality among Indians and Europeans; see also
Axtell 1981:16-35, 207-41; and Axtell and Sturtevant 1980. My interpretation of
Mather's poetics of dismemberment is influenced by Foucault's discussions
(1973,1979) of the premodern episteme and of drawing and quartering as a pub-
lic spectacle.

42. Cook's estimate of one thousand Algonquians sold into foreign slavery is
conservative. Cook includes in this number about four hundred who surren-
dered near the end of the war expecting lenient treatment (1973a:ll-22). Rhode
Island allowed the indenture but not the enslavement of war refugees. On Indian
slavery and indenture after Metacom's War, see Drake 1997; Kawashima 1969;
Koehler 1979; Lauber 1970 [1913]:125-130,138-152; Leach 1958:224-228; O'Brien
1997; Diebold 1972:80-81, 89; Sainsbury 1975:378-393; and Salisbury 1997. The
latter includes valuable primary documents.

43. Regarding James Printer, see Lepore 1998 and Salisbury 1997. For the sur-
vival and contemporary resurgence of those Algonquians who remained in en-
claves or returned to New England, see Baron, Hood, and Izard 1996; Calloway
1997; Lepore 1998; O'Brien 1997; Weinstein 1986 and 1994; and Weinstein-Farson
1989.

44. In 1686, Plymouth allotted a tract of 120 acres to Petananuet and other
Pocassets at Freetown. In 1707 this land was supplemented by other lands be-
longing to Benjamin Church. By 1907, all these lands were individually owned,
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and the Pocassets had dispersed. See Church 1975:38; Conkey, Boissevain, and
Goddard 1978; Drake 1834, 3:3; Pulsifer and Shurtleff 1855-61, 5:210, 215; Slotkin
1973:157-179; and Speck 1928:80-81.

45. Providential hermeneutics is discussed by Bercovitch (1972,1978), Ebersole
(1995), Kibbey (1986), Lowance (1980), Miller (1953), Murdock (1942,1,949,1955),
Orians (1970), Slotkin (1973), Slotkin and Folsom (1978), Stout (1986), and
Vaughan and Clark (1981). In contrast to earlier scholars' focus on typology, con-
temporary critics stress the uncanny "excess" in Rowlandson's experience. See
Bumham 1997, Castiglia 1996, Derounian 1987, Fitzpatrick 1991, and Toulouse
1992b.

46. So compelling is Rowlandson's opening that many commentaries (e.g.,
Kolodny 1993 and Lang 1990) begin by echoing her word*—an interpretive move
that might unintentionally reinforce the ideological effect of the narrative.

47. For Babylon, see Kolodny 1984:19-22, more generally a pathbreaking ac-
count of Rowlandson's (and other captives') relationship to the landscape. For
the Puritan interpretation of affliction, see Fitzpatrick 1991; for Rowlandson's re-
demptive journey, see Stanford 1976; and for her use of the Bible, especially the
Psalms, see Downing 1980-81, Ebersole 1995, Henwood 1997, and Minter 1973.

48. On Rowlandson's mourning, see Breitwieser 1990 and Derounian 1987; on
extremity as an existential condition, see Ebersole 1995. These perceptive discus-
sions of mourning and extremity would be enhanced by attention, as well, to the
sufferings of Rowlandson's captors (see Strong 1992c).

49. Simmons (1986:51-52) and Bragdon (1996) have reprinted and commented
on Rowlandson's description of the divination ceremony; see also Simmons 1976.
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5

Seduction, Redemption, and the
Typifkation of Captivity, 1675-1707

During the first month of Metacom's War the magistrates of Massachu-
setts Bay, as was their custom in times of crisis, proclaimed a day of pub-
lic humility, fasting, and prayer. The magistrates' proclamation inter-
preted the hostilities as a sign of God's displeasure with a number of
collective failings. Among these were complacency, vanity, and pride—-
the very faults that Mary Rowlandson would subsequently discover in
herself. According to the magistrates, the English colonists were being
punished, first, for their "great unthankfullness for, and manifold abuses
of our wonderfull peace, and the blessings of it in this good land which
the Lord hath given us," and second, for their "inordinate affection [for],
and sinful conformity to this present evil vain world." Lastly, God was
punishing them for "abiding very much unreformed, notwithstanding
all warnings, and chastisements." These sins had provoked God "to stir
up many adversaries against us, not only abroad, but also at our own
door (causing the heathen in this wilderness to be as thorns in our sides,
who have formerly been, and might still be a wall unto us therein; and
others also to become a scourge unto us)" (Mather 1978 [1676]:102-1Q3).

Increase Mather, whose influence on the magistrates' pronouncement
is evident, included the text in his Brief History of the War with the Indians
in New-England, a volume concerned with documenting in detail the
events and providential significance of Metacom's War.1 In the course of
his history Mather occasionally refers to captivity, suggesting that it was
those most prone to captivity—the frontier settlers—who best exempli-
fied the prevalent sins of complacency, pride, and worldliness. After all,
they were living among heathen and often like heathen, far from the "in-
stituted ordinances" of church and town. Mather singled out for com-
mentary the sufferings of the Wakely family of Casco Bay, Maine (see
Map 4.1). Though "esteemed a godly man," old John Wakely "would
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sometimes say with tears, that he believed God was angry with him, be-
cause although he came into New England for the Gospel's sake, yet he
had left another place in this country, where there was a church of Christ,
which he once was in communion with, and had lived many years in a
plantation where was no church, nor instituted worship" (99). Wakely's
death and the captivity of his family, suggests Mather, was punishment
for seeking a life outside the bounds of clerical authority.

Mather's other extended comment on captivity in his Brief History con-
cerns the providential escape of an unnamed "Captive Negro," who re-
vealed to the English Metacom's plan to launch an attack against the town
of Taunton. "There was a special providence in that Negro's escape,"
Mather observes, "for he, having lived many years near to the Indians, un-
derstood their language, and having heard them tell one another what
their designs were, he acquainted the English therewith" (Mather 1978
[1676]:132), The pragmatic value of acculturation was more easily ac-
knowledged in the case of the "Captive Negro" than in the case of an En-
glish captive, for whom "Indianization" was the supreme threat. Not until
1736, with the publication of John Gyles's captivity narrative, would the
experience of an acculturated captive be more fully explored in print.

Increase Mather subsequently indicated a special interest in the provi-
dential meaning of captivity both in his support for the publication of
Mary Rowlandson's narrative, and two years later, in his inclusion of
"The Relation of a Captive" in his Essay for the Recording of Illustrious
Providences (1684).2 Mather had asked other clergymen to send him any
accounts of providential occurrences that came to their attention, and he
included Quentin (or Quintin) Stockwell's first-person narrative among
accounts of storms, shipwrecks, apparitions, and acts of witchcraft. In
contrast to his treatment of Rowlandson's narrative, Mather offered
Stockwell's account with only minimal exegesis. This underscores the ex-
tent to which Mather's framing of Rowlandson's narrative was predi-
cated upon her gender; for Stockwell's secular account of captivity
would otherwise seem to demand considerably more clerical "improve-
ment" than that of the pastor's wife.

Quentin Stockwell was among the first of many captives taken from
Deerfield, then the northernmost English settlement in the Connecticut
Valley. Originally called Pocumtuck, the English settlement was estab-
lished in 1670 on the site of an Algonquian village with the same name,
which had been destroyed by Mohawks six years previously. The English
were forced to abandon Pocumtuck during Metacom's War, after which
Algonquians returned to farm the fertile clearing, which was also prized
as an interethnic meeting place. By September 1677, however, a party of
English men and boys, including Stockwell, were attempting to reclaim
and rebuild the English town, which they christened Deerfield. The En-
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glish were captured by a party of Pocuintucks and their former southerly
neighbors, the Norwottucks, The war party tortured and killed the En-
glish settlers' leader, Sergeant John Plympton, and together with a group
of Wachusetts, marched Stockwell and about forty other captives from
Deerfield and nearby Hatfield to the village near Sorel, Canada, where
they had taken refuge. A starving and frostbitten Stockwell was ex-
changed to a Frenchman for fourteen beaver and eventually was re-
deemed along with the other captives from Deerfield and Hatfield (ex-
cept for the three who had been killed), A ransom payment of nearly
three hundred pounds was raised and brought to Canada by Benjamin
Waite and Stephen Jennings, whose families were among the captives.
Each of these two men had a child among the ransomed that had been
born in captivity, aptly named Canada Waite and Captivity Jennings.3

Stockwell's account of what Mather called his "Captivity and Re-
demption" begins, like Rowlandson's narrative, with a seemingly unpro-
voked attack: "In the year 1677, September 19, between sunset and dark,
the Indians came upon us" (I. Mather 1981 [1684]:80). Also like Rowland-
son, Stockwell portrays his captors as individuals, distinguishing be-
tween the kind and judicious Ashpelon, the chief, and his own main mas-
ter (one of three), whom he described as "the very worst of all the
company" (81). But Stockwell does not play upon the spiritual signifi-
cance of "captivity" and "redemption," quote Biblical passages, examine
himself for shortcomings, or explicitly attribute to Providence his deliv-
erance from torture, hunger, exhaustion, and frostbite. Rather, he gives
considerable attention to human virtues: his own ingenuity and diplo-
matic skills, the solidarity of Ms fellow captives, and the kindness and in-
fluence of certain Algonquians and French commoners. Stockwell
demonstrates enough practical knowledge of his captors' ways to attach
plausible motivations to their actions—whether they were binding the
captives at night (until they were "out of our knowledge" of the land),
making "strange noises as of wolves and owls" (as signals to each other),
or threatening to "knock" him "on the head" (because he appeared unfit
to travel) (81-82). A tale of physical survival rather than spiritual re-
demption, Stockwell's narrative receives a providential interpretation
only by virtue of being juxtaposed to other "illustrious providences" in
Mather's compilation. Although not entirely secular (Stockwell reports
praying for game and giving thanks at meals, at his captors' request), the
account is unique among seventeenth-century English captivity narra-
tives, foreshadowing one turn this selective tradition would take after the
influence of clerical hermeneutics had waned.4

Both Rowlandson's and Stockwell's narratives were published during
the hiatus between Metacom's War and the explosion of intercolonial
hostilities in 1689. The captivity narratives of the harrowing 1690s were
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subjected to a much more intrusive and extensive clerical "improve-
ment" at the hands of Increase Mather's son, Cotton. The younger
Mather, who succeeded his father as the dominant interpreter of captiv-
ity and of colonial warfare more generally, was not content with offering
his providential interpretation through editorial framing devices. In-
stead, he heavily edited the captivity narratives he published, usually of-
fering them as third-person accounts.

Of all interpreters of captivity, Cotton Mather most clearly attempted
to establish a hegemonic typification. After considering the development
of that typification in Cotton Mather's own writings, this chapter turns to
the captivity narrative of his cousin's husband, John Williams, another
clerical interpreter of captivity who was able to combine the captive's
voice of experience with the minister's voice of authority.

To Live Like Heathen: The Two Hannahs

In the years following Metacom's War, Puritan clergymen were inordi-
nately concerned with what they perceived as their flock's increasing
faithlessness and worldliness. Church membership in New England was
declining, and the lands conquered in Metacom's War were enticing ever
more settlers away from the authoritarian confines of the established
towns. Compounding New England's troubles were two devastating
fires in Boston and a smallpox epidemic. Meeting in 1679 under the lead-
ership of Increase Mather to consider spiritual degeneracy, a Reforming
Synod deplored the colonists' "insatiable desire after land, and worldly
accommodations, yea as to forsake churches and ordinances, and to live
like Heathen, only so that they might have elbow-room enough in the
world" (Hambrick-Stowe 1982:256-265).5

The clergy feared that frontier settlers were succumbing to what mis-
sionary John Eliot called "wilderness temptations" (Nash 1982:102), will-
ingly abandoning the lawful and godly order of Puritan settlements to
embrace the individualistic anarchy presumably characteristic of heathen
life. One significant manifestation of this anarchy was the lack of hierar-
chical relations taken to be natural and ordained by God: the subordina-
tion of women to their husbands, children to their parents, servants to
their masters, and laity to the clergy. Such a subordination of the weak,
wild, passionate, and spiritually vulnerable to their "natural" masters,
who were considered stronger, more reasonable, and more godly, was
central to the Puritan construction of domestic and civic order. Just such
notions of the natural subordination of wife to husband were at the base
of Joseph Rowlandson's sermon when he used the proper marital rela-
tionship as a model for the saints' submission to God. Similar notions of
the natural vulnerability of women and children would be called into
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play in the hegemonic typification of captivity developed by Cotton
Mather and John Williams. Whereas for Mary Rowlandson captivity con-
stituted a wilderness trial, in the clerical typification captivity came to
take on, more specifically, the character of a wilderness seduction.

The temptation of vacated, cleared farmland—what Jennings (1975)
has aptly called "widowed land"—attracted an increasing number of En-
glish settlers to the western and northern frontiers in the decades follow-
ing Metacom's War. The new, widely scattered English settlements in the
Connecticut River Valley, New Hampshire, and Maine were vulnerable
to intermittent attacks by Algonquians and Iroquoians from across the
Canadian border—some of them refugees from southern New England,
many of them converts to Catholicism and allied to France. Hostilities in-
tensified from 1689 through 1697 (the first intercolonial war, or King
William's War) and again from 1702 through 1713 (the second intercolo-
nial war, or Queen Anne's War), when England and France were engaged
in power struggles in Europe and related contests for colonial dominance
in North America.6 During these two early intercolonial wars, some six
hundred captives were taken from English frontier settlements by parties
of Canadian Indians led by French officers—what Cotton Mather called
"half Indianized French and half Frenchified Indians" (1981 [1702]:136).
Though some of these captives were adopted (mainly children) or tor-
tured to death (mainly adult males), most were sold to French citizens as
servants or ransomed to French officials. The French, like the English, of-
fered a bounty for enemy scalps, European as well as Indian, but they
paid more for captives, owing to their desire to increase the European
population. A large number of captives remained in Canada and con-
verted to Catholicism, although many were eventually returned to the
English in negotiated settlements.7

In the context of their anxiety over the colonies' spiritual vulnerability,
Puritan clergymen interpreted the intercolonial wars as battles against
the seductiveness of heathenism and Catholicism alike, and they em-
ployed captivity to signify a redemptive experience less for individual
captives than for the community as a whole. Captivities were seen at
once as signs of God's displeasure with the English for their collective
unfaithfulness and as God's means of evoking a renewed allegiance to
the covenant. The notion that captivity was a punishment for collective
degeneration or "backsliding" rather than a personal spiritual trial was
articulated most forcefully in the captivity narratives Cotton Mather pub-
lished in the course of more than two decades.

Mather succeeded his father as the most prominent divine of his gen-
eration.8 A prolific and exuberant writer, Mather defined in authoritative,
compelling terms the meaning of the dreaded experience he called "In-
dian captivity" (143)—an odd and curiously long-lived phrase that con-
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structs a parallel between the New World captivities and Israel's "Baby-
lonian captivity." For Mather, as for John Underbill a half century earlier,
Judaea capta (captive Israel) provided the Biblical "type" through which
the significance of captivity among Indians, the "antitype," could be un-
derstood.9 In numerous sermons and histories published between 1692
and 1714, Cotton Mather related and "improved upon" the sufferings of
those who were submitted to this, "the worst captivity in the world"
(138). Many of Mather's captivities were incorporated in 1702 into his
magnum opus, Magnalia Christi Americana, a massive chronicle of "the
wondrous works of Christ in America."10

Cotton Mather's works on captivity include a number of brief, grue-
some accounts of infanticide and torture—decontextualized, sensational-
ized anecdotes that presaged the anthologies of atrocities published in
the late eighteenth and nineteenth centuries.11 But he is most notable for
developing an influential typification of the female captive, who person-
ified for Mather the collective vulnerability of the dispersed and degen-
erate population both to physical and to spiritual onslaughts. The most
extensive captivity narrative in his writings, that of Hannah Swarton,
tells of Swarton's experiences after she was seized in 1690 by Abenaki al-
lies of the French.12 As Swarton's ten months of captivity among Catholic
Abenakis were followed by more than four years as a servant in a French
household, her experiences exemplified for Mather the double threat
posed to New England by the "bloody, popish, and pagan enemies" on
the northern frontier (C. Mather 1977 [1697]:12). First published by
Mather in 1697 as an appendix to a fast-day sermon, Humiliations Follow'd
with Deliverances (see Figure 5.1), Swarton's narrative was reprinted in
slightly revised form in volume 6 of Mather's Magnalia (1702).13

"The Narrative of Hannah Swarton," like that of Mary Rowlandson, is
a first-person account of spiritual trial and redemption—an unusual de-
parture from Cotton Mather's practice of retelling captives' tales in his
own voice. But the sins Hannah Swarton ascribes to herself are strikingly
similar to those preoccupying Mather and other clergymen. Prompted by
her Indian mistress, who suggested that her captivity was a punishment
for her sins, Swarton confesses that she and her husband had "turned our
backs upon God's ordinances to get this world's goods," leaving "the
public worship and ordinances of God ... to remove to the north part of
Casco Bay, where there was no church, or minister of the Gospel." This,
Swarton admits, "we did for large accommodations in the world, thereby
exposing our children, to be bred ignorantly like Indians, and our selves
to forget what we had been formerly instructed in." In response to her in-
ordinate desire for worldly goods, Swarton concludes, "God hath
stripped me of these things" (C. Mather 1981 [1702]:150-151). As a divine
rebuke, Swarton's captivity, the death of her husband and child, and her
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FIGURE 5.1 Title page from Humiliations Follow'd with Deliverances, by Cotton
Mather (Boston, 1697). (Courtesy of the Edward E. Ayer Collection, the
Newberry Library, Chicago.)

separation from three other children became instructive, exaggerated
versions of the independence that she herself had sought on the frontier;
her material deprivations became instructive reversals of her search for
"this world's goods" and "large accommodations"; and the spiritual
temptations of French Catholicism became instructive, involuntary exag-
gerations of the temptations she had deliberately courted by moving to
the frontier.

Hannah Swarton, like Mary Rowlandson, represents "Indian captiv-
ity" as a profoundly threatening separation from all that had sustained
her. She figures this isolation, however, not as "removal"—for she had al-
ready voluntarily "removed" herself to remote Casco Bay prior to her
captivity—but as a process of being "stripped," like Job (19:9-10), and
"bereaved" of what was dear to her. "I was now bereaved of husband,
children, friends, neighbors, house, estate, bread, clothes, or lodging suit-
able," she lamented, "and my very life did hang daily in doubt" (C.
Mather 1981 [1702]:151). This last phrase echoes Mather's sermon, which
describes all New England as deserving to "have our lives continually
hanging in doubt" under the enemy's "furious tyrannies" (C. Mather
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1977 [1697]:12). No doubt it was partly as an exemplification of this state
that Mather appended Swarton's narrative to his sermon.

To have her life "hang daily in doubt" meant, for Swarton, "being con-
tinually in danger of being killed by the Indians, or pined to death with
famine, or tired to death with hard traveling, or pinched with cold till I
died in the winter season" (C. Mather 1981 [1702]:151). As she was "hur-
ried up and down the wilderness" Swarton suffered "for want of cloth-
ing, being put by them into an Indian dress with a slight blanket, no
stockings, and but one pair of Indian shoes, and of their leather stockings
for the winter" (see Figure 5.2). As she struggled through the snow, her
"sores bled so that as I travelled I might be tracked by my blood that I left
behind me on the snow."14 Although this vivid image seems to prefigure
her subsequent desire (in the relative comfort of Canada) to "suffer for
Christ," in the wilderness Swarton was preoccupied with "how to pre-
serve myself in danger and supply myself in the want that was present."
Unlike Rowlandson, she "had not time or leisure so composedly to con-
sider of the great concernments of my soul, as I should have done, nei-
ther had I any Bible, or good book to look into, or Christian friend to be
my counsellor in these distresses" (149,151-152). She reports sustaining
herself with remembered passages from the Psalms and the books of
John, Jeremiah, and Job; but it was only after being ransomed in Quebec
that she turned attention to her soul.

Whereas Mary Rowlandson considered her physical and spiritual life
directly correlated, and therefore scrutinized the details of everyday ex-
perience for their spiritual significance, Hannah Swarton considers sepa-
rately and sequentially the state of what, following theological usage, she
calls her "outward man" and "inward man."15 Swarton's ordeal is almost
described as two successive captivities: first, a struggle for self-preserva-
tion in the wilderness, followed by "the affliction of my captivity among
the papists" (C. Mather 1981 [1702]:156). After being ransomed to a
French official's wife, Swarton experienced "a great and comfortable
change as to my outward man in my freedom from my former hardships
and hardhearted oppressors." But this was accompanied by "a greater
snare and trouble to my soul and danger to my inward man" (153). It is
her "captivity among the papists" that provides the context for Swarton's
spiritual trial and conversion, and with one exception this spiritual trial
is situated entirely in Canada rather than in the wilderness.

The exception is a crucial one, however, for it involves Swarton's rela-
tionship to her Indian mistress, who "had been bred by the English at
Black Point," or Scarborough, Maine, and was "now married to a Canada
Indian, and turned papist." Considerably more pious than her captive, it
was Swarton's mistress who first suggested to her "that God delivered us
into their hands, to punish us for our sins." Although the mistress may
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have been thinking of other kinds of sins (the colonists' Reformed reli-
gion, for example, or their "insatiable desire for land"), her suggestion
provides the occasion for Swarton's reflections regarding her worldli-
ness. The mistress also told Swarton "that had the English been as care-
ful to instruct her in our religion as the French were to instruct her in
theirs, she might have been of our religion" (C. Mather 1981 [1702]:150).
Like Wetamo, who exhibits the vanity Rowlandson sought to repudiate,
this unnamed but cosmopolitan mistress serves as an object lesson, ex-
emplifying the piety Swarton and many of the English lack—albeit a
Catholic piety.

Despite Swarton's relatively lengthy captivity among the Abenakis
(ten months compared to Rowlandson's three), she reveals little further
knowledge of her captors or their way of life. They remain nameless and
largely featureless "Indians," Swarton's French mistress is somewhat
more thoroughly characterized, although Swarton's overriding preoccu-
pation in the Canadian portion of the narrative is with her efforts to resist
conversion to a religion she considered idolatrous. After refusing to at-
tend mass any longer, she falls into "the very pit of despair," fearing that
she was "not fit to suffer for the true religion, and for Christ"—that, in
fact, she "had no interest in Him" (C. Mather 1981 [1702]:155). While
reading Scripture in this state she experienced the inexpressible "ravish-
ing comfort" of the Lord's Spirit, repented of her sins, and prayed to re-
turn to New England, "that the works of God might be made manifest."
Endeavoring with a fellow captive, Margaret Stilson, "to return to God
with all our hearts," Swarton prayed toward Christ just as Solomon (in 2
Chron. 6:36-39) had urged captive Jews to "pray towards the temple" (C.
Mather 1981 [1702]:157). Convinced that God had heard their prayers,
she and Stilson were among twenty-two captives redeemed in 1695,
along with her youngest son. She left two children behind in Canada,
whom she never saw again. French records show that her daughter,
Mary, married an Irishman and became a naturalized Canadian.

Much shorter than The Sovereignty and Goodness of God, Hannah
Swarton's narrative is neither as detailed nor as artfully constructed.
Both its level of abstraction and the closeness of Swarton's rendering of
her sins to clerical concerns suggest that Cotton Mather asserted a strong
influence upon the narrative. A similar conclusion might be drawn from
the copious and precise scriptural references and theological argumenta-
tion—unexpected in a woman who admits to having forgotten much of
her Christian upbringing. These features of the narrative have led several
scholars (most recently, Lorrayne Carroll [1996]) to attribute authorship
of the text to Mather rather than to Swarton. But with only one excep-
tion—a reference to "hardhearted oppressors"—the Swarton narrative
lacks the typifying epithets characteristic of Mather's descriptions of In-
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dians.16 Swarton's captors are most often called, rather neutrally, "our en-
emies," "the Indians," "my Indian master and mistress," or simply
"they," Indeed, when Swarton speaks of her hunger, she often refers to
herself and her captors inclusively: "We had no com or bread but some-
times groundnuts, acorns, purslain, hogweed, weeds, roots, and some-
times dogs' flesh. . . . We had no success at hunting save that one bear
was killed, which I had part of... . And fish if we could catch it." She also
refers inclusively to herself and her mistress when they are left alone on
an island: "They left us no food from Sabbath-day morning till the next
Saturday, save that we had a bladder (of moose I think) which was well
filled with maggots; and we boiled it and drank the broth, but the blad-
der was so tough we could not eat it." Sent by her mistress to seek help
(one of several instances revealing the freedom of movement she was
granted), Swarton "espied a canoe and by signs invited them to come to
shore. It proved to be some squaws who, understanding our wants, one
of them gave me a roasted eel which I ate and it seemed unto me the
most savory food I ever tasted before" (C, Mather 1981 [1702]:149~150).

A second indication of Swarton's authorship of the narrative, as Eber-
sole (1995:77-88) argues convincingly, is its resemblance to conversion
narratives composed for public confession. To attribute the narrative to a
regenerate Swarton does not, of course, imply that Cotton Mather re-
frained from "improving" it to his satisfaction, constructing Hannah
Swarton as the exemplary captive for a "backsliding" generation. But it
does suggest that Swarton participated in this orthodox fashioning of
herself, coauthoring an interpretation of her captivity that emphasizes
contemporary preoccupations with the "backsliding" and "Indianiza-
tion" of frontier settlers.17 The narrative demonstrates the extent to which
a providential interpretation of captivity extended to church members as
well as the clerical elite—in other words, the breadth of the clergy's he-
gemony.

Even so, Swarton's narrative, like Rowlandson's, exceeds and subverts
the typifications of the vulnerable Captive and threatening Captor that
Mather attempts to construct, For the captive is not so very vulnerable,
the captor not so very threatening. Like Rowlandson and Stockwell,
Swarton managed to survive an ordeal in which "her very life did hang
daily in doubt." She learned to travel long distances in the snow with
heavy burdens on her back, to eat food she formerly would have
spurned, and to convey her hunger by signs to strange Indians in a
canoe. She learned to think of herself and her mistress, at least occasion-
ally, as "we." The mistress, who had "been bred by the English" but
"turned papist," gives spiritual lessons to her captive, who with her hus-
band had "turned our backs upon God's ordinances,... exposing our
children, to be bred ignorantly like Indians." All in all, Swarton's narra-
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FIGURE 5,2 Hannah Swarton and her Abenaki mistress, as depicted in a
nineteenth-century edition of Swarton's narrative. SOURCE: The Casco Captive, 3d
ed. (Massachusetts Sabbath School Society, 1837). (Courtesy of the Edward E.
Ayer Collection, the Newberry Library, Chicago.)

live suggests how captivity often took place not in the context of com-
plete estrangement but on a middle ground in which captors and cap-
tives had previous experience with each other's societies—and with
"turning" from one to the other.

A very different but equally complex blend of identification and oppo-
sition, mimesis and alterity, is found in the second captivity narrative
Mather included in Humiliations FoUow'd with Deliverances—in this case,
within the sermon proper. Mather's sermon, delivered in Boston before a
general fast, was intended to inspire repentance in the congregation.18 In
order to "quicken humiliation" Mather asked his listeners to consider the
most humiliating circumstance God had brought upon them—that is,
captivity among a "barbarous adversary." This Mather presented as a
contemporary antitype of Judaea capta, captive Israel. First, he described
Roman coins commemorating the conquest of Israel, which pictured "a
silent woman sitting upon the ground, and leaning against a palm tree,
with this inscription: JIJDMA CAPTA." Then, Americanizing this image,
he lamented, "Alas, if poor New England were to be shown upon her old
coin, we might show her leaning against her thunderstruck pine tree,
desolate, sitting upon the ground" (C. Mather 1977 [1697]:31, 33).» Right
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there in the congregation, he announced, were three persons who exem-
plified the desolation of captivity. Hannah Swarton was not among these
former captives, but another Hannah was: Hannah Emerson Dustan,
who would become the most famous if least exemplary of Mather's cap-
tives. Dustan's tale hardly conformed to the image of a desolate and pas-
sive New England, but Mather "improved" it in order to make it serve
his call for collective humility and repentance.

