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ABSTRACT

The association between the Indians of the Pacific northwest and
missionaries, although in many ways unique, was an integral part of a
broader Indian-Furopean relationship. Traditional historical ihterpre-
tations of Indian-European relations have generally seen the Indians as
people who were actéd upon or who simply reacted to European influences
rather than people who acted upon or responded to their own decisions.

Only recently have some historians questioned this position and pointed

out that most coastal Indians in British Columbia exercised a considerable
degree of control over, and benefited from the fur trade. The conteﬁtion

of this thesis is that the Tsimshian exercised decisive control over their
relations with European-Canadians in the post fur trade era as well.

This controlkis particularly apparent in their dealings with their missionary,
the Methodist, Thomas Crosby.

This thesis will first examine Tsimshian society before Crosby's
arrival at Port Simpson in 1874 and will show how Tsimshian cultural valucs
integrated all aspects of Tsimshian life and provided the basis and justi-

- fication for cveryday activities, the social structurc and rcligion. When
confronted with the Europeans, the Tsimshian compared cultural vélues and
eventually embraced new forms of behavior that did not readily harmonize
with traditional assumptions.

In 1873, a number of Port Simpson Tsimshian converted to Methodism, a
[ version of Christianity whose ﬁspiritual" expressions reminded the Tsimshian
of their own %éligious practices. The majority at the village decided to

call a Methodist ﬁissionary to teach them both the Methodist style of
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Christianity and the Canadian way of life. Crosby appeared to be the
ideal instrument for this change as, on the basis of his English and
Upper Canadian heritage and Methodist«experience,Ahe offered the Tsimshian
what they seemed to want: a new integrated way of life that would provide
the basis for everyday behavior, social ordering and religious expression.
.Both parties were pleased with the relationship in the early years as °
the Tsimshian rapidly adopted Canadian tfappings and manners and appeared
to be discarding old ways. Gradually, hohever, the Tsimshian moved from
(ﬁCrosby’s leadership when it became apparent that in both "religious'" and
~"sccular' matters they would not achicve sclf-determination but rather
would continue to be subject to his paternalism as well as that of the
federal and provincial govermments. Despite this frustration, the
Tsimshian did not abandon their original desire to change their way of life
Lhut decided to pursue their goal on their own.
Traditional interpretations of missionary-aboriginal relations err

when they characterlze aborlplnal soc1et1es as 1nherent1y weak and helpless

in the face of western ways, a factor wh1ch 1t 1s sa1d, predlsposes them

to accept Chrlstlanlty as an alternatlve to falllng tradltlonal answers.

Rather, the aborlglnals, in thlS case the T51msh1an, should be seen as

(ﬁeople who were capable of exerc151ng the choice of whether or not they

E

wanted to accept what a m1551onary had to offer. Thcy were actors rathcr

S

s s
s

Thls thesis is based on primary material on Thomas Crosby, Mecthodist ;
£
§
missions in Canada and the Port Simpson mission found in thc United Church

archives in Vancouver and Toronto. Crosby did not leave a collection of
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letters or diaries but a large number of his letters were found in the
manuscript collections of Ebenezer and John Robson and George Raley at

the Proviﬁcial Archives of British Columbia and in missionary periodicals
of the Methodist Church. Information concerning the Tsimshian and their
relations to European-Canadians was gathered from anthropological writings,
missionary literature, Departmeﬁt of Indian Affairs Reports (especially
the Black Series, Western Canéda, Record Group 10), traveler's accounts

and Hudson's Bay Company records.
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PREFACE

In British Columbia historians have paid little attention to the
relationship between the missionaries and the northwest coast Indians. Of
the numerous Anglican and Methodist missionaries who worked in that area
in the late nineteénth century, only William Duncan and Thomas Crosby have
received serious attention. Both men were dominating personalities, a
factor that has made them attractive candidates for scholarly analysis,
but one that has also helped to(berpetuate a traditional historical view
of Indians as essentially peripheral to the development of Canada and
important only as they respond to Furopcan-Canadian culture;{

\Historical literature has often failed to emphasize Indian participa-
tioh in Indian-European relations largely because of a failure to deal with
and understand Indian éultures. Historians and anthropologists have
tended té ignore each other's tools and methods, with the result that
studies of the nature of Indian response to European contact either fail
to do justice to traditional Indian culturc or to the coﬁcepf of change
and development over time. When ethnographic data are combined with the
results of the analysis of historical documents, a deecper undcrstaﬁding
of Indian-European relations is possible.1 In recent years, historians
have begun to recognize this fact and have noted that Indians were not
simply passive in the fur trade of the late eighteenth and early nine-
teenth centuries. iéather, they had a d¢cisive role in determining the
nature of Indian-European relations.zngg

One of my purposes is to establish the rolc of the Tsimshian in their



rclations with the Methodist missionary Thomas Crosby. To do so, it is
nccessary first of all to examine Tsimshian society prior to his arrivél
in 1874. {Anthropologlcal ev1dence reveals that T51msh1an cultural values
dlffered significantly from those of the Europeans. \ The Tsimshian saw
thcmselves as an integral part of a living environment along with their
non-human kin. The fur trade, although providing new wealth to enhance
traditional material culture, provided a major challenge to this wbrld-
view. Despite this challenge and the disruptive effects of.disease,
liquor and prostitution, they continued to use traditional Tsimshian 1£w$f
to regulate such matters as heredity, property, pot1a£ching, naming and
marriage.

In 1857, the Anglican missionary, William Duncan arrived at Fort
Simpson to 'Christianize' and '‘civilize' the Tsimshian. The slow growth ¥
of his church during the first years of his miésion indicates general

N

Tsimshian refusal to forsake traditional cultural values for those

espoused by Duncan. In 1862 he left Fort Simpson to establish a model -~

i

utopian village at Metlakatla because he felt that the ;nfluences of non-
Christian friend; and relétives would hinder the spiritual growth of his

tiny group of converts. Within a few months of his departure, Métlakatla
was suddenly an attractive place for many more Tsimshian when it became a §
¥§éfuge from a smallpox epidemic which"decimated’ the population of Fort ‘
%Simpson. Nevertheless, by 187 Metlakatla's population was still smaller %
than that of Fort Simpson. Qulte clearly, most Fort Simpson residents |
chose not to follow Duncan and preferred their traditional values and way

of life to the radical alternative offered by Duncan. i
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%In 1873, a small group of Fort Simpson Tsimshian were converted to
Methodism while visiting Victoria., Whereas Duncan's Christianity was
sedate, the Methodism introduced éo these Tsimshian employed 1lively songs
and spirited preaching and encouraged worshippers to make dramatic re-
sponses during church services. At some level, Methodism reminded the
Tsimshian of their own lively religious expressions, and a short time
later the majority of Fort Simpson inhabitants decided to ask for a
Methodist missionary to teach them this style of religion as well as a
way of life similar to that being offered at MCtlakatla They were, in

;effect ‘asking for a new cultural orientation. ‘ B a

| The missionary who arrived a short time later, Thomas Cfosby, was
well-suited to meet these demands. He had been converted to a revivalistic
brand of Methodism and was a product of mid-nineteenth English-Canadian
optimism about the salutary effects of education, Christianity and
civilization, espccially on "heathen' races. During the carly years of

the mission both Crosby and the Tsimshian cagerly and rapidly established
a new lifestyle complete with new housing, a church, a séhooi and a ncw
style of regulating personal, social and political relationships. - It
appeared that Tsimshian acculturation was closc at hand. . Aﬁ;chapbroxi-
mately ten years the relationship between Crosby and the Tsimshian began
‘to show signs of strain. This difficulty has been interpreted by some as
the result of Crosby's failings,3 a position similar to that which has i_,fj
attributed‘Duncan's successes to his lcadership abj.lities.4 Implicit in
this ﬁiew is the notion that the Tsimshian merely reacted to the

missionaries rather than played an active part in the relationship.
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This interpretation is largely a rcsult of the predominance of litera-
turc describing the programs, ideas, fcelings and attitudes of the mission-
aries. There were, however, also Tsimshian reasons for this growing strain
with Crosby. gfhey were rejecting the paternalistic attitude displayedbby
virtually all Segments of white Canadian society.: Because Crosby shared
ﬁhis paternalism, he was not immune to the hostile feelings expressed by
the Tsimshian to this attitude. The 1and'issue in particular highlighted
the nature and extent of this paternalism and clearly showed the Tsimshian
”ﬁheir status in Canada. The paternalism was so pervasive in Canadian
society that even if Crosby had rejected it he would have had little pbwer
to negate its effects on Tsimshian everyday life. \

It was in the body of evidénce describing Tsimshian reactions to the
:iand issue and to the federél and provincial govermments that the reasons
for their actions towards Crosby became evident.i They reported that they‘
had been cager to cast aside traditional values for new ones, believing ?
that such actions would lead to full participation in white Canadian
gevernment and society: By the mid-1880s they expressed disappointment
that the process had not been completed and tﬂat the goverments weré
confiscating their traditional lands and placing them on small réserves.
Af the same time, they were demanding more autonomy in worship and
religious expression. —

By the 1890s, all doubt had been removed from the Tsimshian's minds
about the governments' intentions concerning their land. They had also
essentiallybdeclared their independence from Crosby, and from outside

assistance generally, and were attempting to complete the acculturation

[
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process on their own. They even accepted the provisions of the Indian
Advancement Acf in a futile effort to gain legal control over their muni-
cipal and local affairs. Nevertheless, many became wealthy as they
participated in the;expanding wage economy of British Columbia.é'When
Crdsby left Port Simpson in 1897; the Methodists had virtually lost control
ovef the lives of the TsimshianfF This independence was to last into the
beginning of the twentieth century until expanding white settlement |
Tendered Indian wege-labor obsoletc.?jﬁbnly then, with the failure of their "’y
goal, was there a general questioning of the move away from traditional )

cultural values.