Some months previously, a week after Hannah Dustan had given birth,
her home in Haverhill, New Hampshire was attacked by Abenakis
mounting one of the last raids of the first intercolonial war. Hannah's
husband John Dustan escaped with seven of their children, leaving his
wife, their infant, and a widowed nurse and midwife, Mary Corliss Neff,
"in the care of Divine Providence" (C. Mather 1981 [1702]; 162). After see-
ing "the raging dragons rifle all that they could carry away and set the
house on fire," Dustan and Neff were led away by their Abenaki captors,
who, "ere they had gone many steps ... dashed out the brains of the in-
fant against a tree." Other captives were tomahawked to death when
they tired on the journey, but Dustan's and Neff's sighs were heard by
God, who "gave them to find unexpected favor from the master who laid
claim unto them" (163). Despite Dustan's weakened condition, the two
captives marched about one hundred fifty miles, halfway to the "ren-
dezvous of savages, which they call a town," where they expected to be
"stripped and scourged" and forced to "run the gauntlet." Dustan, re-
solving "to imitate the action of Jael" (who had hammered a tent spike
into the head of Israel's enemy, Sisera), found an opportunity one night
when her captors were sleeping soundly.20 She awakened Neff and
Samuel Lennardson, a captive English youth traveling with them, and
convinced them to help her attack "their sleeping oppressors." They suc-
ceeded in killing all but two of them (a woman and child) with their own
hatchets. The victims "bowed, they fell, they lay down"; in Mather's
telling, echoing the Song of Deborah (Judges 5:27). "At their feet they
bowed, they fell where they bowed; there they fell down dead" (C.
Mather 1981 [1702]:164).

Hannah Dustan had accomplished a deed that Quentin Stockwell con-
templated but abandoned when his "heart failed" him (I. Mather 1981
[1684]:80). Remaining on the scene, she and her companions turned to
"cutting off the scalps of the ten wretches." They had hoped to bring one
sleeping child with them—presumably for adoption—but the child
awoke and "scuttled away from the devastation." At the time of
Mather's sermon, Dustan, Neff, and Lennardson were in Boston to col-
lect a bounty from the General Court of Massachusetts, which (although
the law authorizing bounties had expired) had awarded them fifty
pounds for the scalps of two men, two women, and six children. Addi-
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tionally, the governor of Maryland sent "a very generous token of his
favor," and their personal friends offered "many presents of congratula-
tion" (C. Mather 1981 [1702]:164).

Cotton Mather, so quick to deplore the "Indianization" of frontier
colonists, voiced no criticism of the scalping, an act the colonists had
adopted from Indians and associated strongly with savagery. He bor-
rowed Dustan's voice to justify the murders themselves: "Being where
she had not her own life secured by any law unto her, she thought she
was not forbidden by any law to take away the life of the murderers by
whom her child had been butchered" (164), Characteristically, Mather
employed formulaic typifications to dehumanize Dustan's victims: They
are "raging dragons," "formidable savages," "furious tawnies," and
"those whose tender mercies are cruelties" (162—164).21

There is one significant exception to Mather's negative typifications,
however: He describes these same captors as an "Indian family" that put
many a "prayerless" English family to "shame." Indeed, Mather reports
that Dustan's master gave his captive a lesson in spiritual resignation,
asking her: "What need you trouble yourself? If your God will have you
delivered, you shall be so." This assessment appealed to Mather, who
agreed, "And it seems our God would have it so to be" (C, Mather 1981
[1702]:163). Although this moment of theological discussion may have
been entirely fabricated by Mather—who clearly relished the trope of the
pious Indian—it fits with what we happen to know of Dustan's master.
Just as Hannah Swarton's mistress had abundant previous experience
with the English, so too did Dustan's master: He had been a servant in
Joseph and Mary Rowlandson's household in Lancaster prior to Meta-
com's War. Dustan's master, like many displaced natives of southern
New England, presumably had taken refuge among the Abenakis after
the war,22

In comparing Hannah Dustan to the Hebrew heroine Jael, Mather jus-
tified Dustan's violence as not only an act of personal revenge and self-
protection but as a defense of her beleaguered society as a whole. Never-
theless, Mather's uncharacteristic description of the captors as an
"Indian family" gives a sense that Dustan's violence may have remained
unsettling. Perhaps her violence against the Indian family was too simi-
lar to that directed against Dustan's infant: Tomahawking, scalping, and
dashing infants against trees fell under the same sign of savagery.23 Or
perhaps Dustan's violence was too reminiscent of her sister Elizabeth
Emerson's act of infanticide four years previously—which Mather would
have remembered because he delivered the execution sermon.24 At any
rate, a captivity tale that would initially seem to offer Mather clearly po-
larized captors and captives offered him, instead, a tangle of resem-
blances. In raising the tomahawk, and perhaps especially in scalping her
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victims, Dustan imitated not only Jael but also an Indian warrior; in
showing his captives "unexpected favor" and counseling spiritual resig-
nation, Dustan's master imitated Christ. Here the Captor was as vulner-
able as the Captive, the Captive as threatening as the Captor.

Whatever caused Mather to disrupt his own typification by referring to
the "Indian family," he managed to assert discursive control over Dustan
by emphasizing her pride, complacency, and spiritual vulnerability.25 He
admonished Dustan and her companions to guard against undue pride,
cautioning them not to think that their deliverance was testimony to their
righteousness. They must "make a right use of the deliverance," he in-
sisted, for mercies, like judgments, should humble a person and lead to
repentance. Mather warned them, "You are not now the slaves of Indi-
ans, as you were a few days ago; but if you continue unhumbled, in your
sins, you will be the slaves of devils; and, let me tell you, a slavery to dev-
ils, to be in their hands, is worse than to be in the hands of Indians!" (C.
Mather 1977 [1697]:47-50). No doubt it was as an example of the desked
humility that Mather appended to the sermon upon its publication the
narrative of the more humble, more vulnerable, more repentant Hannah
Swarton. Despite Mather's direct warning, Dustan would not publicly
repent until "the eleventh hour," in 1724, when she expressed thankful-
ness for her captivity, calling it "the comfortablest time that ever I had: in
my affliction God made his word comfortable" (Derounian-Stodola and
Levernier 1993;135},26

Mather repeated Dustan's story in his providential histories, Decen-
nium Luctuosum (1699) and Magnalia (1702),27 and her deed remained leg-
endary in New England long after Mather lost his influence (see Figure
5.3).28 But the correspondence between Dustan's "notable exploit" (C.
Mather 1702,7:90) and Mather's typification of captivity was awkward at
best, and this may be one of the reasons why he refrained from referring
to any captive in particular when he next set out to offer an authoritative
interpretation of captivity.

Texts Written in Blood: Cotton Mather and the
Production of Meaning

When the first intercolonial war finally ended, Cotton Mather broke with
the precedent his father had established of interpreting particular captivi-
ties as illustrations of Providence. He offered, instead, an abstract typifi-
cation of captivity that claimed its authority from his own clerical stature
rather than from the experience of any specific captive (although it in-
vokes recollections of many). This powerful typification appeared in "Ob-
servable Things," a fast-day sermon delivered in 1697 to mark the end of
the war. Mather's estimation of the importance of this sermon is indicated



Seduction, Redemption, and the Typification of Captivity 129

FIGURE 5.3 Hannah Dustan Memorial Statue, Haverhill, New Hampshire,
dedicated June 17,1874. Pen-and-ink drawing of statue designed by Charles A.
Andrews, William Andrews, Andrew Orsolini, and James Murray. SOURCE: The
Heroism of Hannah Dustan, by Robert B. Caverly (Boston, 1874). (Courtesy of the
Harry Ransom Humanities Research Center, University of Texas at Austin.)

by its placement at the conclusion of both his history of a "melancholy
decade" of war, Decennium Luctuosum (1699), and his Magnalia.29

Mather's bid for interpretive hegemony appears at the outset of the
sermon, when he introduces his text as follows.

The Judgments of God, under which we have been Languishing for Ten years
together, are a sort of Book put into our Hands; a Book indeed all written in
Bbcd; a Bode yet full of Divine Lessons for us. But can every man Read this
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Terrible Book? No, Methinks.... It will certainly be a work, well becoming a
Minister of the Gospel... to take this Book, and help you, as well as we can,
to Spell the Divine Lessons contained in it.

Christians, let us now do a work, for which the Great God hath given us
that Warrant, and that Command, in Psalm CVII.43.

Who is Wise, and will observe these Things?
(C. Mather 1978 [1699]:201-202)

Mather uses his Biblical text, part of the closing verse of Psalm 107, as a
refrain that both introduces his various interpretations of history and le-
gitimates his authority as an interpreter of the first intercolonial war. In
using this verse Mather invokes the entire psalm, which begins:

O give thanks unto the Lord for he is good,
For his mercy endureth for ever.
Let the redeemed of the Lord say so,
Whom he hath redeemed from the hand of the enemy.

The familiar psalm, also quoted by Mary Rowlandson, expresses thanks-
giving for God's deliverance of wanderers in the wilderness and of imper-
iled seafarers as well as captives. Subsequent verses, which Mather espe-
cially stresses in his jeremiad, observe that God has often turned "a fruitful
land into barrenness, For [on account of] the wickedness of them which
dwell therein." The psalm closes, "Who so is wise and will observe these
things, Even they shall understand the loving kindness of God."

Mather, then, chose for the text of his jeremiad a classic example of
providential history: one that presents all events in history, both afflic-
tions and deliverances, as "marvellous dispensations of the Divine Prov-
idence, towards the children of men," in Mather's words, and that pro-
vided ample opportunity for drawing correspondences between the
history of Israel on the one hand and the sufferings and deliverance of
New England on the other. Mather went so far in drawing correspon-
dences between his text and events in New England as to call the first in-
tercolonial war a book written in blood—a book that could only be
spelled out by one who was wise, that is, by one who was authorized to
discern God's inscriptions in the world. Indeed, this "terrible book" that
was the war so outshadowed Mather's Biblical text that he explicitly an-
nounced "a long war is the text which I am now going to insist upon" (C.
Mather 1978 [1699]:203). He would insist because, he acknowledged,
there were some who considered attempts to read the will of God in
worldly events presumptuous, even blasphemous.30

The bulk of "Observable Things" enumerates ten overlapping lessons
the "wise" must draw from that terrible book written in blood. Echoing
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his father, Mather argued that God had punished his chosen people in
New England through appropriate instruments. Interpreting the bloody
text, then, involved examining what relationships obtained between the
colonists and the Indians such that the latter were God's chosen instru-
ments of chastisement. Unlike Rowlandson—who embeds her consider-
ation of what qualities made Indians the chosen scourge of God within
the particularities of her experience and the character of her individual
captors—Mather systematically examines the qualities of a typified Cap-
tive and Captor in order to understand the providential significance of
their relationship.

To begin with, Mather returns to one of his favorite themes, noting sev-
eral ways in which the colonists had become "Indianized." Like Swarton's
narrative, "Observable Things" decries the settlers' dispersal into "unset-
tlements" without churches or ministers, "unsettlements" that corre-
sponded in their disorderliness to the Indian habitations he preferred to
call "rendezvous" or "kennels" rather than "towns."31 He notes the
colonists' lying, a trait (as we have seen in Rowlandson) associated with
Satan, the great deceiver, as well as with Indians, known for their "treach-
ery" and "inconstancy." He laments his people's insolence, another trait
then commonly associated with Indians (as in Rowlandson's portrait of
Wetamo), Finally, and most emphatically, he inveighs against the
colonists' excessive indulgence toward their children, comparing it to the
Indians' lack of proper family government—a persistent complaint of the
English and French against people who refused to direct physical violence
against their children. But Mather was less interested in enumerating In-
dian faults than in chastising the colonists for living like Indians—for
transgressing the boundary between a godly, orderly, disciplined Self and
a wild, untrustworthy, and insubordinate Other; or in a phrase that per-
haps better captures the Puritan sense of self, for reverting to their natural,
depraved selves, which Indians in their savagery exemplified.

Properly understood, then, the "Indian rod" employed by God served
not only as a means of chastisement but as an exemplification of the
forces of satanic disarray that were threatening English colonial social
order. The colonists were susceptible to attack and capture by the French
and Indians only because they had succumbed to wilderness tempta-
tions. Indeed, the English were even worse than Indians in two respects
(and here Mather was echoing statements found in Swarton's and Dus-
tan's narratives): Although the English possessed the true religion, they
did not practice their religion as faithfully as the Indians observed their
Catholic prayers, nor had they managed to convert the Indians as much
as to corrupt them. The English were not only degenerating but were fail-
ing at the divine mission that justified Puritan expansion, that of spread-
ing the Reformation throughout the world.
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Degeneration was widespread, Mather insisted, noting that all ranks
had been struck down by the "Indian rod": shepherds and magistrates;
rich and poor; widows and orphans; young and old. He described
vividly the sufferings all ranks had undergone because of their need for
reformation—sufferings that in the case of women and children were ex-
emplified by captivity. Mather's treatment of captivity, like the notion
that Indians served as God's instruments of punishment, is familiar from
Rowlandson's and Swarton's narratives; however, unlike Rowlandson,
Mather strongly emphasized the vulnerability of his generalized Captive
rather than any strength she gained from her wilderness trials.

Opposed to the Captive's vulnerability was the Captor's ferocious de-
structiveness. Indians were typified as carnivorous beasts and fearsome
devils; as destroyers of home, family relationships, and family order; and
as defilers, even devourers of the weak. Mather asked rhetorically:

How many Women have been made a prey to those Brutish men, that are Skil-
ful to Destroy? How many a Fearful "Thing has been suffered by the Fearful
Sex, from those men, that one would Fear as Devils rather than men? Let the
Daughters of our Zion think with themselves, what it would be, for fierce In-
dians to break into their Houses, and brain their Husbands and their Chidren
before their Eyes, and Lead them away a Long Journey into the Woods; and
if they begin to fail and faint in the Journey, then for a Tawny Salvage to
come with Hell fire in his Eyes, and cut 'em down with his Hatchet; or, if
they could miraculously hold out, then for some Filthy and ugly Squaws to
become their insolent Mistresses, and insolently to abuse 'em at their pleasure
a thousand inexpressible ways; and, if they had any of their Sucking Infants
with them, then to see those Tender Infants handled at such a rate, that they
should beg of the Tygres, to dispatch 'em out of hand. Such things as these, I
tell you, have often happened in this Lamentable War. (C. Mather 1978
[1699]:220-221)

As fearful daughters of Zion—or mothers of Zion, given Mather's em-
phasis on motherhood—female captives exemplified the vulnerability of
the Puritan colonies in New England. Likened to the frail prey of de-
structive beasts, then to a weak and fearful victim of the Devil, the female
Captive is helpless before the Indian destroyers of her home, family, and
domestic order. In captivity all divinely sanctioned social roles are vio-
lated, accentuating the social disarray thought to be characteristic of the
frontier. Like beasts, which live without social constraints; like the Devil,
intent on the settlers' destruction; and like the frontier settlers them-
selves, the Indians showed little respect for the proper bonds joining hus-
band and wife, parent and child, master and servant. They killed hus-
bands before the eyes of their wives, and infants before the eyes of their
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mothers. These bonds broken, they carried off female captives into an in-
verted servitude. Once mistresses of their own households, the captives
were now forced to serve masters and mistresses whom they considered
their inferiors. Here they met with insolence and cruelty rather than with
loving dominance; moreover, they were unable to protect their children.

Turning to the fate of captive children, Mather became even more dis-
tressed:

Our Little Boys and Girls, even these Little Chickens, have been Seized by the
Indian Vultures. Our Little Bircls have been Spirited away by the Indian De-
vourers, and brought up, in a vile Slavery, till some of them have quite for-
got their English Tongue, and their Christian Name, and their whole Relation.
(C. Mather 1978 [1699] :222)

The fate of those "devoured" by the Indians as well as of those whom In-
dians had brutally killed, warned Mather didactically, should teach the
young to be "serious, pious, orderly children, obedient unto your par-
ents, conscientious to keep the Lord's Day, and afraid of committing any
wickedness."32 Their parents were expected to attend to the message as
well: Only a renewed commitment to an authoritarian social order could
preserve the colonists from utter destruction.

A master of Puritan rhetoric, Mather developed in these passages a
compelling and authoritative typification of English vulnerability in a
threatening New World. Although spiritual vulnerability was a standard
theme of fast-day sermons, it is portrayed particularly vividly through
this synthetic typification of captivity. Declaring a clerical monopoly over
interpretation, and utilizing systematic oppositions in ethnicity, gender,
and civility, Mather portrayed the English colonists as weak and innocent
victims of the brutish demons who threatened to devour them.

Mather's typification of captivity is complex, developing three sets of
symbolic oppositions between Indian predators and their English prey.
One, the opposition between a vulnerable female Captive and her brutish
male Captor, would come to figure as the dominant representation of
captivity. To be sure, the two other oppositions employed by Mather had
considerable rhetorical power. The opposition between a fearful female
captive and her insolent and abusive mistress, as we have seen in Mary
Rowlandson's narrative, portrays captivity as a violation of colonial pat-
terns of domination in terms of gender as well as ethnicity. And the op-
position between "little chickens" and the "Indian vultures" who con-
sume them encapsulates the colonial fear of fledgling Christian civility
being consumed by the dark and demonic forces of the wild. After the
publication of John Williams's captivity narrative in 1707, Cotton
Mather's "little chickens" would come to be personified by none other
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than his own cousin Eunice Williams. And the selective tradition of cap-
tivity increasingly would foreground the opposition between a vulnera-
ble colonial female and her savage male captor—an opposition that
maintains and emotionally deploys male dominance over women at the
same time as it reverses the ethnic power relations that were established
through conquest.

"Observable Things" represents a decisive turn in the typification of
captivity. Claiming a monopoly on the production of meaning, Mather
defined "Indian captivity" primarily as divine punishment of a weak, de-
generate society for its collective sins, not as a personal trial leading to re-
newed spiritual strength. Reading the text of captivity through his con-
cern for social discipline and clerical authority, Mather spelled out its
lesson as a call to moral reformation inspired by a fear of divine judg-
ment and social chaos. In his reading, Indians represent the forces of dis-
order; captives, the colonists at their most vulnerable before Indian dis-
order—whether because they imitated it, were incorporated into it, or
saw their own social order destroyed by it.

For Mary Rowlandson, vulnerability was the condition of renewed de-
pendence upon God alone. Mather's interpretation of captivity, however,
turned spiritual autobiography into jeremiad. The vulnerability of the
captive served as an impetus to strengthen the established patterns of au-
thority, thus buttressing the collective defense against the forces of law-
lessness and anarchy, whether stemming from without or within.33 Both
in the spiritual autobiography and in Mather's typification, women are
the exemplary captives; but for Mather it is women as weak and subject
to the control of husbands and the clergy rather than women as regener-
ate sinners. This, then, was Indian captivity as read by Mather: not a jour-
ney of personal spiritual growth in a context removed from prior social
relationships, but a threatening example of the violent consequences of
succumbing to forces that attacked the established social hierarchy.

By definition, a hegemonic typification requires both abstraction and
authority. In "Observable Things" Cotton Mather took his method of in-
terpretation to an extreme, abstracting completely from the experience of
any particular captive, absolutely polarizing Captive Self to Captivating
Other, and claiming the authority to enforce his interpretation on the ex-
perience of all captives, and even of all colonists. Subsumed within the
framework of "fearful things suffered by the fearful sex" are the particu-
larities of Rowlandson's, Swarton's, and Dustan's experiences, the differ-
ences among their captors, and their varied responses to captivity. The
complex identifications of Rowlandson with Wetamo and of Swarton
with her mistress, Dustan's appropriation of her captor's tomahawk,
Rowlandson's "removes," Swarton's survival skills, and Stockwell's very
existence—all these are erased in a typification that allows the female
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captive only to fear, faint, fail, beg, or "miraculously hold out." Similarly,
all motivations on the part of Indian captors, all hybrid identities, all
kindnesses and favors are lost in a typification that allows male captors
only to seize, devour, and wield their tomahawks, or female captors to be
insolent and abusive.

To be sure, claiming authority to read a book "written in blood" is dif-
ferent from achieving that authority, Mather had one contemporary, in
particular, who could speak with an even greater authority, for he was at
once a redeemed captive and a clergyman. John Williams's The Redeemed
Captive Returning to Zion (1707), published in the middle of the second in-
tercolonial war (Queen Anne's War), would supplement Mather's inter-
pretation of captivity with the voice of direct experience. It would take its
place beside Rowlandson's Sovereignty and Goodness of God as one of the
most well-known and influential of all Anglo-American captivity narra-
tives.

Redeemed and Unredeemed Captives:
John and Eunice Williams

John Williams, the pastor of Deerfield, Massachusetts, was among more
than one hundred captives seized from that town in 1704 by a force of
some fifty Canadians and two hundred Algonquians and Iroquoians
commanded by a French officer, Hertel de Rouville. At the time of his
capture Williams had lived in Deerfield almost twenty years. He arrived
there in 1686—three years after graduating from Harvard, four years
after the town was successfully reestablished and fortified, and nine
years after the captivity of Quentin Stockwell and his companions.
Within a year of his arrival Williams married into New England's most
prestigious family, taking as his bride Eunice Mather, the daughter of In-
crease's brother Eleazer of nearby Northampton. The Williams family,
with all of Deerfield, generally had survived the first intercolonial war
(King William's War) without undue hardship, despite the exposed posi-
tion of the town. The devastating attack of 1704 came near the beginning
of the second intercolonial war, late in February, when deep snows pro-
vided easy penetration of the town's poorly defended stockade. Snow
and ice contributed to the captives' hardships on the three-hundred-mile
march to Canada.34

In all, some fifty residents of Deerfield perished during the attack or on
the journey to Canada. Of the eight Williams children five were captured,
ranging between four and fifteen years of age. The eldest was away at
college, and two were killed immediately—a six-year-old boy and an in-
fant of six weeks. The children's nurse, an African slave named Parthena,
was also killed. Near the beginning of the march to Canada, Eunice
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Williams, weakened from recent childbirth, was killed, as was the fam-
ily's "Negro man," Parthena's husband.35 The captives were divided
among a variety of Native groups that had participated, each for their
own complex reasons, in the raid. Whereas Williams distinguished
among two groups, "Indians" and "Macquas," recent scholarship (Hae-
feli and Sweeney 1995) has enumerated these as Western Abenakis, in-
cluding Cowassucks, Pennacooks, Pigwackets, and more southerly Algo-
nquian refugees; and three groups of sauvages dorrtidlies, or praying
Indians. The latter three groups included Abenakis and refugee Pocum-
tucks, Norwottucks, and Sokokis from the Jesuit mission of St. Francis
(now Odanak); Mohawks from the missions of Kahnawake (or Caugh-
nawaga) and La Montagne (ancestral to today's Oka); and Hurons from
the mission of Lorette (see Map 4.1). The minister was claimed by two
Abenakis; his son Stephen, by a Pennacook sachem named Wattanum-
mon. Williams's seven-year-old daughter Eunice was claimed by a Mo-
hawk woman from Kahnawake, who, tradition attests, was inconsolable
over the death of her daughter. Following Iroquois condolence practices,
she acquired and adopted Eunice as a replacement.36

Although Williams expresses great grief over his "flock's being so far a
flock of slaughter" (Williams 1976:50), and particularly over the death of
his wife, The Redeemed Captive Returning to Zion does not dwell on his be-
reavement.37 Neither does Williams focus on his own spiritual failings,
but rather on the vulnerability of his flock before "Romish ravenous
wolves" (71), an epithet that refers not to Indians but to the Jesuit priest
of New France. The narrative is preoccupied with Williams's efforts to
counter the spiritual seduction of the Jesuits, who successfully converted
some of Ms congregation—including, for a time, his son Samuel. "All
means were used to seduce poor souls" (73), Williams reported, noting
instances of physical punishment, bribery, trickery, and threats to return
the captives to the Indians. The minister tried through prayers and letters
to counteract the Jesuits' "crafty designs to ensnare young ones" (76), but
the Jesuits hampered Ms efforts by keeping him isolated from his family
and congregation.

Williams eventually convinced Samuel to return to the fold, but his
daughter Eunice remained lost to him. "The Mohawks would as soon part
with their hearts as my child," Williams learned from the Jesuits (Williams
1976:66). He was permitted to see Eunice only twice, and during both vis-
its he reminded her to pray and to remember her catechism and the Scrip-
tures. When after some two and a half years of captivity Williams and
about sixty of his flock were released from Canada—Williams in exchange
for a French privateer known as "Baptiste"—Eunice was reportedly un-
able to speak English. Williams was forced to leave her behind, and he
begged in his narrative for prayers "that this poor child, and so many oth-
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ers of our children who have been cast upon God from the womb and are
now outcast ready to perish, might be gathered from their dispersions
and receive sanctifying grace from God!" (67).

The loss of Eunice, which would haunt Williams for the rest of his life,
became an emotionally compelling counterpoint to the main theme of his
narrative. The Redeemed Captive develops most extensively the Jesuit
threat to reformed Christianity, but it is with regard to captives among
Indians that Williams expresses himself most fervently. He notes with
distress the English captives he saw at the St. Francis mission, "they
being in habit very much like Indians and in manner very much symbol-
izing with them" (Williams 1976:58-59). For children to lose not only
their reformed religion but their English appearance and manners—their
civility—was for them to revert completely to the natural state of de-
pravity. Even worse was to forget the English language, at once a link to
their English identity and a means of reading the Bible, so essential to
maintaining a relationship to God unmediated by priests. Williams fore-
saw his own daughter's future when he was visited in his master's wig-
wam by "an English maid who was taken [in] the last war, who was
dressed up in Indian apparel, could not speak one word of English, who
said she could neither tell her own name [n]or the name of the place from
where she was taken" (62). The memory of such captives must have in-
tensified Williams's despair in leaving behind in Canada, in addition to
his daughter, almost one hundred captives from Deerfield and else-
where, "many of which are children, and of these not a few among the
savages and having lost the English tongue, will be lost and turn savages
in a little time unless something extraordinary prevent" (113).

Turning papist and turning savage: These are the twin nightmares ex-
pressed in The Redeemed Captive Returning to Zion. Despite Williams's best
efforts to shepherd his flock, he lost four girls and one widow to the Je-
suits, and his daughter Eunice and a girl named Joanna Kellogg to the
Mohawks. Since the Mohawks were Catholic converts, this was a double
loss: Both Eunice and Joanna were baptized as Catholics, married Mo-
hawks, and reared children in Kahnawake, Despite repeated diplomatic
efforts, both remained there, except for brief visits to their families in
New England.38 Joanna Kellogg's family was even more thoroughly af-
fected by captivity than, Eunice's, as several members became effectively
bicultural, including Joseph, who worked as a translator and
interpreter.39 But of all the "lost captives," Eunice Williams would most
haunt and fascinate New Englanders, not only because she was promi-
nent in her father's narrative but also because she belonged to a leading
Puritan family. Not a frontier child "bred ignorantly like Indians" but
Cotton Mather's own cousin came to personify his "little chickens . . .



138 Seduction, Redemption, and the Typification of Captivity

seized by Indian vultures,... little birds ... spirited away by Indian de-
vourers."

As witness to the twin threats of "popery" and "savagery" on the Pu-
ritan frontier, John Williams wrote a hybrid narrative that blends the gen-
res of spiritual autobiography, providential history, and jeremiad.
Though not as consistently compelling as Rowlandson's narrative, The
Redeemed Captive Returning to Zion has outlived Mather's captivity narra-
tives and rivaled Rowlandson's in popularity.40 To the extent to which
The Redeemed Captive is a spiritual autobiography, it is neither a confes-
sional nor a search for correspondences between inward and outward ex-
perience, as was Rowlandson's, Considerably more abstract, Williams's
narrative is less attuned to the captive's own failings, to variability
among his captors, and to the concrete details of the ordeal (represented
most vividly in the deceptively simple statement that "each night I
wrung blood out of my stockings when I pulled them off") (Williams
1981:180). In the main, Williams's discussion of his spiritual state in-
volves his struggle to achieve a "patient, quiet, humble resignation to the
will of God," the state he encouraged as well in his family and flock.
Williams reports the exemplary deaths of both his wife, "who never
spoke any discontented word as to what had befallen us, but with suit-
able expressions justified God," and a captive named Mary Brooks, who
could, "through the grace of God, cheerfully submit to the will of God"
(Williams 1976:91,48, 52).

Williams's own struggle to achieve a state of resignation was rather
less successful than those of his wife or Mary Brooks. Like Rowlandson,
he identifies with Job, quoting the same passage when attempting to rec-
oncile himself and his family to their losses: "Naked came I out of my
Mother's womb, and naked shall I return thither. The Lord gave and the
Lord hath taken away, blessed be the name of the Lord" (Williams
1976:49). When offered a reunion with his children if he would convert to
Catholicism, Williams examined his conscience to ascertain whether he
"had by any action given encouragement for such a temptation" (74). His
conscience was apparently clear, but separation from his children re-
mained the heaviest burden of his captivity. He was especially sorely
tried when he heard of his son's "fall" into Catholicism, an event that
caused him to review his "afflictions and trials": "my wife and two chil-
dren killed and many of my neighbors; and myself and so many of my
children and friends in a popish captivity separated from our children,
not capable to come to instruct them in the way they ought to go, and
cunning crafty enemies using all their subtlety to insinuate into young
ones such principles as would be pernicious" (104, 91). Like Mary Row-
landson, Williams compared his present situation with his former happi-
ness, realizing that he and others had taken their blessings for granted: "I
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thought with myself how happy many others were, in that they had their
children with them under all advantages to bring them up in the nurture
and admonition of the Lord, while we were separated one front another
and our children in great peril of embracing damnable doctrines" (91).
This affliction, too, he turns to public use, exhorting his readers to profit
from his difficulties: "Oh! That all parents who read this history would
bless God for the advantages they have of educating their children and
faithfully improve it!" (Williams 1981:208)

Separation from his children and his flock is the continuing theme of
Williams's narrative, playing the role of removal in Rowlandson's account
and of bereavement in Swarton's. But ever the pastor, Williams focuses
resolutely outward, turning his personal struggles to public use. If Mary
Rowlandson appears in her narrative as the isolated individual struggling
to maintain her faith in the absence of husband, church, and community,
John Williams appears as the representative of patriarchal order, desper-
ately struggling against what he calls "popish rage and heathenish cru-
elty" (Williams 1976:77). Despite its title's invocation of captive Israel, The
Redeemed Captive Returning to Son presents its author less as a captive re-
deemed after undergoing spiritual trial than as an instrument of "God our
supreme redeemer" (40).41 The narrative itself was, in part, intended to
further Williams's effort to redeem his remaining charges from Catholi-
cism. That he was unsuccessful in Eunice's case underscored the vulnera-
bility of the young to the combined French and Indian threat.

Williams's narrative falls uneasily within the genre of jeremiad, as it
does within that of spiritual autobiography. It starts in the mode of the
former, beginning not immediately with the Indian attack, as had Row-
landson's and subsequent narratives, but framing it with an interpretive
generalization: "The history I am going to write proves that days of fast-
ing and prayer, without reformation, will not avail to turn away the
anger of God from a professing people" (Williams 1976:43), Unlike Cot-
ton Mather, however, Williams is not forthcoming regarding the specific
sins that called forth God's judgment. As a town with an established
church, Deerfield did not fall into the category of degenerate frontier
"unsettlements"; indeed, it appears in Williams's narrative as "God's
sanctuary," from which he was carried into a "strange land" (46), Under-
scoring the imagery of Judaea capta, Williams reports that on the journey
they were indeed told to "sing us one of Zion's songs" (Williams
1981:178), It is only at the climax of the narrative, when Williams strug-
gles with his son's conversion to Catholicism, that Williams's diagnosis
of his and his people's foremost sin becomes clear: They have failed to in-
still in their children a faith strong enough to resist the "trials and temp-
tations" of captivity.
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To the extent to which Williams's narrative is a jeremiad, then, it is in-
direct and muted compared to Cotton Mather's. It is as though God's
judgment is so harsh that it almost speaks for itself, requiring little "im-
provement." God's mercy in delivering Williams and his people, how-
ever, requires elaboration, lest Williams appear ungrateful or leave the
impression that God had abandoned his covenant with New England.
Thus, echoing the sermon he preached in Cotton Mather's pulpit upon
his return, "Reports of Divine Kindness,"42 Williams offers his narrative
as

a short account of some of those signal appearances of divine power and
goodness for hoping it may serve to excite the praise, faith, and hope of all
that love God, and may peculiarly serve to cherish a grateful spirit, and to
render the impressions of God's mighty works indelible on my heart, and
on those that with me have seen the wonders of the Lord and tasted of His
salvation. (Williams 1976:40)

Interpreting Indians in the providential mode, Williams's presentation
is at once more abstract than Rowlandson's, more balanced than Cotton
Mather's, and more detached than either. For Williams, as for Swarton,
the main ordeal is not his captivity among Indians but his "popish cap-
tivity" in Canada. Like Rowlandson and Cotton Mather, Williams as-
sumes that Indians are naturally "cruel," "barbarous," and "blood-
thirsty" (Williams 1976:46, 49), characterizations that, to his credit,
appear in the context of specific acts of violence. He is less interested in
documenting Indian savagery, which he takes for granted, than in the op-
portunity Indians provide to document God's "mercy in the midst of
judgment" (57). Williams's own masters appear as extraordinarily kind—
carrying his burdens, making him snowshoes, sharing the best of their
food. Even more striking was the solicitude shown toward Williams's
children, who were carried or pulled on sleds. Still, these masters lack
names, backgrounds, and motivations, and their kindness does not lead
Williams to question his typification of Indians as naturally cruel and
savage. Only through God's intercession, he states, could "such whose
tender mercies are cruelties" come to pity the captives. Like both Row-
landson and Mather, Williams interprets instances of tenderness as mo-
ments when "their savage cruel tempers were ... overruled by God"
(54).

Given this interpretive framework, it is perhaps ironic that one exam-
ple of Indian mercy was their religious tolerance on the march to Canada.
Williams's master gave him a portion of the Bible and allowed him to
meet in prayer and worship with other captives. One Sabbath when the
minister was allowed to preach to the English captives, he chose Lamen-
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tations 1:18 for his text, a passage that reveals Williams's special concern
for the young: "The Lord is righteous, for I have rebelled against his com-
mandment. Hear, I pray you, all people, and behold my sorrow. My vir-
gins and my young men are gone into captivity" (Williams 1976:51). Tol-
erance evaporated, however, upon their arrival at the St. Francis mission,
when his master tried to force Williams to attend mass, cross himself, and
kiss a crucifix. An Indian named Ruth instructed him, in English, to obey
his master as Scripture enjoined, but Williams refused "to disobey the
great God to obey any master." Ruth, the only Indian called by name in
the entire narrative, is described as "a certain savagess taken prisoner in
King Philip's War, who had lived at Mr. Buckley's at Wethersfield" (62).
As a servant to that gentleman (probably a colleague of Williams's in the
ministry), Ruth had often visited the Williams home. Somehow she had
made her way to Canada and was now visiting the minister in his mas-
ter's wigwam, trying to convert her former superior to the religion she
had adopted. There could hardly be a better example of the fluidity of
identities and statuses characteristic of mission villages—a fluidity as
threatening to Williams as it was revitalizing to Native refugees.43

Williams successfully resisted Ruth's and his master's efforts to get
him to cross himself and kiss the crucifix, convincing his master that he
would rather suffer death or torture. But he was thrust into the church by
physical force, where he observed "a great confusion instead of gospel
order" (Williams 1976:61). From this point on, the narrative is dominated
by Williams's confrontation with the religion he considered disorderly,
idolatrous, and superstitious. The Jesuits become the significant Others
against which Williams struggled to maintain his own identity and that
of his flock, and his portrait of these Others is considerably more detailed
and individuated than his portrait of his Indian captors. Although ap-
palled by the French religion, Williams was impressed by French civility,
praising especially Governor de Vaudreuil, who was "in all respects re-
lating to my outward man courteous and charitable to admiration" (64).
Outwardly Williams shared much with the French, and this basis of
shared civility allowed their differences to be experienced and expressed
much more sharply and specifically.

The otherness of the Indians remained the generalized otherness of
savagery, expressed in terms of a series of negations: Those like Eunice,
who "turned Indian," lost their English tongue, clothing, manner, and
faith—that is, their identity as English, civilized, and sanctified. Williams
enumerated the Jesuit threat in much more specific terms and mainly as
a set of undesirable gains. To offer only a partial list, Williams opposed
the Catholic interpretation of key passages of Scripture, the apostolic tra-
dition, the idolatry of crucifix and rosary, the intercession of saints and
the clergy, inequality among pastors and the authority of the pope, the
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observing of seven rather than two sacraments, the sacrifice of the Mass,
the sacrament of extreme unction, and beliefs in transubstantiation and
purgatory. The French, in other words, served Williams as a much more
clearly defined Other than the Indians because of the shared traditions
that underlay their differences,

If the otherness of Catholicism was more easily apprehended, the un-
canny otherness of savagery remained more profoundly threatening. Al-
though Eunice Williams "turned papist" as well as "savage," Williams,
his family, and their friends consistently figured her situation as one of
"captivity among the Indians." This was true long after it became clear
that Eunice was not held at Kahnawake against her will. John Williams
heard this directly from Eunice as well as from the chiefs of Kahnawake
when he traveled to Canada in 1714, at the close of the second intercolo-
nial war, as an official commissioner of a delegation to attempt to retrieve
the captives. After a meeting with Eunice, then seventeen years old and
married, he wrote that "she is yet obstinantly resolved to live and die
here." Appealing to the chiefs, he was told by their speaker that "those
taken by them were adopted into families, and not held as prisoners, but
as children; and it was not their custom to compel any to return, but
should leave them to their own liberty" (Demos 1994:116). When
Williams died fifteen years later, he had neither seen Eunice again nor
abandoned his regular prayers for her redemption. The sermon pub-
lished after his death as a "memorial" reminded the fallen "children of
godly parents" that God "invites even backsliding children to return,"
and urged such children to consider "from whence you are fallen ... and
turn again" (175),

Eunice would not "turn again," but she did return to New England to
visit the Williams family. Travel and trade between Canada and New En-
gland resumed at the end of the second intercolonial war, and both ac-
culturated captives and masters of redeemed captives, including one of
John Williams's masters, paid visits to New England.44 As surprising as
this may seem from within the polarized typification of captivity, these
visits were consistent with indigenous practices, in which adoption and
hostage-exchange were used to establish enduring alliances between
groups, Eunice—then known as Marguerite, A'ongote, or Gannensten-
hawi—paid three visits to her English kin during the years between 1740
and 1744, accompanied by her Mohawk husband, Arosen, and their chil-
dren. She and Arosen returned in 1761, near the end of the fourth inter-
colonial war, accompanied by her daughter and son-in-law (a prominent
chief named Onnasategen) and one of her grandchildren.45 Tradition re-
counts that Eunice and her family, wearing buckskin and moccasins,
camped in the apple orchard of her brother, Rev. Stephen Williams, who
wrote ambivalently on more than one occasion of a "joyfull, sorrowfull
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meeting" (Demos 1994:189). Eunice's visits to her brother were a sensa-
tion, attracting large crowds from surrounding communities as well as
dignitaries such as the famous preacher Jonathan Edwards. Through
Joseph Kellogg and other interpreters Stephen Williams attempted to
arrange the permanent return of Eunice and her family, but in vain.

Perhaps Eunice's choice not to remain in New England had something
to do with her continued status as an Other there. During her visit of
1741, coinciding with the height of the religious revival known as the
Great Awakening/ Eunice was present in the congregation during a re-
vival sermon preached by her cousin, Rev. Solomon Williams. He
pointed her out as a person who had been for a "long time in a miserable
captivity, with a barbarous and heathen people." Praying for her deliver-
ance from "those snares and thick-laid stratagems of the Devil to beguile
and ruin poor souls," Williams constructed Eunice as exemplary of all
those in the congregation who lived "in a state of slavery to sin"
(Williams 1742:17-18, 26).4& Almost four decades after Eunice's abduc-
tion, Solomon Williams still viewed her as captivated by the heathen and
seduced by Satan. That a "child of the covenant" would remain by choice
among the Catholic Mohawks of Kahnawake was simply unimaginable.

Typification, Subordination, and the
Limits of Hegemony

This chapter has traced an increasing abstraction of the captivity experi-
ence, an increasing typification of Indians, and an increasing polarization
of Captor and Captive in the captivity narratives published during the
quarter century after The Sovereignty and Goodness of God appeared in
1682. Although Rowlandson's narrative abstracts captivity from its nexus
of political conflict and typifies Indians through dehumanizing epithets
as well as providential hermeneutics, it is notable for the concreteness of
its imagery, its concern with personal redemption, and its relatively indi-
viduated portraits of her Indian captors. The accounts of captivity pub-
lished by Cotton Mather and John Williams present the Captive Self, the
Captivating Other, and the experience of captivity in considerably more
abstract and totalizing terms.

In clerical interpretations the captivity experience as a whole is read as
a providential deliverance from subordination to diabolical and idola-
trous forces. Neither the concrete details of captivity (as in Rowlandson's
diary of her "removes") nor particular qualities of Indian captors (as in
her contrasting portraits of Quanopin and Wetamo) are essential to es-
tablishing this interpretation. Each of the narratives considered in this
chapter features at least one memorable image (Swarton's trail of blood,
Williams's bloody socks, Dustan's bloody infant and tomahawk), and at
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least one captor who is somewhat more than a typification (Williams's
Ruth, Swarton's English-bred mistress, Dustart's pious captor). But the
interpretation of captivity that each narrative offers is largely indepen-
dent of these details: It is a priori, and existed in some tension with the
particulars of each captive's experience. This is particularly the case
when the details involve resemblances between an Anglicized Captor
and an Indianized Captive: The polarized typifications of Captor and
Captive serve effectively to suppress this "middle ground."

As the representation of captivity became more abstract, it was joined
more explicitly to orthodox representations of feminine vulnerability and
subservience. Rowlandson's gender adds poignancy to her captivity, but
one can Imagine a male captive writing a similar spiritual autobiography,
as John Bunyan had in another setting. But Cotton Mather's and John
Williams's accounts treat the vulnerability of young or female captives as
an instructive metaphor for the vulnerability of English civility, domestic-
ity, and piety. Despite their differences, Hannah Swarton, Hannah Dustan,
Samuel Williams, and Eunice Williams are used to personify spiritual de-
generation and to illustrate the need for greater parental and clerical au-
thority over women and children. Dustan's apparently anomalous case is
especially revealing: Her decision to tomahawk her captors is attributed to
her violated motherhood and fear of having to run naked through the
gauntlet, and she is submitted to a particularly vigorous rebuke. And John
Williams, like Quentin Stockwell, is an exception that proves the rule. Al-
though all of the male captives are weakened on the inarch to Canada, it is
less their vulnerability than their strength and endurance that is empha-
sized (spiritual strength approaching that of the martyr for Williams; sur-
vival through his own wit and the kindness of others for Stockwell).

The fear of "turning papist" and "turning savage" haunts each of these
narratives except StockwelTs, which is largely preoccupied with remain-
ing alive. Voiced most explicitly in John Williams's narrative and in
Mather's figure of the "little chickens," this fear would seem to construct
both the "papist" and the "savage" as a seductive, literally "captivating"
object of desire. In the case of French Catholicism, this is explicitly ac-
knowledged in Williams's narrative, and the minister goes to great
lengths to confront systematically the arguments and strategies used by
the Jesuits "to seduce poor souls." The attractions of savagery, on the
other hand, required much less elaboration because they were natural-
ized. Viewed as the natural if degenerate state of humanity, savagery was
always there to be "fallen" into, and it had to be vigorously resisted
through the constraints of social order and spiritual discipline. In the ab-
sence of conformity to Biblical, paternal, and clerical authority, women
and particularly children were vulnerable to both the destructive vio-
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lence and the seductions of savagery—vulnerable to what Mather repre-
sented as being "seized," "spirited away," and "devoured."

Indian captors, then, are only sketchily drawn in the clerical narratives,
for their savage characteristics are taken for granted and any departures
from savagery are attributed to Providence. If English captives are fig-
ured as domesticated prey, their Indian captors are wild predators:
wolves, tigers, vultures, dragons, or devils. The Indians' violence springs
from their degraded nature rather than from any political grievance;
their piety serves only to highlight, by counterexample, the spiritual de-
generacy of the captives. The moments of dialogue in these narratives
can hardly be called dialogical, for the captors' voices are only allowed to
mimic those of the clerics (although an oppositional reading might detect
a mocking tone). As in Rowlandson's narrative, the captor serves solely
as an instrument of God to chastise, instruct, and convert the captive—
and even fewer details are allowed (notably, Swarton's use of we,
Mather's Indian family, and the displaced Ruth) that might supplement or
subvert this typification.

The clerical typification of captivity is presented in its most abstract
and totalizing form in Cotton Mather's "Observable Things." But of the
captivity narratives of this period, it is The Redeemed Captive Returning to
Zion that has proved the most enduring—perhaps less because of its
central figure than because of the unredeemed captive at its margins. A
fascinating if unsettling figure for her contemporaries, Eunice Williams
over time would come to be understood less as an "unredeemed cap-
tive" than as a "white squaw"—a typification that bridged the gap be-
tween Captor and Captive, and that imagined, if ambivalently, an alter-
native social role for the adopted captive rather than a simple "fall." But
it was not until Mary Jemison's narrative was published in the early
nineteenth century that a transculturated female captive (also Iroquois)
would gain something approximating her own voice (Namias 1993,
Seaver 1992 [1824]).47

By the time Jemison's narrative was published in 1824, however, cap-
tivity had acquired more secular meanings—largely but not exclusively
attached to male captives. Chapters 6 and 7 will examine alternatives to
the clerical typification of captivity that emerged during the colonial era.
The narratives of two Quaker captives—Jonathan Dickinson and Eliza-
beth Hanson—exemplify religious alternatives to the Puritan typification
of captivity, whereas those of two more acculturated male captives—John
Gyles and Peter Williamson—follow Quentin Stockwell in developing
secular approaches to the experience Cotton Mather called "Indian cap-
tivity."
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Notes

1. Lepore 1998 offers an analysis of contesting accounts of Metacom's War,
among them Mather's and Rowlandson's. On this and other works by Increase
Mather, see also Hal! 1988 and Slotkin 1973.

2. Mather 1977 [1684] is a facsimile of the entire Essay. For Stockwell's narra-
tive, see pp. 39-58; also Mather 1981 [1684]. For Stockwell's experiences in
Canada, see Coleman 1925,1:132-135; 2:33.

3. Haefeli and Sweeney (1995:19, 25, passim) identify Stockwell's captors and
provide an indispensable history of Pocumtuek's central role in Algonquian and
Iroquoian history. Also see Melvoin 1989.

4. Baurn (1993) compares Stockwell's secularism to the providential approach
of Mary Rowlandson and another captive discussed in this chapter, John
Williams.

5. The Synod's report, entitled "The Necessity of Reformation," is reprinted in
Walker 1966:432-437. See also Levin 1978:70-74; Silverman 1984; and on declen-
sion, Canup 1990, Miller 1953, and Stout 1986.

6. In Europe the two earliest intercolonial wars were known as the War of the
League of Augsburg, which ended in 1697 with the Peace of Ryswick, and the
War of the Spanish Succession, which ended in 1713 with the Treaty of Utrecht.
See Jennings 1975, 1984, and 1988; and Leach 1966 and 1973. Parkman 1983
(1895-97) is the classic nineteenth-century source and the object of Jennings's re-
visionism.

7. For captives in Canada, see Axtell 1985b, Baker 1897, Coleman 1925, Demos
1994, Haefeli and Sweeney 1995, Ulrich 1982, and Vaughan and Richter 1980.

8. Biographical sources on Cotton Mather include Breitwieser 1984, Levin 1978,
Middlekauff 1971, and Silverman 1984.

9. On Judaea capta, see Kolodny 1984:12-28. Bercovitch (1972), Lowance (1980),
Minter (1973), Ulrich (1982), and Vaughan and Clark (1981) discuss the Puritan
use of Biblical types.

10. C. Mather 1977 [1702] is a modern, annotated edition; see also Mather 1981
[1702] for passages concerning captives. The most influential and representative
of Mather's accounts of captivity are examined in this chapter; but others appear
in his sermons and histories published between 1692 and 1714. See Washburn
1977-80, vols. 1, 3, and 4; and C. Mather 1714.

11. Some of these passages are reprinted in C. Mather 1981 [1702] and are ana-
lyzed by Bbersole (1995:62-72), who emphasizes Mather's intent to produce
"morally rectifying" accounts of suffering and death. This is indisputable, but I
would argue that an analysis of these accounts must not underestimate their
morally horrifying effects. Subsequent collections of atrocity tales include such
volumes as the anonymous Affecting History of the Dreadful Distresses of Frederick
Manheim's Family ... (1978 [1793]); Archibald Loudon's two-volume Selection of
Some of the Most Interesting Narratives of Outrages Committed by the Indians in Their
Wars with the White People (1978 [1808-11]); and John Frost's Heroic Women of the
West Comprising Thrilling Examples of Courage, Fortitude, Devotedness and Self-Sac
rifice, Among the Pioneer Mothers of the Western Country (1978 [1854]). More-schol-
arly anthologies began to appear in the mid-nineteenth century, including multi-
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pie editions of Samuel Gardner Drake's Indian Captivities (1978 [1839]) and Henry
Rowe Schoolcraft's The American Indians (1978 [1851),

12. For details of Swarton's seizure from Fort Loyal, see Vaughan and Clark
1981:147-148; and Coleman 1925, 1:196-199, 204-208. The latter also surveys
Canadian records on Hannah (or Joanna) Swarton and her family. On, the hetero-
geneous, fluid, and hybrid groups called "Abenaki" by the English, see Haefeli
and Sweeney 1995, Morrison 1984, and Calloway 1990, which offers a useful glos-
sary (8-9, 301-306).

13. C. Mather 1977 [1697] is a facsimile of Humiliations; Orians 1970 includes a
reprint of the sermon with commentary. C. Mather 1981 [1697]:147-157 is an an-
notated, modernized reprint of Swarton's narrative.

14. Kolodny interprets this passage as "suggestively an imitatio of Christ"
(1984:25) as well as a sign of Swarton's vulnerability imprinted on the landscape.

15. For "inward" and "outward man," as well as "old" (unregenerated) and
"new man/' see OED 1971,1:1710; and Bauman 1983:136,152.

16. This reference is reminiscent of "sleeping oppressors" in Mather's third-
person account of Hannah Dustan's captivity (C. Mather 1981 [1702]:153,164).

17. Fitzpatrick (1991) also attributes Swarton's narrative to joint authorship.
18. Ebersole (1995:62-67) discusses fast-day observances and this sermon in

particular. See also Bercovitch 1978, Elliott 1975, Miller 1953, and Stout 1986.
19. On the inability of Judasa capta to contain Dustan's response to captivity, see

Kolodny 1984:12-28.
20. See Ulrich for the reference to Jael (1982:184-201) and an extensive discus-

sion of Dustan, Swarton, and other female captives (1982:167-235).
21. This reference to Proverbs 12:10 was repeated in captivity narratives into

the nineteenth century (Behen 1952:164-165) and has appeared in representations
of alterity up to the present.

22. Judge Samuel Sewall reported the identity of Dustan's master in his diary
(1973:372); see also Salisbury 1977:50.

23. Ramsey (1994), Stannard (1991), and others have questioned the accuracy
of colonial accounts of infanticide, pointing out that like accounts of cannibalism,
they are common in discourses that demonize an Other. This is undoubtedly true,
but accounts such as this are consistent with the imperatives of a march in
wartime and with the most well-informed ethnohistorical reconstructions of Al-
gonquian cultures (e.g., Bragdon 1996).

24. See Ulrich 1982:184-201. The differential treatment of the Emerson sisters'
two acts attests to the dehumanization of Indians, even children, during times of
war.

25. In addition to Ulrich, see Burnham 1997:52-53 on Mather's attempt to con-
trol the potential subversiveness of female violence.

26. Although Cotton Mather refers to Dustan praying in captivity "like another
Hannah" (1981 [1702]:163), there is no reference in the narrative to Dustan's find-
ing God's word "comfortable"1—that is, "spiritually strengthening" (OED 1971,
1:476).

27. C. Mather 1978 [1699] is a facsimile of Decennium Luctuosum; C. Mather
1981 [1702] is an annotated reprint of the version of the Dustan narrative in-
cluded in Mather's Magnalia.
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28. Dustan's tale has been included in numerous local histories and antholo-
gies of "Indian atrocities," and Dustan is listed among the heroines in Motable
American Women. (James, James, and Boyer 1971). Dustan seems to emerge as a
heroine as well in Ulrich's feminist account (Ulrich 1982), because unlike the
Quaker captive Elizabeth Hanson, Dustan is neither meek nor vulnerable. Classi-
cal American literature, however, has treated Dustan more critically: Whittier,
Thoreau, and Hawthorne all questioned the morality of her vengeance. See Amer
1973, Fiedler 1969, Ulrich 1982, and Whitford 1972.

29. Editions of Decennium Luctuosum include C. Mather 1978 and C. Mather
1913. C. Mather 1981 [1699]:135-144 includes annotated excerpts of Mather's
brief references to particular captives in Decennium Luctuosum,

30. The increasingly strident call for clerical authority issued by ministers of
the second and third generations is discussed in Stout 1986. For the Puritan read-
ing of events as texts, see Clark 1979, Daly 1977, and Ebersole 1995:67-72; the lat-
ter discusses this sermon in particular. Ricoeur (1973), in a sense, secularizes the
hermeneutie tradition of reading events as texts.

31. The word rendezvous occurs in the Dustan narrative, as quoted above. Else-
where in Decennium Luctuosum Mather writes: "Truly the dark places of New En-
gland where the Indians had their unapproachable kennels were habitations of
cruelty, and no words can sufficiently describe the cruelty undergone by our cap-
tives in those habitations" (C. Mather 1981 [1702]:139). See Canup 1990 for
Mather's fear of Indianization.

32. Mather's warning to children foreshadows the didactic use of captivity
narratives in literature produced for use in children's readers and Sunday school
materials. See Derounian-Stodola and Levernier 1993:180-185; and Ebersole
1995:71-72,180-185.

33. It is not coincidental that "Observable Things" dates from 1697, five years
after the Salem witchcraft trials, in which Cotton Mather played a leading role.
Persecution of Quakers was also intense during this period. Witches, Quakers,
and Indians were seen as allied threats to the Puritan colonies. See Demos 1982,
Erikson 1966, Karlsen 1987, Salisbury 1972, and Slotkin 1973.

34. For historical information on Deerfield see Demos 1994, Haefeli and
Sweeney 1995, Leach 1966 and 1973, Melvoin 1989, Williams 1976 [1707], Park-
man 1983 (1895-97], and Sheldon 1895-96.

35. For details regarding the Deerfield captives, see Coleman 1925, Demos
1994, Haefeli and Sweeney 1995, Williams 1976 [1707], and Williams 1981 [1707].

36.1 have relied heavily on Haefeli and Sweeney's (1995) detailed account of
the Native participants in the raid on Deerfield. Haefeli and Sweeney, like Demos
(1995), draw on an unpublished biography of Eunice Williams written in 1842 for
their accounts of Eunice's adoption, which are consistent both with Mohawk cul-
tural practices and with the course of Eunice's life.

37. Williams 1978 contains reprints, in facsimile, of editions published in 1707
(the first), 1758 (the third), and 1853. The first and third editions also contain "Re-
ports of Divine Mercy," the sermon Williams preached in Boston upon his return
from captivity. Later editions contain additional documents and annotations re-
garding the Deerfield captives. Williams 1976 [1707], a modern, annotated edi-
tion, is reprinted with minor changes in Williams 1981 [1707].
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38. Governor Dudley of Massachusetts sent his own son on a mission to Que-
bec to retrieve the captives in summer 1705. Also prominent in the redemption ef-
fort were relatives of captives, including John Sheldon and John Wells of Deer-
field. These efforts secured the redemption of fifty-four captives in May 1706, in
exchange for French prisoners held in New England. Demos (1994) chronicles
various other efforts to redeem the Deerfield captives.

39. On the Kellogg family, see Coleman 1925, 2:97-102; Demos 1994; and
Williams 1976 [1707]:136, n. 131. Several captives from New England (but not
from Deerfield) became nuns, most notably Esther Wheelwright, who would be-
come Mother Superior of the Ursuline convent in Quebec (Axtell 1985a:297-3Ql).

40. Rowlandson's narrative appeared in ten editions during the colonial pe-
riod, Williams's in six. Several times, in 1720 and in the 1770s, the two narratives
were issued in close succession by the same publisher (see the Appendix). Clark
(1976) and Baum (1993) compare Williams's narrative with Rowlandson's;
Demos (1995:55-76) discusses the narrative in the context of Williams's other
postcaptivity writings.

41.1 am speaking figuratively here: Williams, more modest than Cotton
Mather, would not explicitly claim this role for himself; and his Dedication to
Joseph Dudley, Governor of Massachusetts, acknowledges that "heaven has hon-
ored you as the prime instrument in returning our captivity" (Williams 1981
[1707]:40).

42. See Ebersole 1995:72-76 and Demos 1994:55-76 for discussions of the four
works Williams produced soon after his captivity. In addition to the narrative and
sermon, they include a pastoral letter written from Canada, published in Cotton
Mather's Good Fetch'd Out of Evil; and a jeremiad, God in the Camp.

43. Vaughan and Clark (1981:185) identify Ruth's master as probably the Rev.
Gershorn Bulkeley. On mission villages and the syncretic Christianity of their in-
habitants, see Axtell 1985b, Davis 1995, Demos 1994, Morrison 1984, Haefeli and
Sweeney 1995, and Shoemaker 1995b.