The T51msh1an therefore, did not merely react to European- Canadlan_jag;

soc1ety but exerc1sed dec151ve control in their relationship with traders c.3/¢

and missionaries. They had a choice between traditional values and the

new ways and voluntarily chose to follow Crosby because they foundkﬁﬁgi

O S— S—

SO S SO

he offered atiractive. As, over the yecars, thelr expectations remained

IS

unfulfilled, they moved away from him, perceiving him as part of the
problem. Missionaries and government administrators erred in their per-
eeption of the Indians as childish, immature people, incapable of dealing
with western ciQilization. Unfortunately, many historians have accepted
this view as well and do an injﬁstice to the nature of Indian respeﬁse
to European-Canadian culture.

The writing of this thesis was made possible by the assistance
offered by many people. My research was facilitated by the cooperation
of the Provincial Archives of British Columbia, the Union of British

Columbia Indian Chiefs library, Special Cnllections at the University of
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British Columbia and the United Church Archives in both Vancouver and
Toronto. In particular I would like to acknowledge the invaluable and
patient assistance of Marilyn Harrison and J.E. Nix whose efforts shortened
my searches for Crosby's letters and for church records. The fihancial
assistance of the British Columbia Heritage Trust and of Simon Fraser
University have aided considerably in speeding up the research and
writing processes. |

I would like to offer special thanks to Marjorie Halpin for suggesting
the importance of examining Tsimshian reasons for conversion, to Hugh
Johnston for offering methodological and stylistic criticisms, to Janice
MacLlellan for typing the final manuscript and to Robin Fisher, my senior
supervisor, for offering valuable criticisms of ideas and style. He
probably knows this thesis as well as I do because of the number of times
he patiently reread the manuscript.

Finally, I owe gratitude to Ann for her immeasurable contribution
to the creation of this work. It is from our reclationship that the general
outlook and framework of ideas for this thesis have emerged; It is my
éincere hope that this thesis will act as a stimulus for further discussion

about the nature of Indian-missionary relations.
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1978), p. 8. Although Knight's position that Indians were an inte-
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perhaps optimistic, there is little doubt about the importance of

. such groups as the Tsimshian during the 1890s.



CHAPTER ONE

TSIMSHIAN CULTURE AND REACTTONS TO TUROPEAN CONTACT

PRIOR TO 1874

When Thomas Crosby began his missionary endeavors at Fort Simpson
in 1874, the Tsimshian had been in contact with Furopcans for almost one
hundred years. This contact nad introduced them to a culture which
differed significantly from their own. Their principle contacts with
European civilization had been the fur traders and the Church Missionary
Socicty missionary William Duncan. Duncan was typical of most Luropcan
missionaries in that he saw non-westcern aboriginal societics as primitive
forms of civilization which would incvitably give way to the superiorify
of western ways. These missionaries usually failed to recognize that
other cultures, such as that of thc Tsimshian, were as complex as their
own and that non-western peopl= were also capable of dealing withband
resolving, to their own satisfaction, such universal human paradoxes as
joy and sorrow, life and death, happiness and pain, and hunger aﬁd
plenty. This failurc, in addition to their inability to sec that their
notion of the superiority of "Christian civilization" was merely a
construct of their own times rather than an objective, God-ordained
truth, explains, to a large extent, the nature of missionary-Tsimshian
relations. To understand the dynamics of this relationship it ié nec-
essary, first of all, to establish a clecar picturc of the nature of

Tsimshian culture and the results of Turopean contact with it prior to



the arrival of Thomas Crosby.
The Tsimshian Indians inhabited the valleys and territories between
the Nass and Skeena Rivers from the Pacific Coast to a point as far west
as the convergence of the Bulkley and Skecena Rivers. Their highly NUSIT
developed social structure, elaborate cercmonial life and mythology,
wide range of artistic skills, and cffcctive management of natural resources
were evidence of one of the most complex North American Indian societies.
Indians speaking the Tsimshian language were divided into threc dialect
groups: the Tsimshian Proper who lived around the mouth of the Skeena,1
the Gitksan whose villages were on the Upper Skeena, and the Nishga of‘
the Nass Valley. Each dialect group was divided into several distinct
groupings, often called "'tribes,'" consisting of a number of houschold
units. There were nine such tribes among the Coast Tsimshian, subdivided
into four phratries, cagle, raven, wol [ and bear, which cut across
tribal boundaries.
There are numerous difficulties, both temporal und methodological,
in determining the exact nature of pre-contact Tsimshian society.  Franz
Boas, the first anthropologist Eo work among the Tsimshian and one of
the principle sources of information about their culture, witnesged
ceremonics and transcribed myths influenced by over one hundred years
-of European contact, including the missionaries William Duncan and
Thomas Crosby.
An expanding economy, a declining population and missionary
_and government dircctives all cxacted changes in traditional
ceremonies. (The late nineteenth century also witnessed ney
ceremonics, cmergcnt as part ol the acculturation process.”
This temporal difficulty is compounded by the fact that one of the other

major sources ol information about Tsimshian culture, Marius Barbeau,
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was highly critical of Boas's methods of acquiring and recording infor-
mation.3 Besides the studies of Boas and Barbeau, little work has bheen
done in collecting and analyzing information about Tsimshian culture,4
and that which has been done, while adcquate as a foundation for‘future
studies, needs critical reevaluation.5

While it may bhe difficult to obtain a total picturc of pre-contact
Tsimshian culture, there were, nevertheless, at the time of the carly
anthropologists, distinct continuitices with the past, continuities which
shed light on many traditional ways of living, being and thinking. The
carcful use of certain analytical and intcrpretive methods can prqvidev
valuable insights into the nature of Tsimshian culture despite the tem-
poral and methodological difficulties mentioned above.

At the outset it is uscful to borrow Clifford CGeertz' distinction
between "culture,' which he has defined as "ordered systems of meaning'
and symbols, in terms of which social interaction takes place' and ''social
systems' (structures), that is, ''the pattern of social interaction

itself.”6

On the one level there is the framework of beliefls, expressive
symbols, and values in terms of which individuals define their
world, express their feeclings, and make their judgments; on
the other level there is the ongoing process of interactive
behavior, whose persistent form we call social structure.
Culture is the fabric of -weaning in terms of which human
beings interpret their experience and guide their action;
social structure is the form that action takes, the actually
existing network of social relations.’