44. For the visits of other captives' masters, see Demos 1994, and Haefeli and.
Sweeney 1995:3,43-56.

45. One of Eunice's grandchildren, Eleazer Williams, grew to be an eccentric
who claimed to be the Lost Dauphin, son of Louis XVI (Burger 1989). For addi-
tional information on Eunice Williams and her descendants see Demos 1994,
Medlicott 1965, Melvoin 1989, Williams 1976 [1707], and Williams 1978.

46. The sermon is reprinted in Williams 1978 [1853J. See also Demos
1994:201-206.

47. Gherman (1975) considers Eunice Williams along with other so-called
"white squaws"; see also Axtell 1975 and Namias 1993. For transculturation, see
Hallowell 1963 and Pratt 1991.
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6

Captive Ethnographers, 1699-1736

The dominant Puritan typification of captivity gained its influence from
both social and cultural sources: It bore the authority of those who artic-
ulated it—the clerical elite—as well as the hegemonic system of assump-
tions regarding savagery, civility, and gender embedded within it. To be
sure, there are significant variations among the Puritan narratives: Row-
landson's concreteness and attention to her own spiritual state as mir-
rored in her mistress; Cotton Mather's abstractness and attention to the
collective failings that had called forth God's wrath; Williams's preoccu-
pation with the Jesuit and Indian threat to his congregation and children.
But all offer a providential interpretation of captivity, one that typically
sees God as chastising and delivering New England as his chosen people.
This is true even of Rowlandson's spiritual autobiography, if the anony-
mous preface and the providential conclusion that frame her narrative
are taken into account.

To assert control over the production of meaning, as Cotton Mather did
so forcefully, is not necessarily to realize it. Even in asserting a clerical
monopoly over the interpretation of captivity, Mather revealed the extent
to which the authority of the clergy had waned in the late seventeenth
century. Still, by controlling the press as well as the pulpit, the clergy was
able to dominate the interpretation of captivity in New England print
culture into the mid-eighteenth century. Mather repeated his typification
of captivity in publications dating through 1714; and Rowlandson's and
Williams's narratives were reissued in 1720 by a Boston bookseller,
Samuel Phillips, who specialized in the works of the Mathers and other
divines. Not until 1736—eight years after Mather's death, seven years
after that of Williams—was an alternative perspective upon captivity
published in New England. This was the narrative of John Gyles, who
neither "turned savage" nor fully returned to the Puritan fold. Rather,
Gyles used the knowledge he had gained during six years of captivity to
serve the colonies as an interpreter and mediator in their dealings with
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Eastern Abenakis. "Part horror story, part ethnography, part natural his-
tory, and part sermon," as Vaughan and Clark put it (1981:94), Gyles's
hybrid narrative turns the selective tradition of captivity in a more secu-
lar direction without abandoning the familiar, still authoritative form of
providential history.1

Outside of Puritan New England, two narratives by Quakers had al-
ready wrought significant changes upon the providential interpretation
of captivity. The most prominent of these, Jonathan Dickinson's (1699),
ranked with Rowlandson's and Williams's narratives as one of the most
popular prose works published in the British colonies. Both Dickinson's
narrative and the other Quaker narrative, by Elizabeth Hanson (1728),
portray providential deliverances from captivity; but neither reads cap-
tivity as a divine punishment, offers a typological interpretation of
events, or presents Indians as essentialized typifleafions. Spiritual auto-
biographies with a difference—by virtue of their pacifism, universalism,
and quiet attentiveness—the Quaker narratives depart from the Puritan
selective tradition in instructive ways.2

All three narratives considered in this chapter, especially that of John
Gyles, temper providential hermeneutics with a more secular mode of in-
terpretation that might be called proto-ethnographic. In analyzing these
narratives, this chapter traces the initial stages of the transition from a
premodern interpretation of captivity grounded in the epistemology of
correspondences to a recognizably modern one grounded in an increas-
ingly secular empiricism.3

Shared Substance, Shared Light: The Dickinson and
Hanson Narratives

From 1699 until the end of the colonial era, Philadelphia rivaled Boston as
a site for the production of captivity narratives. There was such intense in-
terest in the captivity of Quaker merchant Jonathan Dickinson and English
missionary Robert Barrow that the Society of Friends rushed to acquire a
press and a printer. Dickinson's narrative, the first work off the new press,
attracted a wide audience in the colonies and abroad, where it appeared in
illustrated Dutch and German editions as we! as in English ones. Part spir-
itual autobiography, part adventure story, the narrative bore an appropri-
ately hybrid title: God's Protecting Providence Man's Surest Help and Defence
in Times of the Greatest Difficulty and Most Imminent Danger: Evidenced in the
Remarkable Deliverance of Divers Persons, from fee Devouring Waves of the Sea,
and also from the More Cruelly Devouring Jawes of the Inhumane Canibals of
Florida Amongst Whom They Suffered Shipwreck.4 Although this title was
probably not of the captive's own devising, providential "deliverance"
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from "devouring jaws" is indeed the dominant theme of Jonathan Dickin-
son's narrative.

A very different kind of captive from previous authors of captivity nar-
ratives, Jonathan Dickinson was a prosperous Jamaican planter and a
trader in a wide assortment of commodities, including African slaves. He
was shipwrecked off the notoriously treacherous southeastern coast of
Florida in September 1696, while traveling from his plantation in Jamaica
to Philadelphia with his entire household—his wife Mary, their infant
son, and ten African slaves. They were accompanied by a male relative
and by a distinguished missionary named Robert Barrow. Their ship, the
Reformation, was loaded with a cargo of sugar, molasses, rum, meat, live-
stock, clothing, and other merchandise.

Upon their shipwreck south of Cape Canaveral, the Dickinson party
and the ship's nine-member crew were captured by a group of coastal
foragers known as Jeagas, who lived in the town of Jobe ("Hoe-Bay" in
the narrative; see Map 3.1).5 "Captured" is an accurate term given the dy-
namics of the interaction, but this was a capture that in the end
amounted to a rescue: With the help of their captors, the Dickinson party
survived their shipwreck and made it to safety. In other words, unlike the
Puritan narratives, Dickinson's does not begin with a scene of colonial
domesticity and civic order destroyed but rather with a shivering, deso-
late party finding its fate in the hands of Indians infamous for piracy and
cannibalism.

The isolated inhabitants of Florida's southeastern coast—Jeagas,
Tequestas, Guacatas, and the more powerful Ais—supplemented their
diet of fish, shellfish, and plants by looting shipwrecked vessels.6 Al-
though the Spanish had generally friendly relations with these groups,
English castaways could expect a hostile reception, as they were known
to be participants in Charleston's Indian slave trade and frequent ene-
mies of the Spanish.7 It is probable that like the neighboring Calusas and
Timucuas, southeastern coastal peoples sometimes sacrificed captives to
their deities; but their reputation as "savage, heathen, Caribs" or canni-
bals was unwarranted.8

Dickinson's description of his first encounter with the Jeagas reveals
both his style of interacting with his captors and his narrative's rhetorical
style. Some eight hours after the castaways found shelter on shore two
men approached,

running fiercely and foaming at the mouth, having no weapons except their
knives: and forthwith not making any stop; violently seized the two first of
our men they met with, who were carrying corn from the vessel. . . . They
used no violence, for the men resisted not, but taking them under the arm
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brought them towards me. Their countenance was very furious and
bloody.(1961 [1699]:28)

Dickinson persuaded his companions not to get their guns and kill these
two men, "showing their inability to defend us from what would follow."
He counseled the entire party to "put our trust in the Lord who was able
to defend to the uttermost." When the men remained, looking upon them
"with a wild, furious countenance," reports Dickinson, "I bethought my-
self to give them some tobacco and pipes, which they greedily snatched
from me, and making a snuffing noise like a wild beast, turned their
backs upon us and run away" (28).

When this pair had left, the castaways

communed together and considered our condition, being amongst a bar-
barous people such as were generally accounted man-eaters, believing those
two were gone to alarm their people. We sat ourselves down, expecting cru-
elty and hard death, except it should please the Almighty God to work won-
derfully for our deliverance.

Knowing that the Spanish had some influence over the coastal Indians
and that the English were despised, the party decided to represent them-
selves as Spaniards, delegating a Spanish-speaking mariner, Solomon
Cressen, to speak for them. Meanwhile a group of Jeagas raided the
shipwrecked vessel, while "their Casseekey (for so they call their king)
with about thirty more came down to us in a furious manner, having a
dismal aspect and foaming at the mouth." Shouting "Nickaleer," which
the party came to understand as a derogatory term for "English," the Jea-
gas surrounded them, their knives drawn. "We stirred nor moved not,"
reported Dickinson, "but sat all or most of us very calm and still, some of
us in a good frame of spirit, being freely given up to the will of God"
(1961 [1699]:29-30).

Dickinson's description of this confrontation does not present an es-
sentialized distinction between Indians and English (which in this set-
ting includes the African slaves) but rather a behavioral one. He em-
ploys a language of similes and attributes, not metaphors. The Jeagas
are described as being dominated by passion rather than reason: They
run "fiercely," have a "wild, furious" countenance, and sound "like an-
imals." The castaways, in contrast, were doing the opposite at the be-
hest of Barrow and Dickinson: They were cultivating a state of peaceful
and calm resignation, the "silent waiting upon God" that was charac-
teristic of the Quaker sect.9 The Jeagas, "ready to execute their bloody
design," waited also, apparently for the orders of their cacique (chief).10

"But," reported Dickinson, "on a sudden it pleased the Lord to work
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wonderfully for our preservation, and instantly all these savage men
were struck dumb, and like men amazed the space of a quarter of an
hour in which time their countenances fell, and they looked like an-
other people" (1961 [1699]:30). Following this transformative silence—
which, to judge from his description, struck Dickinson as similar to the
trance-like state of "convincement" that gave the Quakers their name—
the Jeagas turned their attention away from the castaways and toward
their goods and clothing, the cacique confiscating their supply of Span-
ish coins. Thereafter, the English "perceived that the Casseekey's heart
was tendered towards us"; he had "now become a defender of us from
the rage of others" (31). For members of the Society of Friends there
could hardly be a more dramatic example of the power of Friends to in-
spire others, through their example, to heed their own "inward light."
Through the unmediated spiritual communication to which Quaker si-
lence was dedicated, this would-be cannibal was transformed into a
friend and protector.11

The Jobe cacique's response to Dickinson's party was exceptional,
however, and the captives remained haunted by their captors' reputation
for cannibalism. Their fear of "cruelly devouring jaws" was reinforced by
the cacique, who warned them not to travel northward, toward the mis-
sion of Santa Lucia, where they hoped to come under Spanish protection.
Instead, Dickinson understood from the cacique's signs, "We should
have our throats and scalps cut and be shot, burnt and eaten" (1961
[1699]:32). In a decision they would later regret, Dickinson and his party
discounted this warning, attributing it to the cacique's greedy desire to
claim the captives for himself. Their skepticism regarding the cacique,
however, failed to allay their fear of cannibalism: Hence, it seems, Dick-
inson's frequent description of Indians as "foaming at the mouth," with
its evocation of an irrational, unrestrained appetite; hence certain cap-
tives' fear of fire, which they thought was being prepared to cook their
flesh; hence the refusal to eat on the part of certain captives, who feared
the Indians "would feed us to feed themselves" (35).

The typification of the Indians as treacherous cannibals was so strong
that it led the captives to discount a friendly cacique's offer of informa-
tion, and even led some to suspect malicious intentions behind the hos-
pitable act of sharing food. Although Dickinson's wording usually seems
to exclude him from the company of the fearful, when he summarizes the
terrifying experience of captivity his metaphor also evokes cannibalism:
"Thus would danger often appear unto us and almost swallow us up; but
at times we should be set over it, having a secret hope that God would
work our deliverance, having preserved us from so many perils" (1961
[1699]:36). Maintaining emotional control, rationality, and resignation vs.
being swallowed up or devoured by an unrestrained, irrational Other:
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These were the parameters within which Dickinson experienced (or at
least expressed his experience of) captivity.

To be devoured or swallowed up is to be incorporated within an Other,
transformed into an Other, This possibility, horrifying as it was, did not
constitute Jonathan and Mary Dickinson's ultimate nightmare. They
were most fearful for their six-month-old son—not so much that he
would be physically devoured by their captors but that he would live to
become one of them. Confessed Dickinson, "One thing did seem more
grievous to me and my wife than any other thing. Which was that if it
should so happen that we should be put to death, we feared that our
child would be kept alive, and bred up as one of those people; when this
thought did arise it wounded us deep" (1961 [1699]:59).

The fear that the Jeagas would adopt rather than kill the child was in-
spired, no doubt, by the solicitude (and probably, ritualized acceptance)
the women had demonstrated toward him. When the captives were first
taken to the town of Jobe the cacique's wife, "having a young child suck-
ing at her breast, gave it to another woman, and would have my child;
which my wife was very loath to suffer; but she would not be denied,
took our child and suckled it at her breast, viewing and feeling it from
top to toe; at length returned it to my wife" (34). Eventually Mary Dick-
inson became used to having Indian women nurse her child; indeed,
Jonathan's narrative reports that when she had lost her own milk due to
hunger and thirst, "we went a-begging at times to the Indian women to
suckle our child; which they would seldom deny." The child thrived: He
who "had been at Death's door from the time of his birth until we were
cast away, began now to be cheerful, and have an appetite for food" (48).
Mary Dickinson entered enough into the spirit of this intimate exchange
to be willing to take an Indian child to her breast when asked, despite her
lack of milk.12 She received, in turn, a rare piece of fish.

The sharing of breast milk is by far the most benign interaction de-
scribed in the narrative, and it contrasts markedly with both the cap-
tives' fear of cannibalism and with the trope, found often in Puritan
narratives, of "sucking infants" being grabbed from mothers and dis-
patched by a tomahawk or dashed against a tree. But Mary Dickinson's
initial aversion indicates that this intimate exchange was not without
its threatening side: Breast-feeding, like cannibalism, involves the in-
corporation of the substance of another.13 When this substance belongs
not to a mother but to an Other, breast-feeding becomes a form of trans-
formation and appropriation. Though feeding at the breast of Indian
women strengthened the child and probably saved his life, it may have
represented physically the threatening possibility that the child might
"be bred up as one of those people." Mary and Jonathan Dickinson pre-
ferred that the child die.
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Neither nightmare came to pass. The castaways were released by the
cacique of Jobe and traveled north to the abandoned Jesuit mission of
Santa Lucia.14 Here, as predicted, they were captured by the local Gua-
catas, who as Dickinson put it, "rushed violently on us, rending and tear-
ing those few clothes we had" (see Figure 6.1). Once again, however, the
captives were preserved through a moment of silence and divine inspira-
tion:

After they had taken all from us but our lives, they began to talk one to an-
other, vehemently foaming at mouth, like wild boars, and taking their bows
and arrows with other weapons, cried out Nickateer, Nickaleer. . . . But sud-
denly we perceived them to look about and listen, and then desisted to pros-
ecute their bloody design. One of them took a pair of breeches and gave it to
my wife.

This reprieve, however, was only temporary. Continued Dickinson, in
one of the most intriguing passages of the narrative:

We brought our great Bible and a large book of Robert Barclay's to this
place. And being all stripped as naked as we were born, and endeavoring to
hide our nakedness; these cannibals took the books, and tearing out the
leaves would give each of us a leaf to cover us; which we took from them: at
which time they would deride and smite us; and instantly another of them
would snatch away what the other gave us, smiting and deriding us withal.
... In this juncture it pleased God to tender the hearts of some of them to-
wards us; especially the Casseekey his wife, and some of the chiefest
amongst them, who were made instruments to intercede for us, and stop the
rage of the multitude, who seemed not to be satisfied without our blood.
(1961 [1699]:44)

At such a juncture a Puritan commentator might have referred to the
Garden of Eden, but Dickinson refrains from any comparison of his and
Mary's state to that of Adam and Eve, More salient for the Dickinsons,
perhaps, was the former Quaker practice of "going naked as a sign." Up
until the mid-1670s, when the practice was abandoned because of the
hostility it engendered, both male and female Quakers would occasion-
ally parade naked through the streets of England, employing their naked
bodies to signify (ambiguously) either their own purity or the decadence
of the crowd surrounding them, Quaker theologian Robert Barclay him-
self went naked through the streets of Aberdeen in 1672. That his follow-
ers, in this instance, tried to cover their bodies with the physical manifes-
tation of Barclay's own words, as well as God's, suggests that they
interpreted nakedness in this instance not as a sign of purity but as a sign
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FIGURE 6,1 Jonathan Dickinson and his fellow captives stripped of their
clothing at St. Lucia. SOURCE: QngelulddgeSchipbreuk (Leiden, 1707). (Courtesy of
the Edward E. Ayer Collection, the Newberry Library, Chicago.)

of heightened vulnerability. After all, they were not controlling the signi-
fication process, and were naked before a naked audience they consid-
ered degenerate rather than an elaborately clothed audience they consid-
ered decadent. In this context clothing shifted its significance, becoming
a marker of civility, of rational control over the passions. Whereas in
Britain the meaning of the Friends' plain clothing and their sense of dif-
ference could be intensified by wearing no clothing at all, in Florida the
loss of clothing threatened or diminished their sense of difference from
those around them. How appropriate, then, to replace the clothing with
other signifiers of difference: the word of God and Barclay's exposition
on the "inward light" within each human being.15

Despite the emphasis on maintaining markers of difference, Dickin-
son's narration of this episode, like the initial encounter with the Jeagas,
testifies to an essential commonality between captive and reputed canni-
bal. Although Dickinson's interpretation of deliverance through the in-
tercession of Indian "instruments" is reminiscent of the Puritans, this is a
Providence that works through the "inward light," or Holy Spirit, and re-
veals itself in moments of silence. However bestial in outward appear-
ance and behavior, however destructive of the markers of restraint and



Captive Ethnographers 159

rationality, Indians—like Quakers, like all human beings—were deemed
capable of responding to the divine light within. In place of the almost re-
lentless oppositional rhetoric of the Puritans there is evident in Dickin-
son's narrative a belief in the fundamental spiritual unity and perfectibil-
ity of all human beings,16

Only twice in his captivity narrative does Dickinson testify to the
transformation of Indians through the workings of the "inward light."
After the second episode, when he and his companions were under the
protection of the cacique at Santa Lucia, they were subjected to the in-
digenous mode of seeking divine guidance. Dickinson describes his ex-
periences in great detail, although he is only dimly aware of their signif-
icance. On the way to the Guacata town the captives were submitted to a
gauntlet-like ordeal, some Indians striking or stoning them, others pro-
tecting them from these blows and deflecting arrows aimed at them, The
gauntlet was followed by a council in which their mediator, Solomon
Cressen, was interviewed. The captives were then dressed and displayed
in Indian clothing, the women in raw deerskins, the men in straw breech-
cloths. "At length we heard a woman or two cry, according to their man-
ner," reported Dickinson,

and that very sorrowfully, one of which I took to be the Casseekey's wife
which occasioned some of [us] to think that something extraordinary was to
be done to us. We heard a strange sort of a noise which was not like unto a
noise made by a man; but we could not understand what nor where it was;
for sometimes it sounded to be in one part of the house, sometimes in an-
other, to which we had an ear. And indeed our ears and eyes could perceive
or hear nothing but what was strange and dismal; and death seemed [to
have] surrounded us. (1961 [1699]:46)

The apprehensive captives finally ascertained that the noise was pro-
duced by the brewing of what the Spanish called "casseena"—which
"when made, and cooled to sup, was in a conch-shell first carried to the
Casseekey, who threw part of it on the ground, and the rest he drank up,
and then would make a loud He-m; and afterwards the cup passed to the
rest of the Caseekey's associates" (46-47). Most of the day was passed in
"sipping, chatting and smoking," followed at night by drumming and
singing: "a most hideous howling, very irksome to us" (47).

"Hideous howling" aside, this is an early and valuable description of
the ceremonial drinking of the herbal stimulant known as black drink.
Although Dickinson had little idea of what was going on, his detailed de-
scription allows us to infer that his fate was being determined by a coun-
cil that had been purified, strengthened, and united by sharing black
drink.17 A Puritan captive, thinking he knew what he was experiencing.
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might have provided a vague account of devil worship; Dickinson, un-
sure of what was happening, reported his experience with a naive atten-
tiveness that has earned him the respect of contemporary scholars. Swan-
ton, for instance, cites Dickinson at length, calling him "one of our best
informants regarding the ancient people of the east coast of Florida"
(1952:132). It is, I believe, partly Dickinson's training in silent, patient
watchfulness that enabled him to be a valuable informant regarding the
daily and ceremonial life of his captors. It is also because in the absence
of the Puritan's typological hermeneutics Dickinson was less inclined to
foreclose description by rushing to interpretation.

This is not to say that Dickinson's narrative lacks an interpretive
framework, only that the Quaker mode of interpretation is considerably
more tentative and open than that of the Puritans. In Dickinson's narra-
tive there is the concrete descriptiveness of Mary Rowlandson together
with interpretive restraint and a more encompassing acknowledgment of
commonality between Self and Other. Less preoccupied with himself
than was Rowlandson (for he was less burdened by guilt, grief, and sep-
aration), and less inclined to interpret Others in his own terms, Dickinson
gave an account of his experiences that in some ways anticipated ethno-
graphic empiricism.18

The black drink ceremony is both the high point in Dickinson's de-
scription of his captors and the climax of his captivity. Following the cer-
emony Dickinson and the other captives—assuming they had been ac-
cepted as Spaniards—were turned over to the paramount Ais cacique, to
whom other caciques paid tribute. In being handed over in this manner,
as in the ritual itself, Dickinson's experience was similar to that of an-
other southeastern captive earlier in the century, John Smith. After a pre-
carious month at the paramount chief's town of Jece—-where they feared
their nationality would be exposed by other English castaways awaiting
their fate—the captives were rescued by the Spanish, who were allies of
England at the time. From that point on the tale is no longer a captivity
narrative, but it remains one of severe hardship as the party makes its
way to St. Augustine, Charleston, and finally Philadelphia.

On the journey homeward an incident occurred in St. Augustine that
serves as a reminder that Quaker universalism could be severely lim-
ited in practice: Dickinson and his shipmaster inquired into the possi-
bility of selling one slave each in order to buy necessities for the journey
north. The local governor forbade the sale, but one of those who might
have been sold, the shipmaster's "Negro Ben," had almost lost his life
trying to save Dickinson's kinsman from freezing to death; all had suf-
fered alongside their masters since the shipwreck. Like the majority of
Quaker merchants of his day, Dickinson did not consider the buying,
selling, or owning of slaves inconsistent with his religious beliefs. Al-
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though his narrative does not address this issue, Dickinson's praise for
the orderliness of the Spanish missions through which he passed, com-
bined with his participation in slavery, indicates that he approved of
various involuntary means of submitting peoples considered savage to
the influence of Christian civility—however much his narrative empha-
sizes the transformative power of exemplification and spiritual com-
munication.19

To some extent the publication of Dickinson's narrative can be attributed
to the fame of his companion Robert Barrow, who died in Philadelphia al-
most immediately after the party's arrival. Dickinson eulogized Barrow as

having passed through great exercises in much patience; and in all the times
of our greatest troubles was ready to counsel us to patience and to wait what
the Lord our God would bring to pass. And he would often express that it
was his belief, that our lives should be spared, not be lost in that wilderness
and amongst those people who would have made a prey of us. (Dickinson
1961 [1699]:100)

It was likely one of Barrow's friends, a prominent member of the
Philadelphia Meeting named Samuel Carpenter, who sponsored the pub-
lication of Dickinson's narrative and wrote an anonymous preface. Like
the preface to Rowlandson's narrative, the preface by Carpenter attests to
the veracity of the author and enumerates the works of Providence con-
tained in the narrative.

Dickinson was soon to join Carpenter as one of the most prosperous
and prominent residents of Philadelphia. Although he maintained two
estates in Jamaica, Dickinson established two in Pennsylvania as well. He
employed slave labor in both locations and continued to engage in the
slave trade despite strong opposition from Quaker abolitionists in Penn-
sylvania.20 He became an influential member of the Philadelphia Meeting
and the legislative Assembly, and served a term as mayor of Philadel-
phia, where he had an unusually well-appointed home. His status in
Pennsylvania may account in part for the republication of his narrative in
at least three subsequent colonial editions (an English edition was pub-
lished by Benjamin Franklin in 1735, another English edition in 1751, and
a German edition in 1756).21

The second Quaker to leave an account of captivity among Indians
lived a considerably more modest life. Elizabeth Meader Hanson lived
with her husband, John, on an isolated farm in Dover township, New
Hampshire (see Map 4.1). John was well acquainted with the danger of
Indian attacks, as his paternal grandmother and an uncle had been killed
in the first intercolonial war, and an aunt abducted by Indians was never
heard from again. But as pacifists the Hanson family declined to take



162 Captive Ethnographers

refuge in the garrison when Abenakis attacked the area in August 1724.
This was during a period of uneasy peace between France and England,
but Abenakis continued to be resentful of English trading practices and
territorial expansion. Hostility had finally broken out into warfare in
northern and western New England in 1723. Known as Lovewell's War,
Lord Dummer's War, or Grey Lock's War, the conflict of 1723-27 re-
mained a local affair. The French provided covert support for Abenaki
warriors who mounted raids on exposed frontier towns. As in the first
two intercolonial wars, the Abenaki forces included many refugees from
New England displaced by previous wars.

An Eastern Abenaki war party attacked the Hanson home three days
after Massachusetts forces had destroyed the Kennebec village of Nor-
ridgewock and killed, scalped, and mutilated Sebastien Rasles, a Jesuit
priest as loved by Abenakis as he was despised by the English,22 At the
time of the attack John Hanson and his eldest daughter were at a Friends'
Meeting. "They killed one child immediately as soon as they entered the
door," relates Hanson, "thinking thereby to strike in us the greater terror
and to make us more fearful of them" (1981 [1728]:231). In the very first
paragraph Hanson has established her interpretive style: She characteris-
tically offers an explanation for why her captors do what they do, even if
these actions have come to be conventional in captivity narratives. An-
other child of four years of age was killed, who "continued screeching
and crying very much in the fright, and the Indians, to ease themselves
of the noise and to prevent the danger of a discovery that might arise
from it, immediately before my face knocked its brains out." Again, a
horrifying action, followed by a rational explanation of what motivated
it. Hanson explains her own actions in a similarly understated way: "I
bore this as well as I could, not daring to appear disturbed or show much
uneasiness lest they should do the same to the other [child,] but should
have been exceeding glad they had kept out of sight till we had been
gone from our house." After mentioning dispassionately that the chil-
dren were scalped, she (or her editor, for this is a more didactic voice) ex-
plains that scalping is "a practice common with these people," providing
"testimony and evidence that they have killed so many" (232).23

Hanson, her two-week-old infant, three other children, and a servant
girl were marched to Port Royal in Nova Scotia. Along the way Hanson
was separated from two of the children and a servant. After five months
among the Abenakis and one month among the French, Hanson's hus-
band redeemed all but sixteen-year-old Sarah—this because "the affec-
tions they had for my daughter made them refuse all offers and terms of
ransom" (1981 [1728]:242). Sarah's Abenaki mistress hoped that the girl
would marry her son; but on the advice of a relative who made a second
attempt to redeem her, Sarah instead accepted the marriage proposal of a
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French Canadian militia captain. The couple remained in Canada but
were not cut off entirely from Sarah's New England roots, as two of their
children married descendants of captives from Deerfield.24

Some two years after her return from captivity Hanson was visited by
a prominent Quaker preacher from England named Samuel Bownas. She
was then a widow, for her husband had died on a second journey to
Canada seeking Sarah's release. Likely Bownas was the anonymous
"friend" who, as the title page states, took down Hanson's relation "from
her own mouth" and published it, "almost in her own words," as God's
Mercy Surmounting Man's Cruelty, Exemplified in the Captivity and Redemp-
tion of Elizabeth Hanson.25 True to its title the narrative offers a providen-
tial interpretation, but unlike previous New England captives, Hanson
does not present her difficulties as a punishment for individual or collec-
tive sins. In this narrative "man's cruelty" is not motivated by divine
wrath but by human passion or deprivation. And "God's mercy" has a
very human—often a feminine—face. Whereas Hanson's narrative is
similar to Dickinson's in its emphasis on patient acceptance of God's will,
it far exceeds the latter in its effort to understand and explain the moti-
vations of her captors as human beings. As the opening passages indi-
cate, the narrative almost entirely lacks oppositional typifications of Han-
son's captors, even when they are harming her or her children. Instead,
she employs what, borrowing Ricoeur's term, we might call a hermeneu-
tics of empathy.26

Hunger, a primary concern of many captives, is the focal condition in
Hanson's account. Hunger plagued captives and captors alike, and moti-
vated both the vengeful cruelty of her master and the compassion of the
Abenaki women, who showed Hanson how to supplement her failing
breast milk with a gruel of walnut milk and corn meal. The bond Hanson
established with Abenaki women—particularly with her master's wife,
daughter, and mother-in-law—may have saved her child's life as well as
her own. When her master, "naturally of a very hot and passionate tem-
per," abused and threatened Hanson and her children, it was the women
who protected them (1981 [1728]:238).

Weak from giving birth only two weeks before her captivity, Hanson
initially found her master kind and considerate. He helped carry her
baby and other burdens, and assisted her on steep portions of the trail,
"in all of which he showed some humanity and civility more than I could
have expected," commented Hanson conventionally, "for which privi-
lege I was secretly thankful to God as the moving cause thereof" (233).
But when "pinched with hunger," unsuccessful at hunting, and forced to
boil and eat old beaverskin matchcoats, "the disappointment was so
great that he could not forbear revenging it on us poor captives." Once,
when her master violently threw food at Hanson, "his squaw and daugh-
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ter broke out in a great crying," which made her "fear mischief was
hatching against us." Hanson took refuge with her master's mother-in-
law, who knew no English but signed to her that she should pray to God
and prepare for death, as her master intended to kill her. "The poor old
squaw was so very kind and tender that she would not leave me aE that
night but laid herself down at my feet, designing what she could to as-
suage her son-in-law's wrath, who had conceived evil against me chiefly,
as I understood, because the want of victuals urged him to it" (1981
[1728]:236-237). The night passed without further incident, but her mas-
ter repeated his threats on other occasions. Later, when her baby began to
thrive on the walnut and corn milk, he "would often look upon it and say
when it was fat enough, it should be killed, and he would eat it." Never-
theless, related Hanson, "I could not persuade myself that he intended to
do as he pretended but only to aggravate and afflict me" (241).

Hanson was judging her master's intentions only from what she could
surmise of his character and condition; but she was correct in assuming
that an Abenaki would not cannibalize his captive—that is, unless he
were to relinquish all claim to his status as a human being. As Hanson
perceived, generosity was the supreme Abenaki virtue, and cannibalism
was considered its opposite, the epitome of asocial, monstrous
behavior.27 On the other hand, as Hanson also surmised, captives who
were not adopted could expect to be physically and verbally abused, es-
pecially in times of stress. Eventually the abuse reached a point at which
Hanson seriously feared for her life. Her master, while lying sick in Ms
wigwam, struck her son violently and without provocation. The boy
"bore it with a wonderful patience, not so much as in the least complain-
ing, so that the child's patience assuaged the barbarity of his hard heart,
who, no doubt, would have carried his passion and resentment higher
had the child cried." Soon afterward Hanson's master was back on his
feet, intending, his wife and daughter warned, to kill Hanson and her
son. Hanson went out to cut wood for the fire, hoping to pacify him by
attending to her work, although she expected that the children would be
killed "in this mad fit"—"having no other way but to cast my care upon
God" (1981 [1728]:239). When she returned, she learned, to her relief, that
her master had been suddenly struck with a dreadful pain, which he at-
tributed to "the mischief he had done." She continued: "And after this he
soon recovered but was not so passionate" (240).

This episode, the climax of the narrative, reveals clearly the great value
Elizabeth Hanson placed on submission—so great that she left her young
children alone to face possible death because in doing so she would be
submitting both to her master and to God's will. Like Dickinson, Hanson
met violent passion with quiet, patient submission, and like Dickinson
she found that it could work to defuse a situation and transform an ag-



Captive Ethnographers 165

gressor. Hanson is considerably more restrained than Dickinson, how-
ever, in attributing passion and irrationality to her captors. Perhaps this
is largely because of their different circumstances; but Hanson describes
moments of passion discretely and empirically—that is, as the response
of her master, in particular, to provocations such as hunger and illness.

Similarly restrained and empirical are Hanson's efforts to understand
and explain communal activities—for example, the return of the war
party, which she understood as somewhat analogous to rituals in her
own community. Upon arriving at "the Indian fort," she remembered,
"many of the Indians came to visit us and, in their way, welcomed my
master home and held a great rejoicing with dancing, firing guns, beating
on hollow trees instead of drums, shouting, drinking, and feasting after
their manner in much excess for several days together which, I suppose,
in their thoughts was a kind of thanks to God put up for their safe return
and good success" (1981 [1728]:236). This passage is remarkable for its
author's obvious attempt to interpret Abenaki thoughts and actions by
analogy to her own at the same time as she maintained an appreciation
of difference (shown by her use of phrases such as "in their way," "after
their manner," "I suppose in their thoughts," and "a kind of thanks"). In
both its empathy (or universalism) and its tentativeness (or relativism),
this description has a proto-ethnographic quality that is more sophisti-
cated than Dickinson's, albeit less informative.

Although Hanson succeeded in making some sense of her captors' ac-
tions and in thinking the best of them, it was not easy for her to maintain
equanimity. "While they were in their jollitry and mirth," she confessed,
"my mind was greatly exercised. . . . I found it very hard to keep my
mind as I ought under the resignation which is proper to be in under
such afflictions and sore trials as at that time I suffered, in being under
various fears and doubts concerning my children that were separated
from me, which helped to add to and greatly increase rny troubles" (236).
The awkward syntax here seems to reflect her troubled state of mind, one
she had not overcome years later when she dictated the narrative. After
all, she was still separated from the daughter who remained in Canada as
well as from the three family members she had lost in the attack or its af-
termath. Hanson prays at the close of the narrative that "the Lord will en-
able me patiently to submit to His will in all things He is pleased to suf-
fer to my lot while here" (243).

God's will but decidedly not a punishment, captivity was an affliction
to be borne, like all others, through patience and attentiveness. With this
approach to interpretation Hanson dictated a narrative that is less de-
tailed than Rowlandson's or Dickinson's but more successful than either
in according her captors, even her primary antagonist, human sentiments
and struggles similar to her own. Oppositional typification—passion ver-
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sus patience, carnality versus spirituality—gives way to sympathetic ex-
planation; antipathy, to empathy.28 In Hanson's spiritual autobiography,
published four decades after Rowlandson's, the captive becomes an inter-
preter of her captors rather than simply an interpreter of her experience.
This move toward the captive as interpreter and translator is furthered in
the narrative next published in New England—that of John Gyles.

Manners and Customs:
The Transeulturated Captive

Memoirs of Odd Adventures, Strange Deliverances, &c. in the Captivity of John
Gyles, Esq., Commander of the Garrison on St. George's River, published in
1736, concerns a lengthy captivity of the preceding century, during the
first intercolonial war.29 Gyles was about ten years of age when he was
abducted, in 1689, from the remote settlement of Pemaquid, Maine,
where his father served as chief justice (see Map 4.1). He spent nearly the
entire war in captivity, coming to maturity during his six years among
the Maliseets and three years as a servant to a French fur trader. Gyles
learned French and two Algonquian languages, Maliseet and Micmac,
during his captivity. After his release from captivity, he used his linguis-
tic and ethnographic knowledge to establish a niche as a trader, inter-
preter, diplomat, and military officer on the Massachusetts frontier. Only
months after his release, in October 1698, and again in January 1699,
Gyles served as an interpreter and negotiator in conferences arranging
the return of other captives from what the colonists called the Eastern In-
dians.30 Commissioned as a lieutenant in 1700, Gyles continued to serve
as an official interpreter for treaty conferences and prisoner exchanges
for several decades. In 1725 he became commander of a new garrison in
Maine, and he continued in the colonial service until he retired shortly
before his death, in 1754 or 1755. He had considerable influence among
Maliseets, Micmacs, and other Eastern Indians, one of whom stated, "We
look upon Capt. Gyles as a captain of the tribes in our parts" (Calloway
1991:222).

A number of other captives had similar careers following their release,
including Joseph Bane (or Bean), who had been captured during the first
intercolonial war and who served with Gyles as an interpreter at treaty
conferences between Massachusetts and the Eastern Indians. Phineas
Stevens, a captive during Grey Lock's War, became an important military
captain, trader, and intermediary in New Hampshire, Several members of
the Kellogg family of Deerfield became influential translators and media-
tors upon their release from captivity. Joseph Kellogg was one of the fore-
most interpreters of the Mohawk language, a truckmaster (official Indian
trader), and a military captain. His company at Fort Dummer, Vermont in-
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eluded Indians from Kahnawake and the Hudson River. Joseph's brother
Martin and sister Rebecca were employed at the school for Mohawk chil-
dren at Stockbridge. The colonial government turned to Gyles, Bean,
Stevens, the Kelloggs, and others to help redeem and reintegrate other cap-
tives, maintain friendly relationships with Indian allies, and destroy those
allied with the French. Indians often refused to treat with the colonists un-
less a captive-turned-mediator were present—an extension into colonial
times of indigenous patterns of captivity and hostage-exchange.31

Unlike narratives written by captives who attempted to return to their
previous lives as gentlewoman, goodwife, settler, minister, or merchant,
Gyles's Memoirs expresses the perspective of a (partially) transculturated
captive whose life was radically transformed by his experiences among
Indians. Not yet, to be sure, would narratives appear by such "lost cap-
tives" as Eunice Williams and Joanna Kellogg, nor by their male counter-
parts, "renegades" such as Joseph Louis Gill, the son of two New En-
gland captives, who married an Abenaki woman from the St. Francis
mission and served as a "white chief."32 Tales by colonists who remained
with their captors long enough to marry and rear children only began to
appear in print in the early nineteenth century, when the popular ac-
counts of Mary Jemison and John Tanner were published.33 But Gyles's
captivity narrative is the first written by a captive who continued to in-
habit the middle ground between Indian and English worlds after his re-
lease from captivity.

As befits the product of such an individual, Gyles's Odd Adventures,
Strange Deliverances, etc. is a hybrid narrative, one that encases the new
wine of Enlightenment empiricism and "modern paganism" (Gay 1966)
within the old wineskin of providential hermeneutics. Gyles's introduc-
tion states that the memoirs were compiled at the request of his second
wife for the use of the family, "to excite in ourselves gratitude and
thankfulness to God and in our offspring a due sense of their depen-
dence on the Sovereign of the universe from the precariousness and vi-
cissitudes of all sublunary enjoyments" (Gyles 1981 [1736]:94). True to
form, the narrative offers a chronologically ordered account of Gyles's
adventures among the Maliseets and French as well as sections on "Fur-
ther Difficulties and Deliverances" and "Remarkable Events of Provi-
dence in the Deaths of Several Barbarous Indians." But Gyles, who edu-
cated himself in the classical tradition after returning from captivity,
opens his narrative with a quotation not from Scripture but from
Homer's Odyssey;

Happier his lot who many sorrows past,
Long laboring gains his natal shore at last.

(94)
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In comparing himself to Odysseus, Gyles not only calls attention to his
own heroism and transformation during captivity but also places his ac-
count within the genre of the secular travel narrative rather than the spir-
itual autobiography (see Figure 6.2).

The conventional "adventures" and "deliverances" aside, the tantaliz-
ing "et cetera" of Gyles's title indicates where his interest really
centers—that is, in the sections entitled "The First Winter's Hunting";
"Of the Manner of the St. John's Indians Living in the Summer" (on
planting com, gathering, and fishing); "Of Their Familiarity with and
Frights from the Devil, etc." (on ritual and mythology); "A Description
of Several Creatures Commonly Taken by the Indians on St, John's
River" (on the beaver, wolverine, tortoise, and salmon); and "Of Their
Feasting, etc." The latter section includes observations on the dog feast
enjoyed prior to war; mourning rituals, including a feast to "wipe off
tears"; marriage rituals; everyday feasts; and "A Digression Containing
an Account of a Rape Committed by a Demon."34 The digression turns
out to be "an old story" about a beautiful girl "adorned with the pre-
cious jewel of an Indian education, so formed by nature and polished by
art that they could not find for her a suitable consort." One day she was
missing, and her parents finally found her swimming with a spirit who
lived in the mountains above the river. Looking upon this spirit as their
son-in-law, "(according to custom) they called upon him for moose,
bear, or whatever creature they desired, and if they did but go to the wa-
terside and signify their desire, the creature which they would have
came swimming at them" (1981 [1736]:121-122). In a footnote Gyles
compares the story to Europa's Rape, in which Zeus "captivates the
rnaid" (122); but this is clearly an Algonquian tale about a woman's mar-
riage to the "master of the game," whom a hunter must propitiate in
order to be successful.35

Annotations and classical illusions are as characteristic of Gyles's nar-
rative as Biblical quotations are of earlier narratives. The annotations
often explain ethnographic or other details that Gyles deems likely to be
unfamiliar to his audience; "A moose is a fine lofty creature"; "The tom-
ahawk is a warlike club"; "A monoodah is an Indian bag"; "A virgin who
has been educated to make monoodarts and birch dishes, to lace snow-
shoes, and make Indian shoes, to string wampum belts, sew birch canoes,
and boil the kettle is esteemed as a lady of fine accomplishments"; "The
Indian that takes and will keep a captive is accounted his master and the
captive his property till he give or sell him to another" (1981
[1736]:99-121, nn. 14, 21, 26, 40,41).

The voice of a translator and "ethnographic authority" (Clifford 1988b)
pervades the body of the narrative, even when Gyles is discussing his
own torture:
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FIGURE 6.2 "Long-lab'ring gains his natal Shore at last": John Gyles's title
page quoting Homer's Odyssey. SOURCE: Memoirs of Odd Adventures, Strange
Deliverances, etc, in the Captivity of John Gyles (Boston, 1736). (Courtesy of the
Edward E. Aver Collection, the Newberry Library, Chicago.)

At home I had ever seen strangers treated with the utmost civility, and,
being a stranger, I expected some kind treatment here. But soon found my-
self deceived ... an old grimace-squaw took me by the hand and led me to
the ring where the other squaws seized me by the hair of my head and by
my hands and feet like so many furies, but my Indian master presently laid
down a pledge and released me.

This is followed by a general explanation: "A captive among the Indians
is exposed to all manners of abuse and to the utmost tortures unless his
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master or some of his master's relations lay down a ransom" (1981
[1736]:10Q-101). Similarly, Gyles's description of his brother's death by
torture begins, "When any captives desert and are retaken, the Indians
have a dance and at these dances torture the unhappy people who fall
into their hands" (105).

Gyles demonstrated considerable initiative in ethnographic explo-
ration. When a group of pagan Indians conducted a sweat lodge cere-
mony, Gyles expressed an "earnest desire" to view their "powwowing"
(ceremonies) to an old woman who had been kind to him. Although the
woman advised him that if he were discovered he would be killed or car-
ried away by a "hairy man," Gyles resolved to observe the ceremony
from outside the sweat lodge; he reported that he never saw their "hairy
men or demons" (1981 [1736]:114), "Powwows" (shamans) were some-
times successful, Gyles believed, because "the devil was permitted to
humor those unhappy wretches sometimes in some things" (115).

Satan was also behind Indian "fables," according to Gyles, who in-
cluded two such myths in his book so "that it may further appear how
much they were deluded or under the influence of Satan" (115), A more
compelling reason, however, seems to be that the two myths spoke even
more directly to his own experience—and his hopes—than did the myth
of the woman captured by the master of the game. The first myth con-
cerns a young boy who loses his way while hunting and suddenly finds
himself in a beaver's house, where he remains until spring, when he
"was turned out of the house and set upon a beaver dam and went home
and related the affair to his friends at large" (116). The other myth, less
benign, involves a boy "carried away by a large bird called a guHoua, who
buildeth her nest on a high rock or mountain." As Gyles tells the story:

A boy was hunting with his bow and arrow at the foot of a rocky mountain
when the gulloua came diving through the air, grasped the boy in her talons,
and though he was eight or ten years of age, she soared aloft and laid him in
her nest, a prey of her young, where the boy lay constantly on his face but
would look sometimes under his arms and saw two young ones with much
fish and flesh in the nest and the old bird constantly bringing more, so that
the young ones not touching him,, the old one clawed him, up and set him
where she found him, who returned and related the odd event to his friends.
(1981 [1736]:115-116)

The guloua that preyed on the boy is none other than the giant canni-
bal bird pervasive in Algonquian mythology, the monster that the
Wampanoags associated with European kidnappers. The Indians, Gyles
wrote, showed him the monster's nest at the top of a mountain, and
pointed out a large speckled bird somewhat like an eagle, saying "There
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is the bird, but he is now as a boy to a giant to what he was in former
days" (116). In a footnote Gyles compares the bird to the harpies in Dry-
den's Virgil:

When from the mountain tops, with hideous cry
And clattering win^, the hungry harpies fly,
They snatched—
—And whether gods or birds obscene they were,
Our vows for pardon and for peace prefer.

(116)

The attention Gyles gave to this story suggests that it had more signif-
icance for him than would a mere devilish delusion. Rather than identify
with Hebrew captives as had his Puritan predecessors, Gyles seems to
have identified with mythical Indian boys who found themselves in alien
surroundings but ultimately returned home to tell their stories to friends.
One of them, the boy in the gulloua's nest, is even the same age as Gyles
was at the time of his capture. Gyles's fear of not returning home, like
Dickinson's, expressed itself in the language of cannibalism. But in
Gyles's case the metaphor was not part of the European typification of
savagery but was supplied by his captors themselves, perhaps in an ef-
fort to comfort the boy. At any rate, Gyles is a captive of a very different
sort from those who heretofore had published accounts of their experi-
ences: He is a captive who adopted his captors' language, learned their
vision of the landscape, mastered their methods of hunting, and re-
turned, like Odysseus, to tell the tale to his friends back home,36

Gyles survived the hardships of captivity and eventually emerged to tell
his tale, it seems, because he fashioned a self that incorporated Algonquian
languages, knowledge, and practices even as it remained oriaited primar-
ily to English interests and values. This flexible self-fashioning would seem
to have reached its limit, however, when Gyles was sold to a French trader
after his second master died. He admits that upon hearing this news, he
broke down as he never had under torture. The narrative acquires a new,
more sentimental voice: "'Sold! To a Frenchman!' I could say no more,
went into the woods alone, and wept till I could scarce see or stand. The
word sold, and that to a people of that persuasion which my dear mother
so detested, and in her last words manifested so great fears of my falling
into!" (1981 [1736]:125). Gyles resisted all efforts at conversion, recalling his
mother's last words: "'Oh rny dear child! If it were God's will, I had rather
follow you to your grave, or never see you more in this world than you
should be sold to a Jesuit, for a Jesuit will ruin you, body and soul"
(99-100). Nevertheless—and here the ethnographic voice returns—Gyles
admits finding some priests admirable and being as curious about Catholic
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ceremonies as he had been about Maliseet shamanism. When he heard that
a Jesuit had been called to banish blackbirds from a field of wheat, for in-
stance, Gyles told his fellow captives that he was "inclined to see the cere-
mony that I might rehearse it to the English" (127).

In its animosity toward the French and its providential mode of inter-
preting his deliverances, Gyles's narrative resembles those of John
Williams and Hannah Swarton, and it is likely that these portions of the
narrative are most influenced by what Derrida (1980) has called the "law
of the genre,"37 More importantly, however, in its focus on practical
knowledge of his captors and their environment Gyles's narrative takes
the selective tradition of captivity much farther down the path already
cleared by the Quaker captives: It reflects the pragmatic empiricism of a
person who acquired an "Indian education" and found a way to turn it
to use on his "natal shore."

Notes

1. On Phillips see Franklin 1980:409-411; on publishing and print culture in
New England see Burnham 1997, and Hall 1979 and 1988.

2. Dickinson's narrative was reprinted in England fourteen times between 1700
and 1868. Elizabeth Hanson's narrative was reprinted sixteen times in Samuel
Gardner Drake's various anthologies of captivity narratives, which appeared be-
tween 1839 and 1872. See Andrews and Andrews 1961, Drake 1978 [1839], Der-
ounian-Stodola and Levernier 1993:14, Mott 1947, and Vail 1949.

3. Ebersole (1995:88-97) analyzes these and other eighteenth-century narra-
tives as indicating a breakdown of the providential interpretive framework. For
another discussion of the captive as ethnographer, see Sayre 1997.

4. Dickinson 1977 [1699] is a facsimile of the first edition; 1961 [1699] is a mod
em edition with useful annotations and supplements by E. W. Andrews and C.
M. Andrews, upon which I have relied heavily. The various colonial editions of
Dickinson's narrative are listed in the Appendix.

5. The Jeagas were located north of the Tequestas and south of the Ais and
Timucuas (Swanton 1946, map 1). They were probably subordinate to the Ais, the
most powerful group in southeastern Florida, judging from the ability of the Ais
cacique to confiscate goods salvaged from the shipwreck and to claim the cap-
tives (Swanton 1946:84-85, 141, 504, 649, passim; 1952:121-122, 132; Dickinson
1961:146-162; Hodge 1959,1:30-32, 629; 2:733).

6. Ethnological and linguistic relationships are murky for southeastern Florida.
Although not agricultural, the coastal peoples shared in various southeastern
traits including chiefly privilege, the ceremonial use of black drink, and a sum-
mer ceremony somewhat resembling the Creek busk. Dickinson is our chief
source for all of these. As Swanton (1946:762-765) indicates, we have little knowl-
edge of the Ais, Tequesta, Jeaga, and Guacata languages, though they seem not to
be related to Timucua. It is not possible to confirm Swanton's speculation that
Calusa and the southeastern languages were Muskhogean (Swanton 1946:239;
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Hudson 1976:23). A more recent discussion of the southeastern coastal peoples is
provided by Wood (1989:51-56),

7. See Wood 1988 on the slave trade in Charleston, South Carolina.
8. Wood (1989:53) quotes Bishop Calderon's report of 1675. Dickinson himself

is our primary source for the southeastern coastal peoples, and he never wit-
nessed human sacrifice or cannibalism, although his party did hear from the
Spaniards about the devouring of two Dutch castaways in one of the towns they
passed through on their journey to St. Augustine, Swanton's one specific mention
of cannibalism involves Europeans—specifically, the Spanish at Santa Lucia—as
perpetrators rather than victims (Swanton 1946:134). For Calusan and Timucuan
human sacrifice, see Swanton 1946:101,649, 763; Swanton 1952:126-128; Hudson
1976:76-77; and Knowles 1940. Adair (1966 [1775]) denied that Calusas ate their
victims, but there is archeological evidence of ritual cannibalism in an earlier pe-
riod (Swanton 1946:195-196; Hodge 1959 [1907-10], 1:195). Knowles (1940) found
conclusive evidence of ritual cannibalism in the Southeast only among the Cad-
doans, and speculates that it may have been instituted in retaliation for Spanish
torture at the stake.

9. Bauman (1983:22) quotes from Robert Barclay's Apology, which the Dickin-
son party probably had with them during captivity. Bauman's work offers an ex-
cellent analysis of Quaker silence and its relationship to the dualistic self. Al-
though Puritans shared the notion of the dualistic self, they generally failed to
attribute a spiritual self to Indians, or considered it in thrall to Satan.

10. Cacique, Spanish for "captain," was the term used for their chiefs by Indian
tribes who had come under Spanish influence.

11. There is a striking similarity between Dickinson's description of the Indi-
ans' transformation and Quaker accounts of their ministry in Britain: William Ed-
mondson's audience in Ireland "were as people amazed"; Elizabeth Tonilinson
"struck a great astonishment in the people." In contrast, an unsuccessful George
Whitehead was stoned "in a furious manner" (Bauman 1983:68-70).

12. Slotkin, in a brief discussion of the Dickinson, narrative, also characterizes
the breast-feeding as an "intimate exchange" (Slotkin 1973:244); but otherwise
my interpretation of Dickinson differs significantly from his. See also Schaffer's
(n.d.) discussion of cannibalism and incorporation.

13. In a Native American context, the threatening side of breast-feeding is ex-
pressed in the Cherokee belief that infants may be transformed into witches by
suckling substances other than breast milk (Fogelson 1975:121), and in Kwakiutl
mythology, where babies at the breast might devour their mothers (Walens
1981:12). The Tupinamba of Brazil combined breast-feeding with cannibalism,
smearing enemy blood on a nursing mother's nipples (Carneiro da Cunha n.d.).

14. Lewis and Loomie (1953) discuss Santa Lucia and other Spanish missions.
Swanton identifies the Indians of St. Lucia as Guacata (1946:134, map 1).

15. The book of Barclay's mentioned in this passage would have been Apology
for the True Christian Divinity (1678), the "major systematic exposition of Quaker
belief and practice" at this time (Bauman 1983:24). On Barclay's employing
nakedness as a sign, see Baltzell 1979:83. Bauman (1983) discusses the ambiguous
meaning of nakedness as a sign, as well as the Quaker belief that God's word was
continually being revealed.
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16. On Quaker universalism, see Bauman 1983 and Stocking 1968b, 1973, and
1987. The latter considers the influence of Quaker and Evangelical principles re-
garding human unity upon nineteenth-century ethnologists,

17. Hudson (1976:226-229) discusses the black drink ceremony, reproduces a
de Bry engraving of a Timucuan ceremony in which conch shells are prominent,
and summarizes William Bertram's description of the drinking of black drink at
a Creek council a century later. See also Hudson 1979. Since this ceremony oc-
curred in the summer, it might have been part of the Green Corn ceremony, or
busk, a time of forgiveness and reconciliation (R. D. Fogelson, personal commu-
nication; see Swanton 1932).

18. My argument with regard to Dickinson's Quaker empiricism corresponds
in some respects with Robert K. Merton's classic discussion of the relationship
between Puritanism and science in the seventeenth century (Merton 1970 [1938];
see also Kuhn 1970), and with Keith Thomas's analysis of the replacement of a
providential worldview by scientific rationalism (Thomas 1971). However, like
Baltzell (1979:95,162-175), I find Quakers more predisposed than the authoritar-
ian Puritans to empiricism. As Frederick B. Tolles wrote, "There was an intimate
connection between the religious ethos characteristic of Quakerism and the
demonstrable aptitude of Friends for scientific pursuits" (Tolles 1948:206).

19. For slavery and abolition among Quakers, see Nash and Soderlund 1991.
For Guale missions, see Swanton 1946:135-136 and 1952:110.

20. Dickinson and another wealthy Quaker merchant and slave trader, Isaac
Norris, were primary targets of some of the earliest Quaker abolitionists (An-
drews and Andrews 1961; Davis 1966:213-225; Nash 1968; Nash and Soderlund
1991; Tolles 1960).

21. See the Appendix,
22. The war of 1723-27 is discussed by Morrison (1984:185-193) and Galloway

(1990:113-131; 1991).
23. This passage and others like it, which appear to be directed to an audience

unfamiliar with frontier conditions, may reflect the influence of Hanson's English
amanuensis, Samuel Bownas. Similarly, Dickinson's narrative may have been
considerably influenced by Robert Barrow and Samuel Carpenter,

24. See Coleman 1925,1:161-166; Vaughan and Clark 1981:229-230; and Ulrich
1982 for biographical information on Hanson.

25. Hanson 1987 is a facsimile reprint of the first American (1728) and English
(1760) editions (see the Appendix). The latter, a more polished, embellished,
somewhat distorted version, was published under Samuel Bownas's name. The
American and English editions are close in content and structure, indicating that
they are based on the same dictation. The 1728 edition was reprinted by Vaughan
and Clark (Hanson 1981), and the 1760 edition was reprinted by VanDerBeets
(Hanson 1973), together with some comparative passages from the second Amer-
ican edition (1754). VanDerBeets (1973) and Pearce (1947) compare the style and
content of the American and English editions.

26. Ulrich's comparison of Rowlandson and Hanson emphasizes the latter's
identification with her captors as human beings as well as her submissiveness, in-
terpreted less in terms of religion and more in terms of gender than in my analy-
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sis (Ulrich 1982:226-234). Ricoeur (1970,1979) contrasts the hermeneutics of sus-
picion with the hermeneutics of empathy (or recollection),

27. For Abenaki views of cannibalism, see Morrison 1979, and Morrison
1984:67,

28. Here I borrow terms from Stocking (1968a), whose works and lectures have
strongly influenced my thinking on proto-ethnography,

29. Gyles 1978 [1736] is a facsimile, the only modern edition to include an ap-
pendix detailing Gyles's activities after his captivity. Gyles 1973 and 1981 are an-
notated editions. Apart from brief discussions by Ebersole (1995:93-94) and by
Vaughan and Clark (1981), there is little critical commentary on Gyles's narrative.
VanDerBeets (1973) and Levernier and Cohen (1977) present the narrative pri-
marily as anti-French propaganda. Trueman 1966 is a semifictional reconstruction
of Gyles's captivity.

30. Galloway (1991:104-106) includes a reprint of the text of an agreement of
1698 for which Gyles ("Gills") served as an interpreter. The "Eastern Indians" in-
cluded Abenakis, Passamaquoddies, Micmacs, and Maliseets (Calloway 1991:5),
See Bock 1978, Calloway 1990 and 1991, Erikson 1978, Morrison 1989, and Prins
1996.