Patterns of belief, expression and value (world-view, ethos, ethic, etc.)
must be distinguished from the social environment in which they occur;
they are '"independent, yct interdependent Variahlcs.”g The two may diverge

at certain times or cven be completely at odds.  Particularly when the
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social and cultural enviromments experience new influences, the world-view
may conflict with the social structure, or vice versa, the one remaining
largely operative while the other no 1bnger speaks to the phenomena the
first still addresses itself to.9 Much of the 1itcrature concerning the
Tsimshian has concentrated on the social structure, particularly on rank N
and the potlatch, while "belicefs,' "symbols'" and "values" (i.e. culture)
have largely remained uminterpreted and have been Tittle understood. To
understand more fully the significince ol contact, a knowledge of both

facets of Tsimshian socicty is cssential. Tn this chapter both the nature

examined, followed by an analysis of the impact of Furopean ways upon both
of these aspects of Tsimshian socicty. ‘

The phratry, which cut across tribal boundarics, was the primary
unit of social ordering. Tt rcgulated spousc sclection according to
the rule of exogamy. As well, Tsimshian society was matrilineal, but not
matriarchal, and inheritance and status were passced to the father's oldest
sister's oldest son, or his nephew. Boys belonged to their mother's
phratry and left home at the age of nine or ten to live with their maternal
uncles and take up membership in their mother's phratry.lo

Inheritance along these lines of kinship determined how a person

was to conduct his life; what social class hc belonged to, what

position of rank he could attain, where he could live, whom he
could marry, where he could hunt and fish, what crests he could

g o

VR SR R
use, and so on.ll VUl

Phratries were too scattered among the different tribes to be of
mutual assistance. Each tribe had a representative group from each
phratry and this unit was known as a household group or clan, the most

. . . . 12 .. .
clementary Tiving unit among the Tsimshimn. The members of such a.unit

AL

B2 AN
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included a male head, brothers, maternal cousins and sister's sons and
their wives and daughters and were ranked from chief down. The clan, with
the chief as custodian, jointly held rights to food-processing areas. It
possessed its own houses and camp sites as well as a number of pfivileges:
ceremonial titles, totem poles, ceremonial paraphenalia, crests, ritual
performances and the right to relate and dramatize the legends and myths
concerning the ancestral origins of their group. The clan operated socially
and ceremonially as an independent unit.

From February to October, this household group was highly mobile.
In February, it moved to traditional houschold sites on the Nass to fish
for eulachon. Each family unit had its own canoe, fishing equipment,
shelter and fire butmoved, with thc rest of the group, under the super-
vision of the house head. TFrom March to Junc the pcople fished for salmon
at traditional sites further up the Nass. During the summer and carly
fall, they broke up into small units to dry the salmon and gather berries
for winter usc. Besides gathering for their own usc, these groups gathered
extra for the feasting and potlatching of the winter season. During th?
winter months,?frothovcmbgr to lichruary, the Tsimshian put aside- their
work, and potlatching and feasting occupied most of their time. This wasJ

also the time when the spirits became active.. The forces and questions

which had to be dealt with at this time gavevfhe Tsimshian ample oppor-
tunity to utilize their great musical, artistic and dramatic abilities,
talents which would later make Crosby's revivalistic brand of Methodismvxwf
attractive to them. |

In the winter villages, each clan had its own house, generally

large enough to contain all the members of the group. TEach house could
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contain up to forty or fifty people and was one of several lined up above
the high tide water line along the beach. The village was essentially a
conglomeration of clans, with a representative from each phratry, and was
considered the permanent home of ecach group. The village clans together
comprised the tribe and each of the nine Coast Tsimshian tribes had chosen
a separate winter village site on the islands flanking Metlakatla Pass.
The chief of the highest ranking clan was considered the head of the tribe.
As with the clan, the tribe posscssed its own resource and camping areas
as well as its own crests, totems, houses and ceremonies. Most of the
characteristics of the clan and its head defined, on a larger scale, the
nature of the tribe and the role of the chief.13
The chief decided on times to travel to the fishing and hunting
areas, administered tribal property, supervised slaves, organized the
defence of the tribe and gave potlatches. His power was theoretically
limited by the village council, consisting of the other clan heads. Al-
though potlatches were given by individual clans, the council organized
them and also advised the chief in the selection of wives, organized the
building of his houses, decided on how tribal wealth should-be apportioned
and generally gave him permission for any extensive undertaking he might
wish to cngage in.14 |
Rank was clearly defined in Tsimshian society,15 a fact which has led
some to suggest the existence of class divisions.16 Philip‘Drucker, how-
ever, has argued that Tsimshian society did not contain classes but was(
divided in terms of ''graded statuses'; no two people were ranked in exactly,

the same manner but each had a grading relative to the nex¢.17 Wilson Duff

has defined three classes, nobles, commoners and slaves, but then adds
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that among the people there was a ''graded series of positions of rank."18

Whatever the case, rank and status were extremely important.
This emphasis on rank and status has often been seen as dependent on

19 Rank and status were

the interrelationship between heredity and wealth.
inherited but wealth, it is‘said, demonstrated and reinforced the prestige
of the chief and his group. The potlatch was the mechanism which regulated
this phenomenon, and demonstrated the right of an individual to the ﬁosition
or title being inherited or granted.

The potlatch is one of the most discussed and debated features of
northwest coast Indian life. Robert Grumet notes that many theoretical
frameworks have been uséd to understand the potlatch: 'historical formal
explanations, psychological interpretations, functional and structural

analyses, systems theory, and symbolic analysis."20

The bewildering array
of explanations has made it difficult to understand what the potlatch |
meant to the Tsimshian.

At a potlatch, the guests and rclatives of the giver would gatﬁer
together and the host would provide feasts and distribute property to the
guests in amounts that variced according to thc rank of the recipient.
There were mortuary potlatches held as memorial services for deadAchiefs,
installation potlatches in which the dead chief's names, songs, crests,
dances, powers and properties were passed to his successor, house-raising
potlatches, initiation potlatches for secret societies and acquisition of
spirit power, potlatches to wipe out insult or shame, war potlatches and
lifé'crisis feasts.

The giving of potlatches necessitated the gathering of food and goods

beyond the primary needs of food, clothing and shelter. Each clan or
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tribe co-operated in the accumulation of goods and the quality of the
feast and the amount of goods distributed contributed to the leader's
and group's status. This fact has led some to conclude that

The prime purpose of Indian wealth was display and ostenta-

tious consumption to demonstrate prosperity and power to

others, thus enhancing the local group's prestige.
Furthermore, it is added:

The potlatch system was responsible for much of the emphasis

on wealth ownership, both individual and group. The necessity

for goods to be used in potlatching was a stimulus which

motivated _individuals to produce and acquire as much as

possible.22
Wealth thus validated a person's (and his group's) claim to a certain rank
and status as well as the whole system of ranking. The distribution,
according to this view, also validated the social rank of the guest group
as reflected in seating arrangements, use of titles and order of gift-
giving.

This essentially ''secular' interpretation of the potlatch,23 however,
fails to do justice to its complexity. Drucker has pointed out that:

When a title was concerned, the announcement included an account

of its origin, how it had been acquired by an ancestor, whether

bestowed by a supernatural being or captured in warfare, how it

had been transmitted down the family line to the person on whom

it was being bestowed. Murh of the legendary history of the
group was recited to prove the right to use the name or privilege.

24
All events accompanied with a potlatch involved this recapitulation of the
origins of the occasion for celebrétion. The present time was linked to

the time of "beginnings.'" Irving Goidman has noted that, in Kwakiutl
lincage succession, 'What was inherited was not a quantity of power, but +
the right to represent an ancestral or supernatural being."25 Rank was
aetermined by divine fiat and "is specifically the holy order of the found-

ing ancestors, a primary order of existence that cannot change without
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The name of a person was central to the whole system of rank. As
hereditary property, it clearly defined the place of the individual and
carried with it a particular social valuation based on its traditional
origin and the honor or disrcpute of previous bearers. The name indicated,

at feasts and potlatches, the status of the bearer as well as all the

7

economic and ceremonial rights to which he was entitled.2 Goldman has

placed the importance of name in a wider context:

...cach new gencration rcconstitutes on earth that primordial
state when the founders were just moving out of their non-human
and non-earthly realms. This primordial state, like that of
birth, invokes the great powers of emergence, of transformation,
and of initiation. To be connected through lincage with the
Beginnings is to be in touch with the generative powers of
birth, more fundamentally with the original sources of human
creation. Thus the inheritance of names of a lineage is no
mere social transmission of membership, it is rather a ritual
process...that serves to maintain and periodically to strengthen
the tigz between present generations and their earlier formative
State. '

Inheritance of a name thus was like a spiritual transformation; the
"ancestral being leaves one human carrier to be reincarniated in another;
...a New birth."29 At any event involving the distribution of goods,

...the giver is privileged to be the god-like source of valued

trcasurcs and powers. Powers were first granted in the primary

(mythical) era to ancestors who transmitted them to their heirs.

Sequentially they distributed animal skins.... The distribution

of complementary properties...completes the transaction.30

Earlier, a distinction was made between culture and social structure.
At the cultural level, the potlatch gave the Indians a sense of belonging,
a link to their origins and some understanding of the meaning of life.
Along with the winter ceremonial complex, it defined their world, focussed

their feelings and values, and placed their actions in a meaning-context.

At the level of social structure, the potlatch gave order to their every-
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day bchavior and provided a structural framework to work out daily social
interactions and interrelationships. The significance of wealth and status
must thus be seen in this wider contcxt; they are not ends in and of
themselves.

It is also in the context of cultural meaning that the so-célled
"religious life'' of the Indians must be evaluated. In the western world
a sharp distinction is frequently made between '"religious" and '‘secular."
Goldman has postulated that the Kwakiutl (and the northwest coast Indians
in general) made no such distinction:

=
we have an oppositional vocabulary to separate religious from

non-religious, natural from supernatural; they do not.... Their .
concept of what we call sacred does not...encompass their
religion. It refers only to the presence of powers and spirits
that require appropriate human response.' 2
He then, however, interprets all phenomena of Kwakiutl life as essentially
religious. While this avoids a western sacred/secular opposition, it does
not account for a scries of phcnomena which arce distinctly 'holy" as
opposed to other daily activities such as providing food, clothing and
shelter.
Michael Polanyi has delineated some of these phenomena and states
that religion involves "'rites, cerecmonies, doctrines, myths and something
called 'worship',”32 all of which attempt to integrate incompatible elements
of experience, the contradictions of life, into a meaningful and coherent
relationship so that living assumes purpose and direction.33 These practices
are symbolifications of reality: as Geertz has noted,
. ..sacred symbols function to synthesize a people's ethos --
_ the tone, character, and quality of their life, its moral and
- aesthetic style and mood -- and their world-view -- the picture
they have of the way things in sheer actuality are, their most

comprehensive ideas of order. In religious belief and practice
a group's ethos is rendered intellectually reasonable by being
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shown to represent a way of life ideally adapted to the actual

statc of affairs the world-view describes, while the world-view

is rendered emotionally convincing by being presented as an image

of an actual state of affairs p%iuliarly well-arranged to

accommodate such a way of life.

Religion is thus distinguished from culture. If culture is the "fabric
of meaning in terms of which human beings interpret their experience and
guide their action,' then religion is the network of symbols which give
tangible expression to the orientation to life rooted in the cultural
context.35

One of the major components of the Tsimshian "sacred" was their myth-
ology. While mythology dealt with such matters as social structure, eQery—
day life, taboos, ceremonies and rituals it also gave the Tsimshian explan-
ations for the present state of the world.36 "The action o% myths took
place in an age of supernaturals and scmi-divine ancestors before the
present natural features and social customs of thc world were fully estab-
1ished.”37 Myths thus comnected the past and present in a way to make the
present comprehensible. They provided a prototype for society as well as
an archetype for appropriate behavior in that society.

As noted earlier, lineage succession fcasts and potlatches requiréd
the recitation of the myth describing the origins of the lineage. The
original cncounter with non-hvmans was dramatized at these occasions and
the people identified with the lineage which was formed at that time, using
crests to show what their ancestors had seen and heard. The whole complex
passed down from generation to generation. One view maintains that these
descendents did not have to go through the original supernatural experience
again but needed only to "re-enact it by impersonation of the original

artici ants.”38 Mircea Eliade, however, has posited that the "sacred"
P P > P

time in which a person is placed by re-enacting the original experience,
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is not mercly an impersonation but an actual re-involvement with the "in-
the-beginning'' moment. The ritual which is undertaken for the re-enactment
""abolishes profane, chronological time and recovers the sacred time of
myth. Man becomes contemporary with the exploits that the gods performed

in illo tempdrc.”39 While the cxact nature of the role of mythology will

be debated for years to come, it is sufficient to say that ritual involve-
ment in the myth meant, for the Tsimshian, an intimate spiritual connection
with the sources of the ritual and provided a sense of transcendence over
everyday routine activities.

In addition to detailing the origin of the present order of the wprld
and giving prescriptions for life in it, myth also provided the "sacred"
context to make this knowledge effective. Rites, taboos, prayers and
ceremonies gave tangible expression to thc ideals of the mythology and
provided a setting for carrying out the activities necessary for survival.

Taboo, a prohibition against certain types of behavior, is but thé re-
verseof ritual, a behavior appropriatc for the successful undertaking of
life's activitics. At the heart of the whole system ofﬂtaboos and rituals
was the relationship of the Tsimshian to their "environment." This envi-
ronment was "alive' in the fullest scnsc of the word: the forces of nature,
plants, animals, spirit beings, ghosts and ''supernatural" beings4o were all
an integral part of everyday life and their cooperation and assistance was
vital for successful living. Elaborate rituals and strong taboos were
observed to insure this aid.

An important group of such rituals centered around the guardian-

41

spirit quest and the so-called '"life crisis observances." The life

Crisis observances corresponded to the physiological'thanges occurring
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during the person's life-cycle: birth, puberty and death as well as other -
less sharply defined stages. At such stages a person was particularly
vulnerable to evil influences and by means of certain carefully prepared
steps was able to overcome the crisis and pass on to the next,stége of life.
Purification was central to this carefully observed program as the person
at the moment of crisis was unclean to the supernatural beings. Purifica-
tion had to be accompanied by ritual acts appropriate to the occasion.

While many persons and things might be affected by an individual

in one of these critical states, [lish and game were considered

most susceptible. Fresh fish and all meats were tabu to the

person, and dict was limited to old dry fish. Scclusion, out

of the sight of fishermen and hunters, was the rule...and even

approaching a salmon strcam was forbidden.?2
Once the crisis had been overcome, a potlatch was held to publicly announce
the new status of this individual.

The reiationship to what we would call the natural environment required
appropriate responses as well. To usc waters, exploit natural resources,
hunt animals or fish for eulachon and salmon, appropriate preparation and
ritual purification was necessary. At the heart of this preparation was
the asking for permission of each exploited element of nature or animal
for its use, followed by training which made the person acceptable to the
giver. The spirits of each "being'" had to be placated and to this end, the
first salmon, eulachon, trec, ctc., was trcatcd ccrcmoniously, insuring
that it would be available for future use. Strict taboos surrouhded this
event and exploitation or violations of tahoos had grave consequences, the
most serious of which would be the spirit's withdrawal from the life of
the pcoplé, resulting in the abscnce of that particular resource, animal
43

or plant.

Animals were killed, or allowed themsclves to be killed, to
supply food and other bhencfits to mankind. Rites were per-
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formed atoning for thc¢ decd and acknowledging man's dependence

on the supernaturals.44

Closely related to this response to non-human reality was the winter
ceremonial complex, particularly the four dancing societies, the Cannibals,
Dog-eaters, Destroyers and Firethrowers. Marjorie Halpin has described
the Tsimshian winter in the following way:

Winter brought the '"time of taboos'" and people moved back into v

their great cedar plank houses in permanent 'totem pole' or

winter villages to wait again for spring. This was the ritual

season, the time when the spirits came down from the mountains

to lurk in the forests surrounding the villages. Certain houses

were sanctified for the season by placing sacred rings of red

cedar bark on the doors; inside the members of the dancing

societies initiated new members and people possessed by the

Cannibal and Dog-eater spirits roamed the woods.

Winter ended the fishing, hunting and gathering of the milder seasons and
because of the topography and climate a great deal of time was spent in-
doors. The contrast between the two periods of time brought to a focus
the relationship between human and other phenomena.

As already noted, because the people had to seek the goodwill of the
species they "used" for their sustenance, they observed rites and taboos
to ensure their return. These beings gave themselves to the people volun-
tarily. The exchange was, therefore, one-sided; people received the life
of other beings who died for them so that they could live. But they did
not give back their lives in return.46 A

Goldman has theorized that for the sza.kiutl47 this imbalanced situ-
ation of human life demanding animal and plant death necessitated reci-
procity. The Shaman acted as the "transformer" in the life cycle and it

was his personal mission to enter the 'vale of death" and, by his return,

demonstrate that reversal is possible:
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The shamanic ''technique of ccstasy" (Iiliade)...is appropriate

to the mission of reversing thc life cycle by going outside

the normal boundaries of life.
In the cannibal society, for cxamplc, thce member symbolically left the
human world to meet the cannibal spirit, receive its power and then be
brought back safely and restored to the normal human state by the shaman.