31. For biographical accounts of Gyles and other former captives who served
the colonies, see Coleman 1925, Axtell 1985b:199-204, Calloway 1990 and 1991,
and Morrison 1984. The latter stresses the limitations of colonial interpreters, who
had to contend with significant differences in language and political authority
among Indian groups. Although Slotkin (1973) is concerned with the emergence
of Indianized frontier heroes, he does not consider Gyles.

32. On Gill, see Axtell 1975, Day 1981, and Calloway 1990 and 1991; and the
captivity narrative of Susannah Willard Johnson (1978 [1796]), a New England
captive adopted into Gill's Abenaki family.

33. Seaver 1992 [1824] is a modern edition of Jemison's narrative; Seaver 1978
[1856] is a facsimile of the fourth edition, annotated by Lewis Henry Morgan.
Tanner 1994 [1830] has an introduction by Louise Erdrich but lacks the annota-
tions of the original, edited by Edwin James; James 1978 [1830] is a facsimile of
the first edition.

34. Prins (1996:120) discusses the dog feast as a ritual the Micmacs, Maliseets,
and other Algonquians of the area (united in a political alliance known as the Wa-
banaki confederacy) may have adopted from Hurons in the mid-seventeenth cen-
tury. The feast to "wipe off tears" was also probably adopted from Iroquoians.

35. For the Algonquian keeper of the game, see Brightman 1993 and Martin 1978.
36. Although Gyles's telling of Native American myths is unusual in a captiv-

ity narrative, a similar approach may have been taken in The Account of the Cap-
tivity of William Henry in 1755, published in 1766, which is known only through an
extract published in a London almanac (Henry 1978 [1768]; see also Vail
1949:570). Henry, an Ohio trader adopted by the Senecas, apparently conveyed in
some detail lessons he claimed to have learned from the famous orator Canasat-
ego. Henry not only outlined Iroquois principles of oratory and expressed admi-
ration for their eloquence but also reproduced Canasatego's telling of an origin
myth, complete with its political implications for Henry's time. Just as the Iro-
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quois were almost destroyed by greed and quarreling, Canasatego told Henry, so
too would be the French and English.

37. Gyles tells of being encouraged to publish his narrative not only by his wife
but by others "for whose judgment I had a value." His account might have been
edited and embellished by the chaplain of the garrison at which Gyles was sta-
tioned (Vaughan and Clark 1981:94). This would make the narrative all the more
hybrid.
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Captivity and Colonial Structures of
Feeling, 1744-1776

Between 1744 and 1748, after a hiatus of three decades, England and
France once again were formally at war. During this third intercolonial
war (known in the colonies as King George's War), most of the English
captives taken to Canada were soldiers. But during the fourth intercolo-
nial war (or French and Indian War), of 1754-61, and again during Pon-
tiac's War (1763-64), substantial numbers of colonists also were taken
captive. In the two decades between 1748 and 1767, a dozen new captiv-
ity narratives were published in the colonies—as many as had appeared
in the half century between the publication of Rowlandson's narrative in
1682 and Gyles's in 1736.1

For the most part, the publication of captivity narratives continued to
be centered in Boston and Philadelphia in the mid-eighteenth century,
but narratives were also published in Germantown and Lancaster, Penn-
sylvania; New London and Hartford, Connecticut; and in New York. Hie
most well known of all, Peter Williamson's French and Indian Cruelty, ap-
peared in nine British editions beginning in 1757, before appearing at last
in an American anthology in 1793 (Affecting History 1978, 1973). Several
narratives published in Pennsylvania appeared in German, the language
of many backcountry settlers, as well as in English. The authors of the
mid-eighteenth-century narratives included, in addition to several sol-
diers and frontier settlers, fur traders, a military chaplain, and an African
American slave. Geographically these captivities stretched from New
York to Florida, but the majority were concentrated in western Pennsyl-
vania, the scene of the most intense Anglo-French conflict. Although four
women are included in this group, most mid-eighteenth-century captiv-
ity narratives were written by men.

The captives who published narratives of their experiences during the
mid-eighteenth century were substantially more diverse than those con-

177
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sidered in previous chapters. Their modes of interpretation were more di-
verse as well, grounded in what G. J, Barker-Benfield has called the "cul-
ture of sensibility" (1992).2 To be sure, more than half of the mid-eigh-
teenth-century narratives are to some degree spiritual autobiographies,
and if these are considered together with the numerous editions of the
Rowlandson, Williams, Dickinson, and Hanson narratives that were reis-
sued during this period, the continuing salience of a providential inter-
pretation of captivity is apparent.3 Even so, the titles of the new narratives
often call to prospective readers' attention the "uncommon," "surpris-
ing," "entertaining," or "affecting" qualities of these narratives. Further-
more, as in the case of John Gyles's narrative, providential and more sec-
ular modes of interpretation are often interwoven in a single narrative.

Almost half of the mid-eighteenth-century authors discarded the prov-
idential framework altogether, presenting their accounts of captivity as
unadorned "facts" even as they attempted to arouse sympathetic feelings
of horror and pity in the reader. The more thoroughly secular narratives,
all deriving from the fourth intercolonial war, reflect the development in
the mid-eighteenth century of new "structures of feeling" (Williams
1997:128—135) grounded in the empiricism and moral philosophy of the
eighteenth century as well as in emergent American nationalism.

Providence and Sentiment in the
Mid-Eighteenth Century

Of the dozen captivity narratives first published in the mid-eighteenth
century, seven had significant spiritual dimensions. None of these at-
tained the fame or influence of Rowlandson's, Williams's, or Dickinson's
accounts. But two narratives—William and Elizabeth Fleming's and
Robert Eastburn's—were printed five times or more in the colonies; and
Briton Mammon's narrative remains significant as the first African Amer-
ican autobiography. The following survey of these seven narratives indi-
cates continuities in as well as attenuations of the providential interpre-
tation of captivity.

The two narratives dating from the third intercolonial war, by
chaplain John Norton and soldier Nehemiah How, respectively, are
pious accounts of the capture of frontier forts by French and Indian
forces, followed by imprisonment in a Quebec prison rather than cap-
tivity among Indians. Norton's The Redeemed Captive (1748), like its
namesake, is an account of a Massachusetts minister attempting to care
for a flock in captivity. The title page includes Biblical references to
Hebrew captivities, but less predictably, these are juxtaposed to a
promotional reference to Morton's narrative as an "entertaining and
affecting" account. By 1748 the value of captivity narratives as senti-
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mental literature was clearly appreciated even by those publishing
providential interpretations.

Written in the form of a journal, John Norton's narrative commences a
few days prior to his captivity. This unusual attention to the immediate
historical context of the captivity allows Norton to support one of his
major themes, French perfidy. On August 20, 1746, the commander of
Fort Massachusetts, near Deerfield (see Map 4.1), surrendered to a French
and Abenaki force under the command of General Vaudreuil on the con-
dition that "the savages should have nothing to do with any of us" (Nor-
ton 1977 [1748]:9). Norton explains: "We knew that it was the manner of
the Indians to abuse their prisoners, and sometimes to kill those that
failed in traveling, and carrying packs, which we knew that some of our
men could not do; and we thought it but little better for the General to
deliver them to the Indians than it would be to abuse them himself" (11).

Norton's overriding theme of French complicity in Indian atrocities re-
ceives its strongest articulation early in the narrative, as he describes
Abenakis scalping and dismembering the corpse of a dead English sol-
dier. Following this, "a young Frenchman took one of the arms and
flayed it, roasted the flesh, and offered some of it to Daniel Smeed, one of
the prisoners, to eat, but he refused it." Norton continued, "The French-
man dressed the skin of the arm (as we afterwards heard) and made a to-
bacco pouch of it" (10). Despite this example of what Cotton Mather
called an "Indianized Frenchman," Norton remained considerably more
fearful of "Frenchified Indians." When in violation of the terms of sur-
render most of the Fjiglish—although not Norton—were turned over to
the Abenakis, Norton's heart "was filled with sorrow, expecting that
many of our weak and feeble people would fall by the merciless hands of
the enemy" (12). He was somewhat comforted, however, upon witness-
ing various acts of kindness on the part of both French soldiers and
Abenaki masters, who contrary to his expectations, carried captives who
were too weak or injured to travel, relieved them of their packs, and pro-
vided them with horses and canoes. The French assisted a woman in giv-
ing birth to a daughter, who was christened Captivity Smeed by Norton,
following a colonial naming practice dating back to the captivities of
John Williams's time. Although Norton attributed French and Indian
mercies to Providence, he also recorded that General Vaudreuil had
promised to reward Indians who took good care of their captives.

In Canada Norton exchanged news with various English captives who
had made their lives among the French. After receiving special treatment
in Montreal, he was incarcerated in Quebec along with more than two
hundred other English prisoners. When a shipload of English sailors in-
troduced a deadly epidemic to the prison, Norton turned to the lamenta-
tions of Jeremiah, quoting, as had John Williams before him: "The Lord is
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righteous, for I have rebelled against his commandment. Hear as I pray
for you, all people, and behold my sorrow. My virgins and my young
men are gone into captivity" (31). But Norton did not attempt to name
the sins for which the captives were suffering divine punishment; in this
he resembled the Quaker captives more than his clerical predecessors.

The minister fell seriously ill himself, and from the point of his illness
Norton's narrative is little more than a stark chronicle of seventy-three
deaths, including, on May 25, 1747, that of "Mr. Nehemiah How, of No.
2, aged about fifty-six; taken at Great Meadow, October llth, 1745" (39).
Nehemiah How, a militia captain from Vermont, left Ms own account of
captivity, completed at Ms death by "another hand" (perhaps that of Nor-
ton himself), which attested to How's character and to the belief "that he
is gone from a captivity of sorrow on earth, to join in songs of everlasting
joy among the ransomed of the Lord in the heavenly Zion" (How 1977
[1748]:22). A Narrative of the Captivity of Nehemiah How (1748), like Nor-
ton's Redeemed Captive, offers a providential interpretation of captivity.4

The title page places How's captivity within the familiar framework of
Israel's Babylonian captivity, quoting once again from Psalm 108; "How
shall we sing the Lord's song in a strange land?" (see Figure 7.1). But for
How, a captive of Abenakis from St. Francis mission, this Biblical quota-
tion may have taken on special significance, for he was literally required
to sing a ceremonial song during his captivity.

At the beginning of his narrative How reports having "committed my
case to God, and prayed, that since it was his will to deliver me into the
hands of these cruel men, I might find favour in their eyes: which re-
quest, God of his infinite mercy was pleased to grant; for they were gen-
erally kind to me while I was with them" (How 1977 [1748]:3). How ac-
knowledges his captors' kindness despite his being required to dance,
sing, and run the gauntlet; being threatened with death if he could walk
no faster; and witnessing a dance around his companion "David Rugg's
scalp," which was mounted atop a pole and "painted red, with the like-
ness of eyes and mouth on it" (6).

The alien and threatening nature of these captivity practices (which re-
flected the adoption of Iroquoian captivity rituals by the St. Francis
Abenakis) were softened in How's case because he found a familiar face
among his captors, that of one Pealtomy. After shaking How's hand and
speaking with him, Pealtomy returned with Amrusus (Arosen), the Mo-
hawk husband of Eunice Williams. "He asked me after his wife's rela-
tions," wrote How, "and showed a great deal of respect to me." Pealtomy
tried to teach him the words he was expected to sing as he danced inside
a ring of his captors. When How said he was unable to sing the words,
Pealtomy "and the rest of the fort who could speak some English came to
me, and bid me sing it in English, which was, 'I don't know where I go';
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FIGURE 7.1 "They that carried us away captive, required of us a song":
Nehemiah How's title page, quoting Psalm 137. SOURCE: A Narrative of the
Captivity of Nehemiah How (Boston, 1748). (Courtesy of the Edward E. Ayer
Collection, the Newberry Library, Chicago.)

which I did, dancing round that ring three times" (7), After this ritual—
likely a request for the compassion of the bereaved women who had con-
trol over his life—How was led to a seat by the fire. There he was offered
rum by the French priest and bread and butter by an officer. How testifies
to the overall kindness of the French as well as the Indians, adding, "I de-
sire to ascribe all the favours I have been the partaker of ever since my
captivity to the abundant grace and goodness of a bountiful God, as the
first cause" (12).

In contrast to How's descriptions of Abenaki rituals, the records of his
incarceration in Quebec are preoccupied (like Norton's) with the arrival
and death of fellow prisoners. Although How calls his prison stay "a
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very melancholy time," he does not note that the English captives' lives
were in much greater danger in the French prison than in the Indian vil-
lages. How's own death closes the narrative, which was published in
Boston by subscription. It is not difficult to imagine the market for his
and Norton's narratives among the former captives, the relatives of the
deceased, and the relatives of captives who, like Eunice Williams, re-
mained in Canada.

The most fully developed and frequently published of the mid-eigh-
teenth-century spiritual autobiographies was the work of Robert East-
burn, a blacksmith and fur trader who served as a deacon of the Philadel-
phia Presbyterian Meeting. A Faithful Narrative, of the Many Dangers and
Sufferings, As Well As Wonderful Deliverances of Robert Eastburn (1758) re-
counts Eastbum's capture in 1756, en route to Oswego, New York, the
only post on the Great Lakes not then held by the French (see Map 2.1).
Eastbum's narrative is reminiscent of Rowlandson's in its personal inter-
pretation of his afflictions; Cotton Mather's in his use of captivity to crit-
icize English impiety and laxity; and Gyles's in his proto-ethnographic
understanding of his captors' rituals (although Eastburn's interests were
mainly confined to the warfare and adoption practices that affected him
directly). Eastburn, like Gyles, was adopted during captivity, but he dif-
fered from Gyles in resisting transculturation and interpreting his trans-
formative experience within a providential framework.

A captive of Catholic Mohawks, Eastburn was taken to Kahnawake,
the Mohawk mission settlement that was home to Eunice Williams and
numerous English captives. There he was saved from the gauntlet by a
group of women who wished to send him two hundred miles upstream
to be adopted into a bereaved family. Upon his arrival at the appointed
town, Eastburn reported, "My father and mother that I had never seen
before were waiting, and ordered me into an Indian house, where we
were directed to sit down silent for a considerable time, the Indians ap-
peared very sad, and my mother began to cry, and continued crying
aloud for some time, and then dried up her tears, and received me for her
son" (Eastburn 1973 [1758]:164).5 Eastburn, who all along had refused to
dance and sing for his captors on religious grounds, further displeased
his Mohawk mother by refusing to go to Mass, and was banished to
serve on a work crew. Although Eastburn was one of the few colonial
captives to call his captors "my father and mother" rather than "master
and mistress," he attributed his salvation not to his adopted status but to
Providence. "I saw that God could make friends of cruel enemies," he re-
flected, "as He once turned the heart of angry Esau into love and tender-
ness" (164).

Eastburn eventually ended up as a servant in Montreal, first assisting a
Black man in charge of digging a trench around the town, then a French



Captivity and Colonial Structures of Feeling 183

smith in Kahnawake, and finally an English smith in Montreal. Through-
out this time he searched unsuccessfully for a chance to escape, hoping to
warn Oswego of an impending French attack. His own son was captured
in the attack, leading Eastburn to fear that the boy had escaped being
"delivered up a sacrifice to the Indian enemy, [only] to be instructed in
popish principles, and employed in murdering their [English] country-
men" (169). To save his son from turning against his people and his faith,
Eastburn petitioned General Vaudreuil to allow him to work with his son
in Quebec. Eventually both were returned to Philadelphia via England
and Boston, with about three hundred other prisoners. Like Mary Row-
landson and Hannah Swarton, Eastburn emerged from the experience
spiritually transformed and grateful to God for his "temporal salvation,"
and more importantly, for "a soul-satisfying evidence of an eternal in the
world to come." He expressed amazement at "what pains He had taken
to wean me from an over-love of time things, and make me content that
He should choose for me" (174-176).

Eastburn also offered his readers a jeremiad, pointing to French and In-
dian virtues in order to criticize his countrymen. "Our enemies seem to
make a better use of a bad religion," he wrote, echoing Mather, "than we
of a good one." He also noted the Indians' gratitude to God for victory
("an example this, worthy of imitation! an example which may make
profane pretended Protestants blush"); the stoic virtues of French and In-
dian warriors alike ("I wish there was more of this hardness so necessary
for war in our nation"); and French success at controlling Indian access to
liquor (also "well worthy of imitation"). Echoing many other captives, he
praised the harmony that obtained among Indian families and commu-
nities. "When I compared our manner of living with theirs," he con-
cluded, "it made me fear that the righteous and jealous God (who is wont
to make judgement begin at his own house first) was about to deliver us
into their hands, to be severely punished for our departure from him"
(156-157, 176). Cruel by nature but peaceful and pious in manner, Indi-
ans for Eastburn were doubly other: savage enemies to be conquered, but
at the same time, virtuous models to be imitated. As in Mather, the two
views were made consistent by the belief that in either guise Indians
were the instruments of God's judgment. Although Eastburn had much
greater personal experience among Indians than did Mather, his greater
experience merely filled out the providential framework instead of trans-
forming it.

In Eastburn's narrative the complex multiethnic texture of Canadian
mission villages is readily apparent. During his stay in Kahnawake, this
Pennsylvania Presbyterian acknowledged a Catholic Mohawk mother
and father and worked as a servant to masters of French, English, and
African descent. The latter, a man who spoke Mohawk as well as English
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and French, is not the first African American to appear in captivity liter-
ature: The slaves of John Williams, Jonathan Dickinson, and Dickinson's
shipmaster all experienced captivity alongside their masters. But Black
captives are relegated to the background in these narratives, often re-
maining unnamed. The publication of A Narrative of the Uncommon Suf-
ferings and Surprizing Deliverance of Briton Harmnon, A Negro Man—Servan
to General Winslow, in 1760, broke this silence and anonymity, at least to a
degree.6

The selective tradition of captivity offered an entryway into print cul-
ture for African Americans just as it had for women. The first published
work by an African slave, Briton Mammon's Narrative may have been
dictated to an amanuensis. It opens with a disclaimer reminiscent of the
preface to Rowlandson's narrative:

As my Capacities and Condition of Life are very low, it cannot be expected
that 1 should make those Remarks on the sufferings I have met with, or the
kind Providence of a good GOD for my Preservation, as one in a higher Sta-
tion; but shall leave that to the Reader as he goes along, and so I shall only
relate Matters of Fact as they occur to my Mind. (Hammon 1978 [1760]:3)

Just as Rowlandson's voice was characterized as the voice of experi-
ence rather than interpretation, and just as she was defined as inferior to
her husband, so too Mammon is defined as inferior to his reader and ca-
pable only of relating "matters of fact" rather than providential interpre-
tation. Nevertheless, Hammon does not actually offer unadorned "mat-
ters of fact" but rather a providential interpretation of his precarious
passage from New England to Florida (where, like Dickinson, he was
shipwrecked and captured by coastal Indians); Cuba (where he served
the Governor, the Bishop, and spent years in a dungeon); London (where
he traveled as a soldier and cook for the British navy); and finally back
into the service of his "good master's" household in Boston.

Like his predecessors, Hammon presents his narrative as a demonstra-
tion "that I have been most grievously afflicted, and yet through the Di-
vine Goodness, as miraculously preserved, and delivered out of many
dangers; of which I desire to retain a grateful remembrance, as long as I
live in the world" (14). He compares himself to Daniel delivered from the
lion's den, characterizing his captors as bestial, barbarous, demonic sav-
ages. The captivity itself is a minor episode in Mammon's adventures,
but it provides a framework within which his tale can be told. If it is a
tale of forced and restricted movement, proper and improper servitude,
and an exemplary Christian life, as it has been read by William Andrews
(1986) and other critics,7 Mammon's narrative does not differ in these re-
spects from its predecessors. Read as the opening statement in African
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American autobiography, Hammon's narrative is filled with silences and
obsessed with the danger of freedom; but read as a continuation of the
selective tradition of captivity, it illustrates the continued use of the prov-
idential interpretation of captivity to legitimate domestic power rela-
tions.

As a narrative of "uncommon sufferings" as well as a "surprising de-
liverance," Briton Hammon's account is also notable in constituting a
"Negro servant" as a potential object for readers' sympathetic identifica-
tion. Hammon's is among the first narratives to promise an account of a
captive's "sufferings" as well as of "deliverances," Whereas the latter
word had been featured in the title of captivity narratives since 1697 (in
Cotton Mather's Humiliations Follow'd with Deliverances) and clearly indi-
cates a providential hermeneutics, sufferings indicates the midcentury in-
terest in cultivating the moral sense through evoking sympathy for the
pain of others.8 The titles of four midcentury narratives (including those
by Robert East-burn, William and Elizabeth Fleming, and Thomas Brown)
feature "sufferings and deliverance"; and the five reissues of Mary Row-
landson's narrative published in the 1770s include a reference to "suffer-
ings" in the title (see Figure 7.2).

The three remaining midcentury narratives that were couched (at least
formally) in a providential framework were by German or Scotch-Irish
settlers taken captive from the backwoods of Pennsylvania (see Map 3.1).
This area bore the brunt of much of the violence during the fourth inter-
colonial war and was the site of acrimonious disputes between Quakers
and other colonists regarding Indian policy.9 The Journal of the Captivity o
Jean Lowry and Her Children (Lowry 1978 [1760]) is reminiscent of John
Williams's narrative in its detailed account of an Irish Calvinist's theo-
logical disputes with French Jesuits and military officers on such subjects
as baptism, transubstantiation, the intercession of saints, and the infalli-
bility of the Church. But Lowry's captivity itself is not interpreted in a
providential light. "Poor me," Jean Lowry exclaims near the beginning of
her narrative, capturing in one phrase the tone of the entire account. To
point out her self-pity is not to minimize her hardships: A pregnant
woman taken captive with two children after the death of her husband,
Jean Lowry, like many other women in captivity, faced extremely trying
circumstances. But her attitude toward her suffering is unprecedented in
Anglo-American captivity narratives. Despite the anti-Catholic nature of
the narrative, Lowry demonstrates little faith in the redemptive value of
suffering, and recounts her experiences more in order to arouse her read-
ers' sentiments than to express spiritual resignation.

The first and most popular of the Pennsylvania narratives was also
providential in form alone. A Narrative of the sufferings and surprising de-
liverance of William and Elizabeth Fleming was published in six English and
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FIGURE 7.2 An armed Mary Rowlandson, a woodcut that first appeared in a
1773 edition of her narrative. SOURCE: Title page, A Narrative of the Captivity,
Sufferings, and Removes of Mrs. Mary Rowlandson (Boston, 1800}. (Courtesy of the
Edward E. Aver Collection, the Newberry Library, Chicago.)

three German editions in 1756. According to an unsigned introduction,
the narrative was offered as an illustration of the sufferings of hundreds
of backwoods settlers. In addition to its emphasis on the captives' "suf-
ferings," the introduction departs significantly from previous narratives
in presenting the Flemings' sufferings as an instructive example of the
value of liberty. Unlike Rowlandson's and Mammon's captivity narra-
tives, that of the Flemings does not serve the purpose of exploring the na-
ture of orderly vs. inverted servitude. Nor does it, like Swarton's and
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Mammon's narratives, present freedom as a dangerous and threatening
state. Rather, this narrative suggests that servitude of all sorts is to be
avoided—a reflection of pre-RevoIutionary frontier attitudes.10

Another innovative feature of the Flemings' narrative is its nascent
polyvocality. The narrative juxtaposes the voices of young William Flem-
ing, his wife Elizabeth, and their primary captor, the Delaware war chief,
Capt. Jacob. William Fleming begins, reporting that he had heard a warn-
ing that the Delawares and Shawnees were coming "with orders from the
French who supplied them with ammunition, etc. to plunder, burn and
destroy, everything of value they met with, and to scalp or captivate all
that might be so unhappy as to fall into their hands" (Fleming 1978
[1756]:4). Although many who heard the warning "treated it as only the
groundless surmises of the timorous, having too favourable an opinion
of the friendly attachment of these Indians to this province," William
took the threat seriously. He rushed home, but on the way he was cap-
tured by two Indians, one of whom turned out to be Capt. Jacob.11 After
grabbing his horse by the bridle, Fleming repotted, Capt. Jacob "com-
manded me to alight,... very complacently shook hands, and told me (for
they could speak good English) I must go with them." Fleming's fear left
him trembling and speechless, "which my enemies, savage as they were,
took notice of, and endeavoured to encourage rne, ... bidding rne not to
be afraid, for as I look young and lusty they would not hurt me"—pro-
vided, that is, he stood by them (5-6). After seeing a less fortunate cap-
tive bound, killed, and scalped, Fleming led his captors toward his
house, which was then looted and burned. Capt. Jacob, explaining that
they needed a woman to make bread, took Elizabeth captive. He treated
her with respect and urged her not to be afraid.

Elizabeth Fleming's voice enters indirectly at this point: "My wife," re-
ported Fleming, "emboldened by the familiarity of our masters, asked
them several questions touching their reasons for using the English as
they did, seeing they had always treated the Indians (particularly the
Delawares and Shawnese) with the greatest friendship." She was told
that General Braddock had not used them well in the recent battle at Fort
Duquesne and had threatened to destroy all the Indians on the continent
after defeating the French. Elizabeth asked what would become of the
prisoners and learned that they would be given as kindred to Capt.
Jacob's friends on the Ohio River. Her husband did not believe this, for
he was told another story and "expected every moment to be sacrificed
by them; yet so far as I could learn the French were to allow them a cer-
tain sum per scalp and for prisoners, if they were young, and fit for busi-
ness." Fleming's captors went on to tell him "not to be afraid that they
should abuse my wife, for they would not do it for fear of affronting their
God (and pointed their hands toward heaven) for the man that affronts
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his God, will surely be killed when he goes out to war; this, continued
they, is what makes the English have such bad luck" (15-16).

Despite these reassurances, the Flemings each sought and found an
opportunity to escape, William joining a company searching for Capt.
Jacob's party, Elizabeth losing her way in the woods. At this point Eliza-
beth introduces a sentimental voice into the narrative: "Let any one fig-
ure to themselves the melancholy of my condition; no husband to relieve
me, or alleviate my grief! Yet how light, how trifling was all 1 now en-
dured, to those hardships which soon after I was obliged to bear," she
lamented (21), In truth Elizabeth Fleming suffered considerably less than
many other female captives; but the narrative dwells upon her fear, vul-
nerability, and isolation, presenting her neither as sinful nor as an exem-
plary Christian but as an object of pity.

Elizabeth Fleming's complete isolation is new in the captivity litera-
ture, for previous female captives were generally too frightened to escape
(Hannah Dustan being the notable exception). In an intriguing section of
the narrative reminiscent of a rite of passage, Elizabeth describes hiding
from the Indians in a desolate, burnt-out landscape, taking refuge in an
oven, in a gum tree, and in fodder. Eventually discovered by several men
she describes as "white," the disheveled Elizabeth, blackened with soot,
was nearly killed by a "good man" startled by her strange appearance.
She was saved by his companion, who cried out, "Hold, hold, she is a
white woman by her voice" (27). This may be the first appearance in a
captivity narrative of white in place of English as a marker of identity. Per-
haps reflective of the mixed cultural background of Pennsylvania frontier
settlers, this marker also indicates a developing sense of racial identifica-
tion in the rnid-eighteenth-century colonies.12

The Flemings' narrative bears a quotation from Psalm 3 on the title
page ("I cried unto the Lord, and He heard me") and closes with the
hymn "And Live We Yet By Power Divine?" It includes a reference to
prayer and a comparison of Elizabeth's condition to Job's. But these spir-
itual references are little more than empty form. Captivity is presented in
this narrative as an experience with political and emotional rather than
spiritual significance. The political dimension is developed in William's
voice, although his information derives in part from Elizabeth's more ag-
gressive questioning of Capt. Jacob. Elizabeth's voice concentrates on the
emotional dimension of captivity, depicting her as a weak and vulnerable
victim in order to arouse the sentiments of pity and horror in the reader.
Although in William's portion of the narrative Elizabeth appears more
level-headed than he, and although she was clearly resourceful in assur-
ing her own survival, she represents herself as a conventional romantic
heroine. The Flemings' account exemplifies the split between male and
female captives and the sentimentalism that became increasingly charac-
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teristic of captivity narratives, whether historical or fictional, in the sec-
ond half of the eighteenth century.13

The third narrative set in backwoods Pennsylvania, The Narrative of
Marie Le Roy and Barbara Leininger, was published in German and English
editions by the German Printing Office in Philadelphia, possibly during
Benjamin Franklin's tenure there.14 Written in a mixture of the first- and
third-person, this narrative was published "not in order to render our
own sufferings and humble history famous, but rather in order to serve
the inhabitants of this country, by making them acquainted with the
names and circumstances of those prisoners whom me met, at the vari-
ous places where we were, in the course of our captivity" (Le Roy and
Leininger 1878 [1759]:410). Like Norton and How, these captives were
concerned with documenting their place in local history and with bear-
ing witness to the fate of their fellow captives. They catalog instances of
kindness as well as cruelty, and to a greater degree than do the Flemings,
testify to God's "gracious support in our weary captivity" (409).