Both the Tsimshian and the Kwakiutl, whose beliefs about the relation-
. ship between human and non-human life, particularly animal, were similar,
believed that, during the winter ceremonies, the spirit's "summer is the
earth winter, so that they are always in their winter dances when they
appear among human beings'' who are in their earth summer.49 Katerina S.
Reid, in her analysis of the Kwakiutl winter feasts, has attached the
notion of the need for reciprocity betwezn human and other beings to this
situation. The summer life of the Indians

confronts them with an ethical‘problem they cannot solve: they

find themselves destroying beings they reverence in order to .

sustain their lives, and 50 contract a debt to the animals under

the laws of necessity.
This tension could be resolved in two ways: '"a symbolic solution consisting
of a scheme of guilt and amendment, and a psychological solution consisting

51

of an effective inversion." The animals, who gave themselves freely to

humans in the summer
turn hunters in the winter with men as their game.... If men -~
give themselves voluntarily to these animal spirits of the

winter to be killed and eaten, they can repay the debt of th
summer, 52 ‘

This symbolic reversal removed the debt, as cach party had given of itself
freely in the appropriate season, and thus humanity removed its guilt for
doiﬁg violence to their friends whom they paradoxically had to kill to

survive. The emphasis on giving was on the voluntary aspect of it, for
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the "act of passivity" on the part of humans not only made amends for what
they had to do to survive but it also gave them the gift of "'spiritual
1ife >3 |

The urgéncy of the effort to solve this and similar conflicts, chal-
lenged the Tsimshian to the limits of their creativity. This creativity
showed itself in sophisticated art and in elaborate dramatic and musical
performances, in which the relationship between human and spirit lives
played a major role. All Tsimshian attempts to bring order and coherence
to their world clearly showed that their values were integrated with every-
day activities and provided some degree of resolution for the perplexihg
problems. and questions of meaning brought about by these activities. The
dramatic performances, music, mythology and religion "objectified' these
conflicts and resolutions in a manner which satisfied the deepest needs of the
people. The social system was also a direct outgrowth of and reflectibn of
the cultural values and the two formed an integrated whole.54

In the late eighteenth century, the coherence and integration of Tsim-
shian culture was challenged by the coming of a people with a radically
different cultural basis, a challenge that would eventually lead the Tsim-
shian to decide to abandon their own cultural heritage and becomé,like these
newcomers (and, much later, to reassert traditional values). Sometime after
1774,§?he nine Tsimshian tribes apparently already famous for their treéing
abilities, especially with the Haida, Nishga, Tlingit and Gitksan:jf estab-
lished relations with a new group of traders, the Europeans. In 1792, the

Spanish explorer, Jacinto Caamafio, spent a month among the Coast Tsimshian.

The familiarity and readiness with which they received him and the metal
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buttons they wore indicated that they had probably made previous contact
with Europeans,56 probably the Russians, Americans and British. Thesé con-
tacts had more than likely enabled them to consolidate their preVious trading
power by preventing the inland Indiéns from trading diréctly with the Europeans.

In 1828, Sir George Simpson, Governor of thc Hudson's Bay Company, in an
effort to monopolize trade with the northwest coast Indians, decided that the
time was ripe to build a fort just south of the Russian boundary, in order
to eliminate American and Russian access to the many furs collected in that
area.”’ By the end of 1830, a site was choscn inland on the Nass River, and
Fort Nass was opened in 1831. This fort lasted until 1834 when it was aban-
doned in favor of a new one built on the present day site of Port Simpson.

It seems that both the company traders and the Tsimshian had reasons
for the move. Fort Nass was miles inland from thc heavy trading activity of
fhe coast, thereby giving the Americans and Russians a trading advantage
and making it unprofitable. TPurthermore, there was no sheltered anchorage.
The Tsimshian, for their part, faced competition from the inland Tsimshian and
Tlingit. One of the Tsimshian chiefs, Legaic, had given his daughter in
marriage to Dr. John Kennedy, a physician and leading trader at Fort Nass,
to consolidate a trading alliance between his tribe and the MHudson's Bay
Company. He offered the company traders one of his tribal camping areas
as a new site, and Fort Simpson was established just south of the Russian
boundary and right at the mouth of the Nass River.

“The other eight Coast Tsimshian tribcs who wintcred along the Metlakatla

Pass responded quickly to this situation and moved their winter villages to
Fort Simpson and formed "a loosc sort of confederacy, although the individual

tribes never quite gave up their old autonomy.“58 Besides this physical
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realignment therc was also rcalignment of the social structure, the major
change being the cnmergence of a scrics of powerful chiefs named Legaic.
Indeed, there is evidence to suggest that Legaic had been consolidating
his power before the establishment of Fort Simpson.59 His daughter's marriage
to Kennedy had enhanced his role as trader and he became the middleman for
many Indians wishing to trade with the Hudson's Bay Company. In 1836, a
gmallpox epidemic60 led to an increase in potlatching as young men attempted
to gain the positions vacated by those killed by the disease. Many leaders
were impoverished in their attempts to match the potlatches given by the
wealthy new traders such as Legaic. &ggg}gi§dstatu$ increased dranatiéally
as he gave tremendous potlatches, rendering others incapablg of matching his
efforts. On account of his wealth and by means of trickery, warfare and
trade monopolies, he became the leading chief at Fort Simpson, a position he
maintained until well after William Duncan's arrival in the mid-lSSOs.élfg(R
While Barnett describes Fort Simpson before 1858 as being "in a constant
State of seige and su5picion,”62 relations between the Indians and the traders,
although perhaps not always amicable, were generally conducive to'trade.63
There were occasional anxious moments, but generally the anxiety was the result
of Indians feuding with other Indians. Traditional rivalries befween the
Tsimshian, Haida and Tlingit needed only the smallest spark to ignite into
violence and the fact that all came to Fort Simpson to trade increased the
likelihood of clasﬁes. Liquor was also often a factor leading to hostilities.
By the time of the establishment of Fort Simpson, the Indians had acquired
a tdste for alcohol and used it for potlatching and feasting. During the

early years of the fort, liquor was an important trade item and the Indians
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often played off the Americans and the Hudson's Bay Company to get it for 'the
lowest price. In 1842, the Company cahcelled all trade in liquor because it
interfered with the ability of the Indians to gather furs.64

During the Hudson's Bay Company years the Indians continued to be shrewd
bargainers, playing the market and trading with those who offered the best
deal. This state of affairs caused one of the traders, John Work, to complain
that "It is annoying in the extreme to seec the advantage which the black vaga-

bonds endeavor to make of this‘circumstance.”65

After the Company cut off
trade in liquor, it became increasingly difficult for them to compete with the
Americans as the Indians would often hold on to their furs and wait for American

ships.66

The Hudson's Bay Company did obtain a rcasonable return for their
efforts, but.the presence of American ships continued to drain company profits
throughout the 1840s and 1850s and the liquor traded continued to exacerbate
tensions between the different groups of Indians. In 1852, William McNeill
reported that the Americans "'threw a large quantity of goods into the market,
and kept the natives from hunting or cxciting themselves_to_obtain’fur."67
In 1854, the Téimshian,began going to Victoria to trade their furs. They
obtained large amounts of liquor for furs and from prosfitution ahd, by 1860,
Victoria had become so popular that virtually all furs gathered by the
Tsimshian were taken there.

Despite the instability of the fur trade, the rclationship between the
two parties was basically peaceful and Indians were often employed by the
traders to load the ships and tend the gardens. 7The only hostilities were
annoying cases of vandalism when Indians stole pickets, wrecked the garden,

or fired their guns. Liquor was often the cause of such acts and prompted

Work, in 1835, to complain about its effects: ''Even with the very best of
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them we don't know the moment a quarrel may arise and even bloodshed may be

the result."68

Vandalism often tempted the traders to use force but violent
confrontations never occurred. In fact, in 1852, the Indians were responsi-
ble for preventing the total destruction of a burning Fort Simpson.

The fur traders made no attempt to ”direct"69 change in Indian society.
According to Jean Usher, contact "enhanced the existing cultural forms':

The aboriginal culture was largely oriented to the acquisition .

and display of wealth, and the influx of prestige goods from \

the traders only gave vitality to already existing cultural |

institutions.
Few new skills were needed and change proceeded in existing directionsﬂ
Arts, crafts, house building and ceremonial life flourished. - The move to
Fort Simpson, with its resulting social readjustment, and the smallpox
epidemic of 1836}>made for trying times but apparently the Indian

Laws still functioned, and by potlatching intensively, they

were trying to adjust their real situation to their social

ideals. ...this was still an Indian dominated society, and

the Indian solutions for these problems could still be applied.71

Robin FiSher has echoed this view by stating that the fur trade was a
"mutually beneficial symbiosis in which neither gained from fhe hostility |
of the other." The Indians exercised ''a large degree of choice'" about what:;
they accepted of European culture and hence the effect on their cuiture """" x
"was creative rather than destructive."72
While coming to a similar conclusion,73 Drucker has added that "It is not
- the mere listing of culture itemsvadded or subtracted that is significant but

74 These factors

the cultural processes and psychological factors involved.'
are, however, harder to isolate. At this point it may again be useful to

distinguish between culture and social structure. While the social structure
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may have continued to function in a more or less traditional manner, as the
Tsimshian attempted to adapt to changes in their way of life, there may have
been new demands on the underlying cultural values: and pressures on traditional
assumptions,k demands and pressures not immediately reflected in a changed
social structure.