God's support was especially welcome after Le Roy and Leininger es-
caped. "It is hard to describe the anxious fears of a poor woman under
such circumstances," they wrote. Still, they tried:

Even if we escaped the Indians, how would we ever succeed in passing
through the wilderness, unacquainted with a single path or trail, without a
guide, and helpless, half naked, broken down by more than three years of
hard slavery, hungry and scarcely any food, the season wet and cold, and
many rivers and streams to cross? (407-408)

In contrast to the Flemings' narrative, the difficulty of the captives' sit-
uation is invoked less for sentimental than for spiritual ends. "Under
such circumstances," they continued, "to depend upon one's own sagac-
ity would be the worst of follies. If one could not believe that there is a
God, who helps and saves from death, one had better let running away
alone" (408). Even after they thought they had reached the safety of Fort
Pitt (the former Fort Duquesne), the women had difficulty convincing a
group of English soldiers that they were English prisoners and not Indi-
ans. This case of mistaken identity, so similar to Elizabeth Fleming's, un-
derscores the threat captivity posed to a European identity that was
marked largely in terms of dress, adornment, language, and deportment.

The fragility of European identity in North America is a leitmotif of
captivity literature, as we have seen previously in the tale of Eunice
Williams. Whereas Marie Le Roy and Barbara Leininger quickly estab-
lished their identities when challenged, Barbara's sister Regina Leininger
became the Eunice Williams of backwoods Pennsylvania, the region's
own symbol of transformed identity. Captured along with Barbara,



190

FIGURE 7.3 The Indians Delivering the English Captives to Colonel Bouquet, by
Benjamin West. SOURCE: An Historical Account of the Expedition Against the Ohio
Indians, by William Smith, 1765. (Courtesy of the Edward E. Ayer Collection, the
Newberry Library, Chicago.)
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Regina remained among her captors for eight years, until 1764, when she
was among some two hundred captives the Delawares and Shawnees re-
leased reluctantly to Col. Henry Bouquet at the end of Pontiac's War (see
Figure 7.3), An account by the historian of the expedition, Rev. William
Smith, described the sorrow of the Indians,

who delivered up their beloved captives with the utmost reluctance; shed
torrents of tears over them, recommending them to the care and protection
of the commanding officer. Their regard to them continued all the time they
remained in camp. They visited them from day to day; and brought them
what corn, skins, horses and other matters, they had. bestowed on them,
while in their families; accompanied with ... all the marks of the most tender
affection. ([Smith] 1868 [1765]:76-77)

Many of the captives, like their Indian families, resisted repatriation.
Regina herself, as the tale was remembered in Pennsylvania folklore,
failed to recognize her German mother until the woman, at Col. Bou-
quet's suggestion, sang a lullaby she had sung to Regina as a child.15

Others were bound in order to prevent their escape, leading William
Smith to note, in a rare admission of English captivity practices, "It is
no wonder that [the children] considered their new state in the light of
a captivity, and parted from the savages with tears" ([Smith] 1868
[1765]:80).

Ever since the captivity of Eunice Williams, the attraction that life
among Indians held for some captives had been a source of great soul-
searching. As the interpretive framework that enabled John Williams to
view this attraction as "backsliding" into savagery receded, colonial ob-
servers like William Smith began to view the attraction in terms of free-
dom and emotional attachment. Benjamin Franklin himself observed in a
letter of 1753:

When an Indian Child has been brought up among us, taught our
language and habituated to our Customs, yet if he goes to see his relations
and makes one Indian Ramble with them, there is no persuading him ever
to return. [But] when white persons of either sex have been taken prison-
ers young by the Indians, and lived a while among them, though
ransomed by their Friends, and treated with all imaginable tenderness to
prevail with them to stay among the English, yet in a short Time they be-
come disgusted with our manner of life, and the care and pains that are
necessary to support it, and take the first good opportunity of escaping
again into the Woods, from whence there is no reclaiming them. (Labaree
and Wilcox 1959:481-482)
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Cadwallacter Golden, a mediator between New York and the Iroquois,
made a similar observation, as did Hector de Crevecoeur, the author of
Letters from an American Farmer. No doubt they had experienced many a
tearful scene, such as one held in Albany on June 23, 1724, when the
sacherns of Kahnawake gave up a captive to the Commissioners of In-
dian Affairs with the words:

Brethren,
You have hitherto with [great?] pains desired that the Indian Prisoner

who was taken at Virginia by some of our People in 1722 should be released
and sent home to this Native Country. The Squaw who has accepted of him
as her adopted Son instead of her dead son is come with him in order to De-
liver him unto you that he may go home. We conceive you are sensible what
great affliction it must be for a mother to part with her Child but to Show
our Regard for you we have prevailed on her to deliver him [up?] unto you
and hope you may have Compassion on her.

The Commissioners responded:

Brethren,
We return you thanks for what you have effected at our Insistence but Es-

pecially the Squaw, who had accepted of him as her Son, we know it means
a great Affliction for her to deliver him, over to [us to be?] sent home. We
shall give her a present to [dry her?] of her Tears. (Public Archives of Canada
1819, 76v~77)

Savages in tears as they released their captives; adopted White children
finding Indian social bonds "singularly captivating," as Hector de Creve-
coeur put it (1957 [1782]:209); the same children viewing their repatriation
as captivity: Clearly, repatriation scenes had great potential to destabilize
the selective tradition of captivity. But these sentiments would not find
their way into captivity narratives themselves until after the end of the
colonial period. During the remainder of the colonial period the selective
tradition of captivity would develop in quite the opposite direction.16

Horrifying Matters of Fact: The Production of Savagery and Heroism

Briton Hammon was not the only mid-eighteenth-century captive to pre-
sent his narrative as simple "matters of fact." A Plain Narrative of the Un-
common Sufferings and Remarkable Deliverance of Thomas Brown, also pub-
lished in Boston in 1760, contains a disclaimer so similar to Hammon's
that it reveals the formulaic nature of both. "As I am but a youth," Brown
wrote,
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I shall not make those remarks on the difficulties 1 have met with, or the
kind appearances of a good God for my preservation, as one of riper years
might do; but shall leave that to the reader as he goes along, and shall only
beg his prayers, that mercies and afflictions may be sanctified to me, and re-
late matters of fact as they occur to my mind. (Brown 1978 [1760])

Similarly, four other captives—all male—produced narratives in the
decade following the fourth intercolonial war that offered "plain," secu-
lar interpretations of captivity. The narratives of Thomas Brown and
these four captives (John Maylem, Charles Saunders, Isaac Hollister, and
most notably, Peter Williamson) offer highly sensationalized descriptions
of atrocities, including cannibalism, mutilation, and the threat of rape.
Significantly, of these atrocities only rape was not attributed to the Cap-
tive Self as well as the Captivating Other. In fact, the only eyewitness ac-
counts of cannibalism and some of the most gruesome examples of muti-
lation feature English protagonists.

Thomas Brown was a member of Major Robert Rogers's Corps of
Rangers, a company of colonial soldiers who adopted what they viewed
as Indian modes of warfare.17 (Indeed, Brown's narrative refers to march-
ing "Indian file," carrying a tomahawk and wearing snowshoes, and
having taken a prisoner and "knocked him on the head.") Captured in
1757 while scouting outside of Fort William Henry, Brown saw a com-
panion stripped, scalped, and beheaded. Brown, a lad of about seventeen
years of age, met a different fate: He was kissed, his wounds were
dressed, and he was marched to Canada. During his captivity, attests the
crowded title page of his "plain narrative,"

he was not only in constant Peril of his own Life: but had the Mortification
of being an Eye-Witness of divers Tortures, and shocking Cruelties, that
were practiced by the Indians on several English Prisoners;—one of whom
he saw burnt to Death, another tied to a Tree and his Entrails draw out,
&C.&C.

More notable than the already conventional torture scenes are the in-
stances in which Brown, like John Gyles before him, demonstrates both
a familiarity with Indian ways and the personal flexibility that came to
be called "Yankee ingenuity." For example, wanting to get rid of the
heavy sled he was required to pull, because he was too lame to draw it,
Brown said that he "took three squaws on my sled, and pleasantly told
them, I wished I was able to draw them: All this took with the Indians;
they freed me of the sled, and gave it to the other prisoners; they
stripped off all my clothes, and gave me a blanket, And the next morn-
ing, they cut off my hair and painted me" (Brown 1978 [1760]:14~15).
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Despite this ritual of adoption, which also included tattooing his hand,
stripping him, and forcing him to run the gauntlet, Brown continued to
fear for his life, and he eventually ran away with a fellow captive, who
died of starvation on the journey. "I sat down by him," reported Brown,

and, at first, concluded to make a fire, as I had my gun, and eat his flesh, and
if no relief came, to die with him; but, finally came to this resolution;—to cut
off of his bones as much flesh as I could, and tie it up in a handkerchief, and
so proceed as well as I could: Accordingly did so, and buried my companion
on the day 1 left him, I got three frogs more the next day. Being weak and tired
about 9 o'clock I sat down; but could not eat my friend's flesh, I expected soon
to die myself; and while I was commending my soul to God, I saw a partridge
light just by me, which 1 thought was sent by Providence, (21)

Nevertheless, a tortuous path still lay ahead of Brown; He would serve
two more stints as a captive and two more as a soldier before finally re-
turning home.

Notwithstanding his providential rescue from starvation, Brown's nar-
rative is essentially a war narrative preoccupied with bloodshed, torture,
mutilation, and at least the contemplation of cannibalism. Similar in this
respect, but less ethnographically detailed, is the Brief Narration of Isaac
Hollister, a young captive adopted by the Senecas. Like Brown, Hollister
managed to escape from captivity with a fellow captive, a Dutchman.
Upon his deathbed his companion instructed Hollister that "if he died
first, he would not have me afraid to eat of his flesh, for I am determined,
says he, to eat of yours, if you should die before me." After the man died,
Hollister followed his advice: "I went immediately about performing the
disagreeable operation, and cut off 5 or 6 pounds of his legs and thighs"
(Hollister 1978 [1767]:6). The implication is that unlike Brown, this cap-
tive forced himself to eat his companion's flesh.

In Thomas Brown's and Isaac Hollister's narratives of their captivity,
cannibalism appears as a practical if disagreeable response to starvation.
The butchering of their companions' bodies is described with horrifying
simplicity, in passages that contrast greatly in tone to other captives' alle-
gations of indigenous cannibalism. John Maylem's epic poem Gallic Per-
fidy (1978 [1758]), for example, maintains that he did not bother to cry for
mercy:

for Mercy who'd expect
From Cannibals that gorge on Human flesh,
And swill, like Polypheme, the reeking Gore?

(11-12)



Captivity and Colonial Structures of Feeling 195

Here and throughout the poem Maylem's classical analogies are not a
means of understanding (as in John Gyles's comparison of the Abenaki
guBoua to harpies), but a means of heightening the barbaric otherness of
his captors and the gothic drama of his captivity. Maylem emerged from
captivity bent on revenge:

0 Chief in War! of all (young) Albion's Force
Invest me only with, SUFFICIENT Power;
1 (yet a Boy) will play the Man, and chase
The wily Savage from his secret Haunts;
Not Alpine Mount shall thwart my rapid Course;
I'll scale the Craggs, then, with impetuous Speed,
Rush down the Steep, and scow'r along the Vale;
Then on the Sea-Shore halt; and last, explore
The green Meanders of eternal Wood!

(15)

As Richard Slotkin (1973) and others have stressed,18 for men like
Maylem captivity served as an initiation not into Indian life but into the
savagery they associated with the wilderness—a savagery they produced
and appropriated in order to "chase the wily savage from his secret
haunts" and claim his land. Like Mary Rowlandson and John Gyles, mid-
century male captives emerged front their experience transformed; how-
ever, their transformation was not effected by either a spiritual trial or by
transculturation but rather by engaging in (or against) acts they consid-
ered savage. Associated with cannibalism in the works of Brown, Hollis-
ter, and Maylem, savage otherness was signified by rape in two addi-
tional midcentury narratives, both involving the rescue of a captive
heroine. In each of these narratives, intimations of sexual assault intro-
duce a new, romantic dimension to the captivity tradition—one that
would later be exploited by authors of explicitly fictional captivity narra-
tives, such as Charles Brockden Brown (1984 [1787]) and James Fenimore
Cooper (1983 [1826]).

By far the most significant of the two narratives alluding to rape is
French and Indian Cruelty; Exemplified in the Life and Various Vicissitudes of
Fortune, of Peter Williamson, a Disbanded Soldier,... Containing a Particular
Account of the Manners, Customs, and Dress, of the Savages (Williamson 1978
[1757]). Williamson's narrative has been the most popular of all captivity
narratives, exceeding in number of editions and issues those of Mary
Rowlandson, John Williams, and Jonathan Dickinson. Just as the three
earlier narratives exemplify a variety of providential interpretations of
captivity, so Peter Williamson's narrative exemplifies the secular mode of
interpretation characteristic of the latter half of the eighteenth century.19
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For this reason French and Indian Cruelty merits consideration in a survey
of mid-eighteenth-century narratives even though it was not published
in an American edition until it was anthologized in 1793,20 (In Britain, in
contrast, it appeared in at least nine editions and issues between 1757
and 1793, After 1793 the narrative was widely publicized in the United
States as well)21

The "life and various vicissitudes of fortune" recounted in
Williamson's narrative are as follows: A Scot kidnapped as a boy and
transported across the Atlantic, Williamson is sold as a servant to another
Scot in Philadelphia. He becomes his "own master" at seventeen and
marries seven years later, receiving from his father-in-law a tract of land
on the Pennsylvania frontier (1978:8). He is captured not long afterward,
in October 1754, probably by Delawares or Shawnees, After enduring a
winter with the Indians, Williamson escapes, joins the British army, and
participates in the rescue of another captive, Miss Long. Taken prisoner
by the French, Williamson is sent to England and eventually discharged.

Following his release from prison the resourceful Williamson pub-
lished his narrative, which fashions him, in sequence, as a tortured cap-
tive; an authority on Indian "manners, customs, and dress"; and a fron-
tier hero. Like other male captives of the time, Williamson describes his
work as a "plain, impartial, succinct narrative" containing only "matters
of fact" (1). He protests too much, however: The language and plot of
Williamson's narrative are anything but plain and impartial. His veracity
was questioned in his own time,22 and the epithets Williamson uses to
characterize his captors are reminiscent of the inflated rhetoric of Cotton
Mather. Williamson's Indians are "barbarous wretches," "bloodthirsty
monsters," "infernal masters," "hellish miscreants": In other words, they
are utterly alien beings who arouse terror, horror, and a desire for right-
eous vengeance in the Colonial Self.

Williamson provides abundant examples of "French chicanery and In-
dian cruelty," which range from his own torture at the stake to the sec-
ondhand tale of a wealthy trader who was scalped, roasted alive, and
"for want of other food," made into an "Indian pudding" (10, 21), Al-
though extreme, Williamson's representations of torture, mutilation, and
cannibalism are well within the mid-eighteenth-century, selective tradi-
tion of captivity. Novel, however, is Williamson's juxtaposition of vio-
lence and sexuality, which first appears following his description of the
scalping of a mother and child. "Inhuman and horrid as this was," he
continued,

it did not satiate them; for when they had murdered the poor woman, they
acted with her in such a brutal manner, as decency, or the remembrance of
the crime, will not permit me to mention; and this even, before the unhappy
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husband; who, not being able to avoid the sight, and incapable of affording
her the least relief, entreated them to put an end to his miserable being. (18)

Although Williamson leaves the nature of these indecencies to his
readers' imagination, the very vagueness of Ms description in a book that
is otherwise quite explicit, together with the references to insatiable ap-
petites, crime, and the husband's misery are all suggestive of the sexual
mutilation of the dead woman. Williamson's erotic references are some-
what more direct later in the narrative, after he escapes from captivity
and joins an English regiment. While waiting for orders, he hears of the
capture of an aristocratic young lady, Miss Long, and the formation of a
rescue party led by her fiance, Capt, James Crawford. The captain seeks
out Williamson in particular, "as I had been so long among them, and
pretty well acquainted with their manners and customs, and particularly
their skulking places in the woods" (43). Williamson, bent on revenge,
was delighted to lend his knowledge to the cause; "Never did I go on any
enterprise with half that alacrity and cheerfulness I now went with this
party. My wrongs and sufferings were too recent in my memory, to suffer
me to hesitate a moment in taking an opportunity of being revenged to
the utmost of my power" (44).

Crawford's party, Williamson wrote, defeated Miss Long's captors
without difficulty, killing every man. "Great as our joy was, and flushed
with success as we were at this sudden victory," Williamson's heart was
ready to burst at the sight of the unhappy young lady: "For, oh! what
breast, though of the brutal savage race we had just destroyed, could,
without feeling the most exquisite grief and pain, behold in such infernal
power, a lady in the bloom of youth, blessed with every female accom-
plishment that could set off the most exquisite beauty!" (45).

Having established the "savage breast" as capable of being moved by
Miss Long's beauty—essential for constituting her as an object of their
desire—Williamson paints a titillating scene of exposure and bondage:

Behold one nurtured in the most tender manner, and by the most indulgent
parents, quite naked, and in the open woods, encircling with her alabaster
arms and hands a cold rough tree, whereto she was bound with cords so
straightly pulled, that the blood trickled from her fingers' ends! Her lovely
tender body, and delicate limbs, cut, bruised, and torn with stones and
boughs of trees as she had been dragged along, and all besmeared with
blood!

After Miss Long was unbound and while she was recovering from her
shock, "our men," recounts Williamson, "were busily employed in cut-
ting, hacking, and scalping the dead Indians." Indeed,
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so desirous was every man to have a share in wreaking his revenge on them,
that disputes happened among ourselves who should be the instruments of
further showing it on their lifeless trunks, there not being enough for every
man to have one wherewith to satiate himself: The Captain observing the
animosity between us, on this occasion, ordered, that the two divisions
should cast lots for this bloody, though agreeable piece of work. (46)

Finally, having proven themselves just as insatiable in their appetite for
mutilation as they considered their enemy to be, the party heads home-
ward, carrying the rescued captive and fifty scalps. Miss Long recounts
her brother's torture and death, reporting that while he was being
abused she was stripped naked and treated in a "shocking manner," The
next day she was to "perish in the like manner, after suffering worse,
than even such a terrible death, the satisfying these diabolical miscreants
in their brutal lust." Fortunately, concludes Williamson, "it pleased the
Almighty to permit us to rescue her, and entirely extirpate this crew of
devils!" (47-48)

Captive turned avenger, avenger turned publicist, Williamson recog-
nized the ideological and commercial potential of situating the brutality of
the captor and the vulnerability of the captive in a more explicitly sexual
arena. Departing from the accumulated testimony of captives from Mary
Rowlandson through Elizabeth Fleming regarding the sexual restraint of
Indian warriors, Williamson constituted Miss Long into the helpless object
of her captors' "brutal lust." Himself he fashioned into a knowledgeable
avenger, one so transformed by his own captivity that he could turn the In-
dians' savagery against them in defense of feminine purity. In splitting the
vulnerability and transformability of the captive along gender lines (ex-
tending an opposition already developed in the Flemings' narrative)
Williamson fashioned typified male and female captives that brought him
commercial success and would be copied extensively by others. For exam-
ple, Charles Saunders's The Horrid Cruelty of the Indians (1763) reports that
his fellow captive, a Miss York, was threatened by those "who took delight
in accumulating horrors on distressed innocence," but was saved in the
nick of time by a rescue party led by her fiance (Saunders 1978 [1763]:12).
Like Williamson, Saunders alludes to atrocities too horrible to specify. The
typifications of the bound female captive and the rapacious Indian captor
entered the selective tradition of captivity in the potent form of the unspo-
ken—therefore unlimited—fantasy (see Figure 7.4).

Consistent with Williamson's presentation of himself as a knowledge-
able, transculturated captive are the sections of his narrative devoted to
what the title page advertises as "the manners, customs, and dress of the
savages." The narrative's brief ethnographic section is embedded within
Williamson's description of his captivity, following his tales of atrocity
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FIGURE 7.4 Naked captives tied to a stake, from an anthology of captivity
narratives first published in 1793, Modeled on Robert Vaughan's engraving for
John Smith's GeneraUe Historic of Virginia (London, 1624), itself modeled on
Theodor de Bry's engraving of John White's bucolic Indians Dancing Around a
Circle of Posts, 1590. SOURCE: Frontispiece, Affecting Distresses of Frederic
Manheim's Family (Philadelphia, 1800). (Courtesy of the Edward E. Ayer
Collection, the Newberry Library, Chicago.)

and preceding the escape and rescue scenes. Besides describing Indian
dress, adornment, and cuisine, Williamson remarks favorably on the
chastity and constancy of Indian women, the bravery and fortitude of In-
dian men, and the decorum of councils when unsullied by liquor. He
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notes approvingly their "love of liberty" and "affection to their rela-
tions," and suggests that "some other nations might be more happy, if, in
some instances, they copied them, and made wise conduct, courage, and
personal strength, the chief recommendations for war-captains, or
werowances, as they call them," Though he mentions Indian cruelty and
vindictiveness, and especially decries their "barbarous and extraordinary
manner" of putting the elderly to death,23 the bulk of Williamson's criti-
cism is directed at the French for using liquor and bounty payments to
induce the Indians to violence against the English. In this manner the
French, writes Williamson, "render themselves as obnoxious, cruel, and
barbarous, to a human mind, as the very savages themselves" (24-29).
The remainder of the narrative would seem to suggest that French and
Indian cruelty justifies similar savagery on the part of the British.

Williamson promoted himself as an ethnographic authority not only in
his narrative but also in his peacetime occupation as a tavern keeper in
Edinburgh. In front of his tavern stood a wooden Indian warrior; inside
was a display of spears, bows, arrows, and "Chief Jacob's nightcap"—
which, the label asserted, had been presented to Williamson by Benjamin
Franklin. Inside the tavern, "Indian Peter" (Williamson) would exhibit
himself in the dress of a "Delaware Indian Chief," lecture on Indian man-
ners and customs, and demonstrate a "Mohawk war dance," The fron-
tispiece of the fourth edition of French and Indian Cruelty shows
Williamson in his Delaware garb—the very clothes in which he chose to
be buried (see Figure 7.5). One of the original Indian "wannabes,"
Williamson not only exhibited himself to an eager public as the embodi-
ment of Indian culture, but he also seems to have found his own self-
fashioning quite compelling.24

Conclusion: The Selective Tradition of Captivity

This book began with the thesis that colonial captivity narratives com-
prise a hegemonic tradition, that is, "a version of the past which is in-
tended to connect with and ratify the present," one in which "certain
meanings and practices are selected for emphasis and certain other
meanings and practices are neglected or excluded" (Williams
1977:115-116). I adopted the term typifkation to refer to the conventional
representations constructed in the captivity tradition, and I focused at-
tention on the process through which the oppositional typifieatkms of the
Captive Self and Captivating Other were constructed, I noted that the op-
position between Captive Self and Captivating Other largely neglects
and excludes a complex convergence of indigenous and colonial captiv-
ity practices as well as significant moments of identification between
Self and Other. Having considered Peter Williamson's and other mid-
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FIG URE 7.5 Mr. Peter Williamson in the Dress of a Delaware Indian, with His
Tomahawk, Scalping Knife, Etc. SOURCE: Frontispiece in French and Indian Cruelty,
by Peter Williamson (London, 1759). (Courtesy of the Edward E. Ayer Collection,
the Newberry Library, Chicago.)
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eighteenth-century narratives, we can now also see that as the selective
tradition of captivity developed it expressed and helped to shape dis-
tinctive structures of feeling. These changed over time as dramatically as
did their associated modes of interpretation.

Rather than begin with Mary Rowlandson's narrative like most studies
of captivity narratives, I chose to begin with what the selective tradition
excludes: the captivity of Native Americans by Europeans. Tisquantum,
Pocahontas, Kalicho, Arnaaq, and Nutaaq stand for countless anony-
mous Indian captives abducted as tokens of otherness, objects of knowl-
edge, and instruments of conquest. We dwelt in particular on Pocahon-
tas, whose place in American historical memory rests not on her status as
a captive of the English but on her rescue of an English captive, John
Smith. The most famous of all English captives among Indians, Smith
was the first to write a sentimental rescue tale fashioning himself as a
hero. Unlike Williamson's narrative, Smith's is concrete and complex, at-
testing to his detailed and particularized knowledge of his Powhatan
captors.

Similarly concrete is Mary Rowlandson's spiritual autobiography, al-
though it is equally notable for the decontextualization of her captivity
from political contestation. We noted Rowlandson's attentiveness to the
particularities of her captors and to the details of her experiences, a con-
creteness lacking in subsequent, more abstract clerical renderings of cap-
tivity. The most enduring of the clerical accounts, John Williams's 'Re-
deemed Captive, portrays a vulnerable family and flock facing the twin
threats of Catholicism and savagery: one a comprehensible otherness de-
scribed with a high degree of specificity, the other an opaque, abstract
state of depravity and cruelty. The opposition between Indian depravity
and colonial vulnerability is heightened in the clerical accounts, espe-
cially Cotton Mather's, through typifying Indian captors as male and
their captives as female. In other words, in the clerical typification of cap-
tivity a vulnerable female Captive, far removed from the paternalistic
order of home, church, and town, finds herself in the power of a male
Captor unrestrained in his brutality. This formulation, of course, lends it-
self to the construction of righteous vengeance—expressed first in the fig-
ure of Hannah Dustan. Later, in the works of Peter Williamson and his
successors, vengeance is more thoroughly gendered, and a male frontier
hero emerges as the third typification in a constellation of captivity.25

Other captives besides Mary Rowlandson offered concrete and partic-
ularistic representations of captivity; among them were Jonathan Dickin-
son, on account of his Quaker attentiveness and interpretive restraint,
and John Gyles, because of his familiarity with Abenaki "manners and
customs." In Dickinson's narrative, cannibalism is the major preoccupa-
tion—an emblem both of the Indians' unrestrained appetites and the cap-
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fives' vulnerability to degeneration. But Dickinson finds even presumed
cannibals capable of being transformed through the workings of the holy
spirit, and his narrative in the end confirms the common humanity of his
captors. In Gyles's narrative, in contrast, it is not the Captor but the Cap-
tive Self who, like Odysseus, is transformed. Of all the captivity narra-
tives published during the colonial period, Gyles's is most situated in the
middle ground between cultures.

Dickinson's and Gyles's narratives add nuance to a process of typifica-
tion that would otherwise appear as a linear progression from the more
concrete to the more abstract, the more particularistic to the more con-
ventional, the more gender-neutral to the more gender-coded. By the
mid-eighteenth century, however, Indian Captors were largely typified
Others. Nehemiah How's encounter with Eunice Williams's husband,
Arosen, like William and Elizabeth Fleming's with Capt. Jacob, is an un-
usual example of specificity. The most influential narrative of the mid-
eighteenth century, Peter Williamson's, offers not only more typified cap-
tors but also more typified captives, splitting the two along gender lines
into a vulnerable, pitiable victim and an avenger whose brutality mimics
and is justified by that attributed to his savage antagonists.

There is a considerable gap between Peter Williamson's self-fashioning
through articulating the experience of captivity and that of Mary Row-
landson seventy-five years previously. Their narratives may be taken as
expressing not only two different modes of interpretation—providential
and secular—but also two different structures of feeling. Although typi-
fications of the Captivating Other are central to each, the Self produced
through a complex mixture of opposition to and identification with that
Other is of a very different quality in the two narratives. Rowlandson, in-
terpreting her captivity as a spiritual trial, expresses in her narrative a
search for humility and resignation to God's will. She views her captors
as instruments of God, but describes several individuals in some detail—
especially her "mistress" Wetamo, with whom she identifies to the extent
that she attributes the same sin, that of pride, to both herself and her mis-
tress. If Rowlandson's narrative embodies what might be called a con-
templative structure of feeling centered on humility, Williamson's em-
bodies a heroic one centered on vengeance. He describes his captors
almost entirely in terms of abstract typifications, as embodying a set of
"manners and customs" that are largely horrifying. Unlike Rowlandson,
however, he appropriates aspects of the savagery that he attributes to the
Indians.