Trade occupied an ever increcasing portion of Tsimshian time. They spent
less time hunting, fishing and gathering for their basic needs, trading in-
stead with other Indians for fur, meat, fish and potatoes which they in turn

traded to whites for whatever goods they desired.75

By the late 1850s, the
Tsimshian spent most of their traditional hunting-summer trading in Victoria.
Furthermore, with the increase in wealth and depopulation by disease, pot-
latches and feasts, on a scale never before witnessed, dominated their winter
months. Many of these occasions deteriorated to mere ostentatious displays
of wealth, destruction of large quantities of goods, or insults to guests

in speech and song. There were also challenge feats with the sole purpose

of humiliating the guests by providing them with more food and often more rum ,

than they could consume. These potlatches have been called ''rivalry potlat

and were bitter confrontations between rivals for social status.76

Rather
than acting as a source of order and staiility, the potlatch increasingly
functioned as an instrument of division. |

The mentality required for the fur-trade was also at variance with the
traditional relation to non-human "beings'' and violated many of the old\taboos.'
ThevPort Simpson Journal reported, in 1843, that the Indians were not bringing

in enough fish and added that

...the reason they assign for it, is their having brought them so
early to the Fort, they superstitiously imagine our mode of cooking
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them is the cause of the falling off.77
The traders were astounded that the Indians did not realize that the school of
fish had simply passed, ''they being so tenacious of their own superstitious
beliefs."78 The desire for European goods required behavior that conflicted
with ancient taboos and rituals. Between 1810 and 1820, sea otter pelts be-
came increasingly difficult to obtain and Hudson's Bay Company records indicate
a steady decline in the quality and number of the furs of most species. Un-
doubtedly, inner conflicts such as the one reported by the traders, became
more frequent.

The winter ceremonial complex became ''secularized' as well. Careful
rehearsal of spirit possession and theatrical gimmickry became the order of
the day. The increase in wealth and the depopulation by disease were partly
responsible for this change. if Reid's analysis of the winter ceremonies is
correct, it would have been increasingly difficult for the Indians to avoid
being hypocritical about what they were saying concerning the animal spirits.
According to Reid, the chief problem of thc fur trade era was not in coming to
terms with new wealth but in handling it in such a way fhat-old communal
patterns would still be operative. Indeecd, animals, traditionally the source
of wealth, by being overkilled, brought in vast amounts of new weélth. But
overkilling was a crime and

prayers show...it is the most certain way of making the animals

use their equilibriating power and bring illness and death. There:

is no doubt that illness and death accompanied the new wealth...

The dilemma in which men are involved in their relation to the

- outside world, represented in the prayers as the problem of the
" double nature of the animals, and correspondingly, of man's double
desire, was therefore a particularly acute issue at that time.79

Tndeed, overkilling was seen by most North American Indians as a sure
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guarantee of retribution. Calvin Martin has argued that the close relationship
between human and other 'beings'' was characteristic of all North American

Indian hunter-gatherer societies. Reality other than human was not seen as a
mere aggregate of exploitable resources but rather there was ''genuine kinship
and often affection for wildlife and plant-life' and hence respect and concern
for their welfare. Human and other beings were bound by a compact and fulfilled

each other's n.eeds.80

Hunting required certain rites and taboos so that the
spirit of the being giving its life would not be offended. Failure to follow
correct prescriptions could lead to the withdrawal of the offended spirit's
species from the area, lack of success for the hunter and/or the onset of
disecase.. With the coming of the Europeans, the Indians saw-a way to make
their traditional life-stylc more convenient by making traditional goals morc
attainable. The intensification of contact, however, brought disease and
the depletion of animals. Traditional shamanic remedies failed to work against
these new forces which were seen as the revenge of the animal-spirits who had
been offended by improper preparation for hunting. In turn, the Indians, in
the fur-trading areas, retaliated by slaughtering the vindictive species in
the hope of rendering their rcvenge ineffective. Thus begun the‘exploitive
fur trade in which the Indians eagerly gathered furs for the Europeans.

By accepting the European material culture, the natives were thus

impelled to accept the European abstract culture, especially the

European religion. The result was that their own spiritual beliefs

were subverted as they abandoned their implements for those of the

white man. Native spiritual beliefs lost not only their practical

effectiveness, in part owing to the replacement of the traditional

magical and animistic view of nature by the monotheistic and

"~ exploitive European view, but they were no longer necessary as a
source of definition and theoretical support for the new Europe-

derived material culture. Western technology, in a word, made more \
"sense" if it was accompanied by western religion: Christianity.81 \
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Disease, European trade and eventually Christianity, concludes Martin, led to
apostasization, the most obvious sign of this change being the unrestrained
slaughter of certain game.

Whether or not Martin's analysis fully explains the fur trade, it is
certain that, for the Tsimshian, collecting surpluses of furs for the Europeans
did not harmonize easily with fundamental beliefs, particularly those expressed ki
in the winter ceremonials. The sacred symbols could no longer provide their
original meaning and this explains, in part, the staged dramatic presentations
and extravagant displays of thc mid-nineteenth century. Thus, while certain
social forms remained operative, some of the underlying presuppositions were
challenged profoundly. ‘

At about the time that the Tsimshian began to go to Victoria another
agent of social change, one which would attempt to '"direct' alterations in
Tsimshian society and accelerate the de-spiritualization begun by the fur
trade, appeared at Fort Simpson. William Duncan, representing the Church
Missionary Society, began a long and famous career on the northwest coast in
1857. [Inglish by birth, Duncan had riscn, through pcrsistence and hard work,
from a poor working class background to the lower middle class of Victorian
Ingland. Duncan's Christianity was strongly cvangelical, cmphasizing the

<fiota1 depravity and worthlessness of humanitX;> This emphasis had led Duncan,
aé it had so many other evangelical missiona}ies, to a dramatic conversion
from a highly exaggerated state of sinfulness. These "marvelous deliverances'
ofteh gave such people a heightened sensc of responsibility for other '"lost
souls" and the missionary vocation was a popular choice in which to carry out

this responsibility. Tn addition to presenting the pospel, missionaries such
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as Duncan sought to reproduce the society and institutions of Victorian
England among their converts. In their minds, they saw England as the
greatest nation in the world, paramount because it had risen out of the bondage
of paganism through the liberating message of the gospel. They saw it as their
duty to spread, to all corners of the world, both Christianity and the civilized
life of England complete with Victorian notions of work, leisure time, clothing,
sex roles, héusing, furniture and education.82 Everyday life and the gospel
were thus integrated and inseparable. ) |
Duncan attempted to preéent this two-fold gospel at Fort Simpson. The
skill manifested in Tsimshian arts and crafts persuaded him that these people
were capable of '"improvement'' but he was appalled at the feasting and winter
ceremonials that reflected the recligious beliefs and practices he wished to
replace. The wasteful potlatches, drunkenness, prostitution and violence of
Indian life convinced him of thc unsuitability of Ind;an ways in an eﬁerging
European society. The disastrous results of contact proved, to Duncan, that
heathen ways, could not cope with those of the Europeans and that»only Christi-
anity could act as a mediating force which would enable the Indians'to survive.
Indeed, thesc were critical ycars for the Tsimshian. By 18@0, the Hudson's
Bay Company lost virtually all trade to Victoria because of the easy money and
liquor to'be made by trading furs and from prostitution. Hamilton Moffatt,
of the Hudson's Bay Company, complained that if the Indians were 'kept well
under the hands of the law at Victoria, they will not be so desirous to

83 In 1860, he broke companybpolicy by giving the Indians liquor

migrate."
to attract more furs and in the following year the Hudson's Bay Company

raised prices substantially, all to no avail.
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The winter seasons of 1859-1860 and 1860-1861 were difficult times for
both the fur traders and Duncan. There was continual fighting and drunken- .-
ness during the winter feasting and ceremonies as well as feuding with the
Haida. From‘September 1859 to May 1860, according to Hudson's Bay Company
officials, three men and four women were killed during drunken fights and, .

8% In February of 1862, as ¥ .

in June of 1860, Duncan's house was plundered.
the Indians were ieaving for Victoria, the Fort Simpson Post Journal reported
that "a larger number than usual of females are going to prosfitute them-
selves.”85
At the same time, Duncan established roots among the Indians by obening
a school. and teaching the children reading, writing, arithmetic, singing
and religion. Between July 1861 and July 1862 fifty-eight Indians were
baptized (thirty-seven men and twenty-onz women) of whom twenty-two were
under twenty years of age, twenty-scven between twenty and thirty, fivé

8
6 Duncan's success was modest

between thirty and forty and four over forty.
and there were no mass conversions. Very cearly hc toyed with the notion of
moving himself and his followers from Fort Simpson because of the unsettled
conditions.