The interplay between the two processes we have followed closely in
this book—oppositional typification, on the one hand, and transforma-
tive identification, on the other—is complex and varied. Although the se-
lective tradition of captivity emphasizes the first and neglects or excludes
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the latter, we have seen moments of identification or transformation in
nearly all of the colonial captivity narratives. In such moments the oppo-
sition between Captive Self and Captivating Other is resisted, and the
captivating quality of the Other is acknowledged. The middle ground in
which Self meets Other was to become increasingly salient for European
Americans after Independence, as they set about differentiating them-
selves not only from Native Americans and African Americans but also
from Europeans, lite narratives of adopted captives published in the
nineteenth century were, among other things, explorations of the flexibil-
ity of transplanted identities.26

As we have seen, captivity narratives published during the fourth in-
tercolonial war increasingly focused on freedom and self-reliance and re-
flected a fascination with ambiguous cultural identities. Although only
two new captivity narratives were published in the colonies between
1763 and 1776, there was a dramatic resurgence of interest during that
period in Mary Rowlandson's and John Williams's narratives.27 The Re-
deemed Captive Returning to Zion was reissued three times during the
1770s; and A Narrative of the Captivity, Sufferings, and Removes of Mary
Rowlandson appeared five times (the first editions since 1720). The Row-
landson editions departed from earlier colonial editions not only in their
secularized title but in featuring illustrations. Some of these illustrations
remain close to the text (see Figures 4.3 and 4.4); but on the title page of
the 1773 edition, Rowlandson is not "standing amazed" during the attack
but is defending her home with a musket (see Figure 7.2). As Greg
Sieminski (1990) has noted, this illustration re-frames Rowlandson as a
Revolutionary heroine. In Revolutionary discourse the British were criti-
cized for failing to protect the colonists against Indians, and this illustra-
tion portrays colonial militancy and self-reliance. That the colonist was a
woman underscored both the severity of the threat and the upheaval it
demanded in power relations.

The selective tradition of captivity continued to develop during suc-
cessive wars of nationalist expansion. Even as the nation became less vul-
nerable to Indian opposition, the typifications of the vulnerable female
captive threatened by a brutal male captor remained potent justifications
for aggression against, displacement of, and domination over Indians,
Novelists and historians emphasized captivity in their constructions of a
romantic and heroic past. Historical monuments memorialized female
captives (see Figures 1.1 and 5.3), and school and Sunday school texts
told the tales of Hannah Swarton, John Williams, Regina Leininger, and
others (see Figure 5.2). Captivity was featured in such mass entertain-
ment venues as dime novels, Wild West shows, and motion pictures. Just
as the clerical typification carried the authority of the Puritan elite, sub-
sequent representations of captivity carried the authority of local and na-
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FIGURE 7.6 Philip, King of Mount Hope, by Paul Revere, 1772. Engraving
published a century after Metacom's death, modeled on Thomas Verelst's
portraits of "Sa Ga Yeath Qua Pieth Tow" and "Ho Nee Yeath Taw No Row/' two
Mohawk visitors to London, 1710. SOURCE: The Entertaining History of King
Philip's War, by Benjamin Church (Newport, R.I., 1772). (Courtesy of the Edward
E. Aver Collection, the Newberry Library, Chicago.)

tional historians, school and church publication boards, representative
government, and the mass media.28

The hegemonic typifications of the Captive Self and Captivating Other
have not remained unchallenged, however. Among the most notable
challenges are representations of adopted captives, whether in the visual
form of Benjamin West's engraving (see Figure 7.3) or the literary form of
narratives such as Mary Jemison's (Seaver 1992 [1838]), the circulation of
which has rivaled that of Rowlandson's, Williams's, Dickinson's, and
Williamson's narratives. Another significant development was the repre-
sentation of Indians as personifications of freedom, eloquence, and other
democratic virtues. By 1772 even Metacorn could be presented as a ro-
mantic hero, by none other than Paul Revere (see Figure 7.6). Metacom,
Pontiac, and other former antagonists joined Pocahontas as characters in
countless romantic fictions and dramas in the early to mid-nineteenth
century. To be sure, romantic portrayals of Pocahontas and Metacom can
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hardly be considered counter-hegemonic, for they presented both figures
as tragic victims of an inevitable historical process.29 But Mary Jamison—
who like Eunice Williams, chose to remain with and bear children among
her Iroquois captors—is not as easily incorporated into dominant under-
standings of the superiority of European civility to Indian savagery.

More fully counter-hegemonic are Native Americans' representations of
themselves as Captives. Although few of these survive from the colonial
period (the Wampanoag cannibal bird is an exception), Native American
authors in the nineteenth and twentieth centuries have countered the hege-
monic tradition of captivity with accounts of being captured as prisoners of
war, impounded on reservations, forcibly enrolled in boarding school, and
forcibly removed from their families.30 The extent to which the selective
tradition of captivity excludes the experiences of Native American captives
will become fully apparent only when indigenous captivity narratives are
given the same degree of scholarly attention that has been accorded to
colonial captivity narratives. I close this book with the hope that it will in-
spire further research that broadens our understanding of the "Indian cap-
tivity narrative" as an indigenous as well as a colonial American genre.

Notes

1. Modern secondary sources on the third and fourth intercolonial wars in-
clude Jennings 1988; Leach 1966,1973, and 1986; Peckham 1964; Richter 1992; and
White 1991. The fourth intercolonial war began in 1754, two years before the start
of the Seven Years' War (1756-63) in Europe.

2. Ebersole (1995:98-109) offers a valuable analysis of the emergence of a "cul-
ture of sensibility" together with sentimental reading practices. A concern with
the senses, sentiments, and affections united Newton, Locke, Hume, Rousseau,
Adam Smith, the Scottish moral philosophers, John Wesley, and the participants
in the Great Awakening in the American colonies.

3. See the Appendix for mid-eighteenth-century editions of previously pub-
lished narratives. In emphasizing the continued significance of a providential in-
terpretive framework in the mid-eighteenth century, 1 differ with Levernier and
Cohen (1977), Pearce (1947), and VanDerBeets (1984), all of whom see mid-eigh-
teenth-century narratives primarily as vehicles of anti-Indian, anti-French propa-
ganda. Slotkin (1973) considers eighteenth-century captivity narratives only
sketchily, seeing war narratives as the characteristic genre of the century. In gen-
eral, the captivity narratives of the mid-eighteenth century have received consid-
erably less scholarly scrutiny than their Puritan and Quaker predecessors, but see
also Calloway 1983 and 1992, Sekora 1993, and Ebersole 1995. The latter discusse
the attenuation of providential hermenuetics and the "mixed" nature of many
mid-eighteenth-century narratives (88-97).

4. No modern edition exists for many of the narratives discussed in this chap-
ter; but see Calloway 1992 for a reprint of How's narrative as well as a number of
related accounts that were not published during the colonial era.
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5. Eastburn's narrative is included in an anthology edited by VanDerBeets
(1973), from which I quote. Eastbum 1977 [1758] is a facsimile edition.

6. Andrews (1986) discusses the erasure of a Black voice in Mammon's narra-
tive, as well as Mammon's claim that he lacked interpretive competence (the lat-
ter is discussed also in Sekora 1993). In 1784 the spiritual autobiography of a sec-
ond Black captive, John Marrant (Aldridge 1973 [1788]), was published in
London; the first American edition appeared in 1820. Marrant's tale of his captiv-
ity among Cherokees in 1769 became one of the most widely disseminated cap-
tivity narratives of all time.

7. Other commentators on Mammon's narrative include Bumham (1997), Fos-
ter (1979), and Sekora (1993). The latter is particularly notable for examining the
close relationship between Mammon's narrative and Thomas Brown's, also pub-
lished in 1760, and for reading Mammon's narrative as not only "expanding] the
scope of the captivity tale, but at the same time [creating] the terms of possibility
for the slave narrative" (Sekora 1993:103).

8. Recent analyses of sentiment and sympathy in captivity narratives and (fic-
tional) romances include Armstrong and Tennenhouse 1992, Burnharn 1997, Cas-
tiglia 1996, and Ebersole 1995.

9. Bauman (1971) discusses disputes regarding Indian policy in Pennsylvania.
10. The Appendix lists the various editions of the Flemings' narrative. The

Flemings' focus on freedom is consistent with the transition from the Puritan con-
cern with order to the Yankee concern with liberty that Bushman (1967) finds in
colonial Connecticut.

11. Capt. Jacob (or Jacobs) was noted for his role in the defeat of General Brad-
dock at Fort Duquesne, which initiated the fourth intercolonial war. Soon after
the events recounted in the Flemings' narrative, Capt. Jacob and his family were
killed in a British attack (Hodge 1959 [1907-10], 2:627).

12. See G. E. Thomas 1975, and Alden T. Vaughan 1982, on the development of
racialized identities in the North American colonies. Other sources on colonial
American identity include Canny and Pagden 1987, Canup 1990, and Zuckerman
1977.

13. Namias 1993 focuses on the differentiated representation of male and fe-
male captives.

14. Franklin might also have been involved in printing the first English edition
of the Flemings' narrative. Le Roy and Leininger 1878 [1759], from which I quote,
is an English translation of the German edition, which the Garland series repro-
duces (Le Roy and Leininger 1978 [1759]). Not considered here is another Penn-
sylvania narrative that was published only in a German almanac (Urssenbacher
1978 [1762]).

15. See Derounian-Stodola and Levernier (1993:114-115; 204, n. 7) for the pub-
lication history of Regina Leininger's story, which dates to a German version
published in 1766 by a Lutheran clergyman, Mekhior Miihlenberg, in a periodi-
cal named Hallische Nachrichten. Levernier and Cohen (1977) excerpt a version
from Francis Parkman (1851). In 1856 Reuben Weiser published a quasi-fictional
version based on the 1765 account and on the recollections of his grandmother,
the daughter-in-law of the famous translator and negotiator Conrad Weiser
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(Weiser 1978 [I860]}, In Weiser's version, the captive's name is given as "Regina
Hartman." Keehn (1991) is a well-researched fictional account for young adults.

16. For a more extensive discussion, of captives who resisted repatriation, see
Axtell 1975. For Col. Bouquet, see also Ewing 1956 and Slotkin 1973.

17. Another member of Rogers's Rangers, Major Israel Putnam, was the subject
of a popular captivity narrative published after the Revolutionary War
(Humphreys 1978 [1788]); see also Ebersole (1995:160-164). Rogers himself pub-
lished a journal, a romantic play called Ponteach, and other writings on North
America. Much like Peter Williamson, Rogers fashioned himself into a transcul-
turated expert on Indians (Slotkin 1973).

18. Slotkin (1973) calls this initiation into savagery "regeneration through vio-
lence." See also Pearce (1952a, 1957,1,969), commenting on Melville's "meta-
physics of Indian-hating." Taussig (1987) has explored a similar appropriation of
savagery in another colonial context.

19. T'his is not to say that Providence is absent from the narrative—for
Williamson was a devout Presbyterian—but that religious references are inciden-
tal rather than fundamental to the narrative.

20. Affecting History of the Dreadful Distresses of Frederic Manheim's Family (1973
[1793]; 1978 [1793]) contains an abridged version of Williamson's narrative. For
its frontispiece, see Figure 7.4.

21. The Appendix lists the editions of French and Indian Cruelty published
through 1776, Williamson 1978 includes several editions of the narrative; I quote
from the first edition. It also includes two fictional imitations published in Lon-
don (Thomson 1978 [1761] and Gatenby 1978 [1784]); see Grace 1978 [1764] for
another fictional imitation. Another mid-eighteenth-century narrative published
only in Britain, by Gamaliel Smethurst (1978 [1774]), lacked the influence of
Williamson's but has some of the same distinctive features: an escape from cap-
tivity, an emphasis on "simple truths," and "remarks on the customs and man-
ners of the savages."

22. In part this is because three years prior to the publication of French and In-
dian Cruelty an entirely fictional work by Edward Kimber appeared, which like
Williamson's narrative included captivity among Indians as one of several rever-
sals of fortune (Kimber 1978 [1754]). Kimber's hero also was kidnapped as a boy
and transported to America. See Ebersole 1995:109-128.

23. Charles Saunders's narrative gives a more sympathetic account of senili-
cide, noting that the practice, though cruel, was thought to "free them [the el-
derly] from pain and save them from becoming troublesome to society" (1978
[1763J:14-17).

24. Nolan 1964 provides information on Williamson's life. Deloria's Playing In-
dian (1998) is the most recent and comprehensive discussion of Indian "wannabes."

25. The male frontier hero, exemplified by Daniel Boone and memorialized in
The Rescue (see Figure 1.1), is largely a development of the late eighteenth and
nineteenth centuries. See Burrtham 1997, Castiglia 19%, and Namias 1993, and es-
pecially Slotkin 1973.

26. For discussions of Mary Jemison, John Tanner, and other adopted or tran-
sculturated captives, see Axtell 1975, Derounian-Stodola and Levernier 1993,
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Drinnon 1972, Fierst 1986 and 1996, Heard 1973, Kolodny 1984, Namias 1992, and
1993, and Scheckel 1998.

27, The Appendix lists narratives published between 1763 and 1766, including
two new colonial narratives (by William Henry (and Isaac Hollister) and one
published only in London (by Gamaliel Smethurst).

28, For broad overviews of post-Revolutionary developments in the selective
tradition of captivity, see Derounian-Stodola and Levernier 1993, Levernier and
Cohen 1977, and VanDerBeets 1971,1972a, 1972b, 1973, and 1984, Of the most re-
cent books on captivity narratives, Bumham 1997, Castiglia 1996, Ebersole 1995,
Namias 1993, and Scheckel 1998 all consider the relationship among gender, race,
and nation in captivity narratives. Namias focuses on historical captivities; Burn-
ham., Castiglia, Ebersole also consider fiction; Ebersole also discusses cinema; and
Scheckel also discusses drama.

29, For Pocahontas as a romantic figure, see Tilton 1994:58-92 and Scheckel
1998. For Metacom, see Crosby 1988, McMuIlen 1994, and Swan 1959; and espe-
cially Lepore 1998:191-226. Although less prominent in romantic portrayals, We~
tamo has been memorialized (usually as "Weetamoo") in local place-names, a fa-
mous yacht, and at least one nineteenth-century illustration of her drowning
(reproduced in Some Events 1934:22). Weinstein (1986, 1994; Weinstein-Farson
1989) and Galloway (1992) indicate the fallacy of the romantic view of Metacorn
and Wetamo as the last of a vanishing race; see also O'Brien n.d.

30, Krupat 1994 is a good introduction to Native American autobiographical
narratives, many of which include references to captivity as I have defined it.
Strong n.d.b. considers the captivity accounts in Simmons 1942 and Zitkala 1976
[1900], and in a novel by Sherman Alexie (19%).
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Appendix:
Bibliography of British and British

Colonial Captivity Narratives, 1682-1776

This list includes all known editions of historically based captivity narratives that
appeared in Britain and the British colonies between 1682 and 1776 with two no-
table exceptions: It includes German-language narratives published in Pennsyl-
vania, but excludes fictional narratives (i.e., those of Henry Grace, Edward Kim-
ber, and John Thomson) and accounts published in periodicals or almanacs (i.e.,
those of John Smith, Abraham Urssenbacher, and the anonymous Adventure of a
Young English Officer). The list reflects the author's research in the Newberry Li-
brary's Edward E. Ayer Collection, as well as bibliographies by Derounian-
Stodola and Levemier (1993), Newberry Library (1912), Salisbury (1997), Smith
(1928), Vail (1949), Vaughan (1983), Vaughan and Clark (1981), and Washburn
[1977]. Boldface type indicates the first edition of a narrative.

1682
Mary Rowlandson

Mary Rowlandson

Mary Rowlandson

Mary Rowlandson

The Sovereignty & Goodness of God, Together, with the
Faithfulness of His Promises Displayed; Being a Narra-
tive of the Captivity and Restauration of Mrs. Mary
Rowlandson . . . . Boston: [Samuel Green, Jr.] for John
Ratcliffe and John Griffin, A ghost edition, bound
with Joseph Rowlandson's The Possibility of God's
Forsaking a People, That Have Been Visibly Near and
Dear to Him, Together with the Misery of a People Thus
Forsaken.
The Sovereignty & Goodness of God . . . . 2d ed. Cam-
bridge, Mass.: Samuel Green, Sr.
The Soveraignty & Goodness of God . . . . 3d ed. Cam-
bridge, Mass.: Samuel Green, Sr.
A True History of the Captivity and Restoration of Mrs.
Mary Rowlandson, a Minister's Wife in New-England;
Wherein Is Set Forth, the Cruel and Inhumane Usage She
Underwent Amongst the Heathens.... 4th ed. London:
Joseph Poole.
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1684
Quentin Stockwell

1697
Hannah Dustan

Hannah Swarton

1699
Jonathan Dickinson

Hannah Dustan

1700
Jonathan Dickinson

"Quintin Stockwell's Relation of His Captivity and Re-
demption." In Increase Mather, An Essay for the Record-
ing of Illustrious Providences, Wherein an Account Is
Given of Many Remarkable and Veiy Memorable Events,
Which Have Happened in this Last Age; Especially in
New-England. Boston; Samuel Green [Jr.] for Joseph
Browning.

"Narrative of a Notable Deliverance from Captivity." In
Cotton Mather, Humiliations Follow'd with Deliver-
ances, A Brief Discourse on the Matter and Method of
that Humiliation which Would Be an Hopeful Symptom of
Our Deliverance from Calamity, Accompanied and Ac-
commodated With a Narrative, of a Notable Deliverance
Lately Received By Some English Captives, from the
Hands of Cruel Indians; And Some Improvement of that
Narrative, Whereto Is Added a Narrative of Hannah
Swarton .. . . Boston: B. Green and J. Allen, for
Samuel Phillips.
"A Narrative of Hannah Swarton Containing Wonderful
Passages Relating to Her Captivity and Deliverance" In
Cotton Mather, Humiliations Follow'd with Deliver-
ances, . . . Whereto Is Added a Narrative of Hannah
Swarton, Containing a Great Many Wonderful Passages,
Relating to Her Captivity and Deliverance. Boston: B.
Green and J. Allen, for Samuel Phillips.

God's Protecting Providence Man's Surest Help and De-
fence in the Times of the Greatest Difficulty and Most Im-
minent Danger. Evidenced in the Remarkable Deliverance
of Divers Persons, from the Devouring Waves of the Sea
. . . and also from the More Cruelly Devouring Jawes of
the Inhumane Canibals of Florida . . . . Philadelphia:
Reiner Jansen.
"A Notable Exploit; Wherein Dux Faemina Facti." Re-
vised version. In Cotton Mather, Decennium Luctuo-
sum: An History of Remarkable Occurrences in the Long
War, Which New-England Hath Had with the Indian Sal-
vages, from the Year, 1688, to the Year, 1698. Boston: B.
Green and J. Allen, for Samuel Phillips.

God's Protecting Providence . . . . 2d ed. London: T.
Sowle. 2 printings.
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1701
Jonathan Dickinson
1702
Hannah Dustan

Hannah Swarton

1707
John Williams

1720
Jonathan Dickinson

Mary Rowlandson

John Williams

1728
Elizabeth Hanson

1734
Jonathan Dickinson

[1735]
Jonathan Dickinson

1736
John Gyles

1748
Nehemiah How

God's Protecting Providence . . . . 3d ed. London.

"A Notable Exploit; Wherein Dux Fagmina Facti." Ex-
panded version. In Cotton Mather, Magnalia Christi
Americana, Book Seven. London: Thomas Parkhurst.
"A Narrative of Hannah Swarton.,.." Revised ver-
sion. In Cotton Mather, Magnalia Christi Americana,
Book Six. London: Thomas Parkhurst.

The Redeemed Captive, Returning to Ziorc or, A Faithful
History of Remarkable Occurences in the Captivity and
Deliverance of Mr. John Williams, Minister of the Gospel
in DeerfieU . . . . Boston: Bartholomew Green, for
Samuel Phillips.

God's Protecting Providence.... 3d ed., reprint. Lon-
don: J. Sowle.
The Sovereignty & Goodness of God... . 5th ed. Boston:
T. Fleet, for Samuel Phillips.
The Redeemed Captive.... 2d ed. Boston: T. Fleet, for
Samuel Phillips.

God's Mercy Surmounting Man's Cruelty, Exemplified in
the Captivity and Redemption of Elizabeth Hanson.
Philadelphia: Samuel Keimer.

God's Protecting Providence.... 3d ed., reprint. Lon-
don: for A. Betteforth and C. Hitch.

God's Protecting Providence.... 2d ed., reprint.
Philadelphia: Benjamin Franklin. [A ghost edition,
known only through an advertisement.]

Memoirs of Odd Adventures, Strange Deliverances, etc.
in the Captivity of John Gyles, Esq., Commander of the
Garrison on St. George's River; Written By Himself.
Boston: S. Kneeland and T. Green.

A Narrative of the Captivity of Nehemiah How, Who Was
Taken By the Indians At the Great-Meadow Fort Above
Fort Dummer, Where He Was an Inhabitant, October
llth, 1745 . . . . Boston: printed for the author. 2 print-
ings.
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John Norton

John Norton
1751
Jonathan Dickinson

1754
Elizabeth Hanson

1756
Jonathan Dickinson

William Fleming and
Elizabeth Fleming

William Fleming and
Elizabeth Fleming

William Fleming and
Elizabeth Fleming

William Fleming and
Elizabeth Fleming

William Fleming and
Elizabeth Fleming

1757
Peter Williamson

Appendix

The Redeemed Captive, Being a Narrative of the Taking &
Carrying into Captivity the Reverend Mr. John Norton,
When Fort-Massachusetts Surrendered to a 'Large Body of
French and Indians, August 20th, 1746. Boston:
[Gamaliel Rogers and Daniel Fowle.] 2 printings.
The Redeemed Captive . . . . Boston: S. Kneeland.

God's Protecting Providence . . . . 4th ed. Philadelphia:
William Bradford.

God's Mercy Surmounting Man's Cruelty . . . . 2d ed.
Philadelphia: James Chattin.

Jonathan Dickinsons erstaunliche Geschichte von dem
Sdhiffbruehe . . . . Germantown, Pa.: Christopher
Saur.
A Narrative of the Sufferings and Surprising Deliverance
of William and Elizabeth Fleming, Who Were Taken Cap-
tive By Capt Jacob, Commander of the Indians, Who
Lately Made an Excursion on the Inhabitants of the Great-
Cove, Near Conecoehieg, in Pennsylvania, As Related By
Themselves Philadelphia: printed for the authors [by
Franklin and Hall?], [1756]. 3 printings.
A Full and Authentic Narrative.... Lancaster, Pa.:
William Dunlap.

A Narrative of the Sufferings and Surprising Deliverance
of William and Elizabeth Fleming...; a Narrative Neces-
sary to Be Read By All Who Are Going on the Expedition,
As Well As Every British Subject; Wherein It Fully Ap-
pears, that the Barbarities of the Indians Is Owing To the
French, and Chiefly Their Priests. New York: J. Parker
and W. Weyman.
A Narrative . . . . Boston: Green and Russell.

Fine Erzehlung von den Triibsaten und der wunderbahren
Befreyung so geschehen an William Fleming und dessert
Weib Elisabeth.... Lancaster, Pa.: W. Douglas; Ger-
mantown, Pa.: Christopher Saur. 3 printings.

French and Indian Cruelty; Exemplified in the Life and
Various Vicissitudes of Fortune, of Peter Williamson, a
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1758
Robert Eastburn

Robert Eastburn

John Maylem

John Williams

Peter Williamson

Peter Williamson

1759
Jonathan Dickinson

Marie Le Roy and
Barbara Leininger

Marie Le Roy and
Barbara Leininger

Peter Williamson

1760
Thomas Brown

Briton Hammon

Elizabeth Hanson

Disbanded Soldier: Containing a Particular Account of
the Manners, Customs, and Dress of the Savages....
York, England: N. Nickson.

A Faithful Narrative, of the Many Dangers and Suffer-
ings, As Well As Wonderful Deliverances of Robert East-
burn, During His Late Captivity Among the Indians . . . .
Philadelphia: William Dunlap.
A Faithful Narrative . . . . 2d ed. Boston: Green and
Russell.
Gallic Perfidy: A Poem.. Illustrated. Boston: Benjamin
Mecorn.
The Redeemed Captive.... 3d ed. Appendix by Rev.
[Stephen] Williams and Rev. [Thomas] Prince.
Boston: S. Kneeland.
French and Indian Cruelty .. . . 2d ed. York, England: J.
Jackson.
French and Indian Cruelty . . . . 3d ed. Glasgow: J.
Bryce and D. Paterson, for the author.

God's Protecting Providence . . . . 4th ed., reprint. Lon-
don: Luke Hinde.
The Narrative of Marie Le Roy and Barbara Leininger,
Who Spent Three and One Half Years As Prisoners
Among the Indians, and Arrived Safely in the City on the
Sixth of May...; Written and Printed As Dictated By
Them. Philadelphia: German Printing Office [by Ben-
jamin Franklin or P. Miller and L. Weiss].
Die Erzehlungen von Maria Le Roy und Barbara
Leininger . . . . Philadelphia: Deutsche Buchdruckerei
[German Printing Office].
French and, Indian Cruelty .. . . 4th ed. Illustrated. Lon-
don: R, Griffiths, for the author.

A Plain Na.rrativ[e] of the Uncommon Sufferings and Re-
markable Deliverance of Thomas Brown, of Charlestown,
in New-England . . . . Boston: Fowle & Draper. 3 print-
ings.
A Narrative of the Uncommon Sufferings, and Surprising
Deliverance of Briton Hammon, a Negro Man,—Servant
to General Winslow. Boston: Green and Russell.
An Account of the Captivity of Elizabeth Hanson, Now or
Late of Kachecky, in New England,... Taken in Sub-
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Jean Lowry

1762
Peter Williamson

1763
Charles Saunders

1766
William Henry

Peter Williamson
Peter Williamson

[1767]
Isaac Hollister

Isaac Hollister

1770
Mary Rowlandson

Mary Rowlandson

stance from Her Own Mouth, by Samuel Bownas. 3d ed,
London: Samuel Clark.
A Journal of the Captivity of Jean Lowry and Her Chil-
dren, Giving an Account of Her Being Taken By the Indi-
ans, the 1st of April 1756, from Pennsylvania, with an
Account of the Hardship She Suffered, etc. Philadelphia:
William Bradford.

French and Indian Cruelty . . . . 5th ed., revised. Edin-
burgh: printed for the author.

The Horrid Cruelty of fhe Indians, Exemplified in the Life
of Charles Saunders, Late of Charles-Town, in South Car-
olina, Giving an Accurate and Concise Account of His
Captivity and Unheard of Sufferings Among the Indians.
Birmingham: T. Warren, Jr.

Account of the Captivity of William Henry in 1755, and
of His Residence Among the Senneka Indians Six Years
and Seven Months Till He Made His Escape from Them.
Boston, 1766. [A ghost book, known only through an
abstract in The London Chronicle, vol. 23, nos.
1798-1799 0une 23-25,1768).]
French and Indian Cruelty . . . . 6th ed. Edinburgh.
French and Indian Cruelty .. . . 7th ed. Dublin: Adams
and Ryder, for the author.

A Brief Narration of the Captivity of Isaac Hollister, Who
Was Taken By the Indians, Anno Domini, 1,763. New
London, Conn.: [Timothy Green].
A Brief Narration . . . . Hartford, Conn.: Knight and
Sexton. [1767-69?]

A Narrative of the Captivity, Sufferings, and Removes of
Mrs. Mary Rowlandson, Who Was Taken Prisoner By the
Indians with Several Others, and Treated in the Most Bar-
barous and Cruel Manner By These Vile Savages.... 6th
ed. Illustrated. Boston: N. Coverly.
A Narrative of the Captivity, Sufferings, and Removes of
Mrs. Mary Rowlandson . . . . 6th ed. Illustrated.
Boston: Z. Fowle.



Appendix 217

1771
Mary Rowlandson

11772]
Jonathan Dickinson

1773
Mary Rowlandson

Mary Rowlandson

John Williams

1774
Smethurst, Gamaliel

John Williams
1776
John Williams

A Narrative of the Captivity, Sufferings, and Removes of
Mrs. Mary Rowlandson . . . . 7th ed. Illustrated.
Boston: N. Coverly.

God's Protecting Providence . . . . 5th ed. London: Mary
Hinde.

A Narrative of the Captivity, Sufferings, and Removes of
Mis. Mary Rowlandson . . . . 8th ed. Illustrated.
Boston: John Bowie.
A Narrative of the Captivity, Sufferings, and Removes of
Mis. Mary Rowlandson . . . . 8th ed. Illustrated. New
London, Conn.: Timothy Green.
"Die Redeemed Captive . . . . 4th ed. New London,
Conn.: Timothy Green [1773].

A Narrative of an Extraordinary Escape Out of the Hands
of the Indians, in the Gulph of St. Lawrence; Interspersed
With a Description of the Coast, and Remarks on the Cus-
toms and Manners of the Savages There London [1774].
The Redeemed Captive . . . . 5th ed. Boston: John Bowie.

The Redeemed Captive . . . . 5th ed,, reprint. New Lon-
don, Conn.: Timothy Green.
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