Usher, in her analysis of Duncan's work, has stated that the initial
reaction of the Indians to Duncan was not that of a disoriented and demoralized
people as suggested by Barnett.

Before 1857, contact with Whites was on a regular, ordered basis. . .

The Tsimshian appeared to be in control of their own society, and

were coping remarkably well with the effects of guns, liquor and

- disease introduced by European civilization. Their reaction to a .
" missionary who denied the bases of their society was not that of

a disoriented people. The Tsimshian neither capitulated to
Duncan's ideas, nor made any hysterical attacks on the missionary
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as a last defence of their old disintegrating values. The Tsimshian .
were curious about Duncan's ideas, as they were about many European ways. '

Furthcrmore, their isolation from white settlements had helped them ''avoid

the physical and cultural breakdown' of the tribes around Victoria.88 Because
they had a history of meeting other peoples and were interested in other
points of view, they were probably skilled in integrating new elements into
their culture.

The gold rush of 1858, according to Usher, changed all of this as more-.
and more Tsimshian went to Victoria and fell victim to European vices and \
diseases. By 1860, the Tsimshian were demoralized and had lost the control
Udver'their society that they had had during the first years of contact. Curi-
oﬁsly, Duncan did not begin his attempts at converting the Tsimshian until Jﬁne
of 1858. His first efforts at reaching them thus paralleléd the time of the on-
set of Tsimshian demoralization. Indeed, his first baptisms occurred in 1861—1
£862, clearly after the date assigned to Tsimshian demoralization..It-is puzz;{ng
to understand how Usher can state that initial Tsimshian response to Duncan w%§
not that of a demoralized people when she posits that demoralization began in/}
1858, the year that Duncan first began his attempt to convert them. ‘////

The problem with Usher's analysis underscores a sérioﬁs methodologiéal ’“\
difficulty: how to»define demoralizaticn and how to determine when and why it?
takes place. The effects of European contact were noticeable shbftly after
contact but, even with such problems as liquor and disease, the Tsimshian
attempted to handle the different aspects of European culture by using tradi-
tional norms. The ethical and religious problems resulting from a neﬁ
attitude towards gathering and collecting furs, reflected in the changed

emphases in the potlatch and winter ceremonials, posed serious questions

about fundamental cultural values. As contact intensified, the changes
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and questions produced by contact made ever-increasing demands on traditional
Tsimshian ways. By the early 1860s, the effects of liquor, prostitution and
disease were particularly evident and is probably the reason why Usher chose
thiskparticular time as the beginning of the period of demoralization and
dissatisfaction with old ways. There was, however, no mass movement away L @
from traditional values and Duncan was unable to persque any significant number ﬁi
to follow his leadership. It would seem that Usher has arbitrarily chosen
this date as the time of demoralization because certain problems were SO
visible. It is possible, however, that the time of dissatisfaction and

§

questioning may have begun much earlier.{ﬂOn the other hand, as Crosby was .
. v

TS Y A
oyl

to find out later, the Tsimshian rg}g}ggg,many of their cultﬁral patterns
long after they were converted and had supposedly abandoned their old ways
because they had proved to be deficient., All of this underscéres one impor-
tant point: defining demoralization ahdédissatisfaction with old ways on
the basis of certain necgative cffects of luropcan contact has scvere limita-
tions, for as J.M.R. Owens has pointed out, negative experience with European
culture can easily lead native peoples to pi;ce mofc Qaiﬁe 6n traditional waysy’
rather than question them.89 |
In 1862, Duncan along with about fifty Tsimshian left Fort Sihpson to
establish a model commumnity at Metlakatla. Duncan was convinced that only
by isolating his new converts could they be shielded from the 'temptations''
and influences of their non-Christian friends and relatives and, more signif-
icantly, from the traditional obligations of potlatching, housebuilding and

feasting which prevented a radical break from the past. The size of the

group and, indeed, the need for the move indicated that most Tsimshian at
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Fort Simpson wished to remain as they we.2 and not give up their lives to
Duncan's lecadership.

Metlakatla suddenly became an acéeptable place to live for many more
Tsimshian when a smallpox epidemic broke out shortly after Duncan's move.
Throughout the summer of 1862, the disease raged through the Indian camps
and villages around Fort Simpson. People who knew little about Christianityt
flocked to Metlakatla and appealed to Duncan to let them remain. The Post
Journal reported: "Mr. Duncan has at least four hundred natives at his
place; and some of them intend to build their houses there and abandon this

90 The devastation of the disease wreaked havoc with the social

place."
system and undermined the power of the shamans.
Now instead of the small stream of faithful converts that had
been expected at Metlakatla, Duncan was faced with several
groups of panic-filled Indians who, finding no solution for

theirdistress, were prepared to submit to the will of this
missionary.91

People of all ages and occupational and status groups were converted.92
While the Fort Simpson population was depeleted by the disease,ppn;y five
people died at Metlakatla, making it a very attractive alternative.

From this foundation, Duncan masterminded the establishment of a model
village. Singleehandgdly he managed all the activities at Metlakatla, ruling
with an iron hand and forcing all the residents to conform to his decrees.
Usher refers often to the fact that Duncan 'took pains to establish what had

been the Indian way of dealing with situations"93

but as Fisher points out,
"The point of moving to Metlakatla was to isolate converts from Indian
customs, not to foster their continued existence."g4 His village rules

emphasized the departure he demanded frow traditional ways:
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To give up the Ahlied or Indian devilry.
To cease calling in conjurors when sick.
To cease gambling.

To cease giving away property for display.
To cease painting their faces.

U NN

These practices, central to old cultural beliefs, were replaced with rules
regarding sabbath observance, religious instruction, school attendance,
industry, thrift, cleanliness and proper housing. Fach element of Indian
life was replaced with an appropriate Victorian Christian one.

Duncan, like other nineteenth century British missionaries, insisted
on the nuclear family as an independent unit. TInstead of large houses for
entire lineage groups, Duncan demanded new houses, arranged in the Victorian
manner, with streets running at right angles to the coast, ”gimilar to
labourer's cottages at home,”95 in which cach family had its own room. Tradi-
tionally first loyalty had been to the linecage group and members shared
rights to properties, mythology, ceremonial procedures and crests. Property
now became private with rights of succession determined by male 'heads'
rather than through the man's sister's sons. Each conjugal unit was forced
to fend for itself rather than existing as part of a group which worked aé
a unit for the benefit of all members. Lineage heads and chiefs could no
longer demand absolute loyalty. With the emphasis on the nuclear family,
the Indian sense of cohesion, the network of people to be counted upon for
aid, and the structure for social control were all replaced by the tota;
control of the missionary.

-Further social realignment occurred in the formation of ten companies
of men, each with two constables and two members on the village council which,

after a few years, was modified to include a chief, two native teachers, two
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constables, three councillors, two musicians and ten volunteer firemen. The
purpose of the companies was
to unite the Indians for mutual assistence, to keep each member
of our commmity under observation (surveillance), and to give
opportunity to the majority of our members to be useful to the
commonwealth, 96
The final authority, however, belonged to Duncan and his appointment as
Justiée of the Pecace in 1863 gavc him the power to back his demands with
the "power of the sword" and the Royal Navy. It also gavé him power to keep
liquor and "undcsirables' out of Metlakatla. His native constables guaran-
teed that all laws would be enforced, even patrolling the streets on Sunday
to insure one hundred percent church attendance. As Usher points out, 'Work
habits, marital life and religious beliefs of the people were all the

responsibility of the police fbrce."97

Fines and jail sentences were imposed
for any violations.

To avoid any contact with the outside world, Duncan took steps to
control all the commercial dealings of his people. He asked the Hudson's Bay
Company to move its store to Metlakatla but, when the traders refused, he
opened his own store and bought his own steamer to supply it.98 To enable
the Indians to have funds to buy goods from his store, he established a saw;
mill and several cottage industries. In 1871, he went to England to léarn
soap-making, spinning, weaving, and rope-making. Eventually he taught the
Indians the packing and salting of fish for white markets and by the 1880s
the Metlakatlans had their own cannery. Duncan thus realized his ultimatelﬁ 
goal of self-sufficiency. ”

Life at Fort Simpson remained more or less as it had been during Duncan's

years there. Liquor and trips to Victoria continued to pose problems for



1"?’»’

both the Tsimshian and the tpéﬁer. Potlatching, although still occurring,
had lost somc of its impact becausc ncarly cevery individual at Port Simp-
son had cither at onc time lived or been at Mctlakatla or had a relative
there. Lineage group cooperation suffered as a result and while most at
Fort Simpson refused to give up old notions of status, feasting, hereditary
property and tribe, obligations remained unfulfilled as many Metlakatlans
were still indebted to those at Fort Simpson or were not allowing the
latter to rightfully demonstrate their position relative to them.

Despite these changes in and demands upon the social system, most
Fort Simpson residents attempted to adhere to traditional cultural values.
There was tremendous pressure on them to abandon their old culture in
favor ofiwestern values, both "indirectly" from white settlers and traders
and "directly' from Duncan whose main co:cern was to attract them to
Metlakatla. The slow but steady growth of Metlakatla indicates some
degree of success for Duncan's plans but Fort Simpson always maintained
a larger Indian population. Duncan's dreams of a model utopia, including
all the coast Tsimshian, were dashed when, in 1873, a small group of Fort
Simpson Tsimshian was converted to Methodism in Victoria. Responding to
the pressure to westernize and to the conversion of some of their number,
the majority of the Fort Simpson residents decided that they wanted the
western way of life and religion (similar to what was being offered at
Metlakatla) rather than the Tsimshian way and issued a call for a Methodist
missionary. Both the missionary who was sent, Thomas Crosby, and the
Tsimshian had no idea of all the factors involved in such a decision.
The realization of this goal of complctc acculturation proved to be a

much more complex and difficult process, with many unforeseen conditions
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and problems than either the Tsimshian or Crosby had ever imagined.
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CHAPTER TWO

REVIVALISM AND CIVILIZATION: THE MAKING OF A METVIODIST MISSIONARY

The other party in the Tsimshian-missionary rclationship, Thomas
Crosby, combined the western cultural values accepted by most nineteenth
century Anglo-Saxon missionarics with an anachronistic, revivalist brand
of Methodism, similar to that prevalent in Britain in the middle of the
eighteenth century and in North America at thc cnd of the cighteenth and
beginning of the ninetcenth centuries. Ilis cultural heritage.was, in
many ways, similar to that of William Duncan and included similar notions
of appropriate everyday behavior and social relationships and structures.
From his Methodism he learned to placc cmphasis on heing '"filled with thé
Spirit'" and witnessing to save ''lost souls.' By thc time he arrived at
Fort Simpson he had integrated his '"'secular" and ''rcligious" values into
a unified "package'" and, for him, conversion to Christianity includéd the
acceptance of both. What he presented to the Indians was, for them, a
new cultural framework which attempted to integratc cveryday life Qith
the "deep'" questions of meaning.

Crosby was born in 1840 of staunch Methodist parents in Pickering,
Yorkshire, "within the hounds of that famous old Pickering circuit, which
it is claimed has been more prolific in Methodist preachers than any

other.l"1

When he was sixteen, his parents immigratcd to Canada and settled
in the Woodstock, Ontario area. His Tather's attempts at farming ended

disastrously, and younp Thomas was lorced to pgo out and earn moncy for
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the family at a local tannery.2

Concerning his home life Crosby later wrote: "I was the subject of
deep religious impressions. But it was not until some time later that I
was savingly converted to God."3 During his first ycar at Woodstock, he
was not an active church member for, as he recalled later, in a manner
typical of many evangelical missionaries, this was a period in his life
during which he was possessed by a '"spirit of trifling worldliness and
carelessness."4

There were, however, three experiences before this time that had made
lasting impressions on him. The earliest concerned a young man, George
Piercy, who wished to go to China as a missionary but received no support
from his family, friends or church. Croshy wrote:

But overcoming all difficultics, he finally did po. 1 shall

never forget the effect it had upon my heart. 1 admired his

piety and zeal, even though I had not as yet made definite

decision for Christ, and thought that if he could leave a

- comfortable home and influential fricnds there must be an

inspiring motive.
The other two experiences occurred while he was crossing the Atlantic
from England: a sun stroke and a broken leg while on hoard ship gave him
much time to reflect upon the meaning and coursc of his life. He resolved
afterwards to live a Christian life but '"like many a sick-bed resolution,
this was only made to be broken."6

In 1858, a great '"Awakcning" swept North America. The revival orig-\
inated in the United States and was the culmination of years of evangel-
isticvcf[orts. The slavery crisis, the financial crash of 1858 and

growing restlessness resulting from urbanization crecated a climate of

soctal and religious uncertainty and made the warmth and promised security
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of evangelical revivalism attractive to many.7 The movement spread to
Canada and Europe and it was during a revivalistic camp-meeting near Wogd-
stock that Crosby's conscience;wa3~”afoused,” He later recalled that ''The
ﬁeeting from beginning to end seemed especially for my benefit. ‘The K
prayers, the testimonies, the songs were «ll the voice of God to my heart.
After two weeks of intense inner struggle, constant prayer for forgiveness
and, finally, the conviction that his sins were 'washed away,' Crosby
""gave himself up to the Lord." He immediately joined the Wesleyan Metho-

dist Church and participated in the Sunday School program, the Tract

Society and the ''praying band,'" a group that met for cottage prayer-meetings
and visited the sick and prisoners. Eventually, he became a local preacher

and spent all of his spare time reading books, "mostly of a devotional

9 kAl
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character."
His missionary flame, first 1lit by Piercy, was rckindled by Rev.

William ('"California'') Taylor, a missionary who had ministered to the gold
miners of California and whose enthusiasm kept the '"'Awakening' alive on
the Eastern seaboard of the United States and in Eastern Canada. 'During
1861 and 1862, Taylor toured Canada and the highlight of his Services was
a lecture about the seven years he had spent. conducting revivals'amqng the
miners, merchants and people of California. His expressive manner, with
its ability to arouse sinners ''to come to the altar' and give testimony

of "pardon and peace,"10

made an indelible imprint on the mind of the
impressionable young Crosby.
" In 1861, Rev. Edward White, working for the Wesleyans in British

Columbia, wrote several letters to the Christian Guardian urging young

men from Ontario to come to the west coast to serve as class leaders,

n8
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local preachers and assistants to aid Wesleyan attempts to minister to the
gold miners and Indians. After having heard the messages of Taylor, Crosby
needed little encouragement to go to British Columbia and do what Taylor

had done in California. His lack of formal education and training precluded
support for his efforts by the missionary society of the Wesleyan Methodist
Church, but with the image of George Picrcy ever in his mind, Crosby

found his own means to get to British Columbia.

There were three important factors in Crosby's life that made the | i+ o

missionary vocation appealing. First of all, Crosby's family situation
viélaced him among the 1owg5:c1asses of Canadian socicty. As Neil Gunson
has noted about the nineteenth century missionarics to the South Pacific,
the majority came from the lower and lower-middle classes and saw mission
work as a means of improving their station in lifc, a way of rising beyond
their laborer's roots.11 Secondly, mission propaganda, especially as used
by veteran missionaries, presented romantic picturcs about the missionary
vocation and seemed to offer independence and freedom of action.lz’ Young
men, particularly those of Crosby's social, religious and economic back-
ground, were captivated by the possibility of exchanging their tedious
lower class lives for those of grand adventure, and they were stirred by
the thought of undertaking dangerous and strenuous tasks for Christ. For
many, the missionary vocation was the counterpoint to the lure of adven-
ture for the hunter and explorer, inspiring ''a certain exhileration in
the fulfilment of duty and the prospect of an individual assumption of

responsibility among trying conditions.”13

Finally, the nature of
Croshy's Christianity, particularly its revivalistic characteristics,

necessitated a 1ife of holiness and scervice.,  The missionary vocation was
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seen as one of the best means to fulfill this need.

The denominational setting in whiéh Crosby operated was the Wesleyan
Methodist Church. Methodism originated in England in the late.17305, under
the guidance of John Wesley, as a movement designed to breathe life into
the Anglican Church. Wesley addressed his message to the working-class,
the new urban, industrial, poorly educated, impoverished masses who crowded
into the industrial centers to find work. He was appalled by the life-
style, particularly the immorality and intemperance, engendered by the
living conditions of these people.

Wesley's theology was an eclectic combination of various Christian
traditions. Froﬁ Augustine and Calvin he borrowed the notion of total
depravity and the efficacy of divine grace but he denied their views of
God's eternal decrees of election and rcprobation. Tn place of these, he
substituted Pelagian and Arminian notions of free will but not their
denial of total depravity. llc accepted perfectionist notions and was
deceply spiritual but he rejected religious quietism because it hindered
Christian action. He furthermore insistcd on God's absolute mercy and
kindness but also on eternal punishment.14

The highlight of a person's life, in Wesley's Christianity, was the
conversion experience, a highly emotional event that marked the peint at
which a person chose to reject his or her sinful life and strive for
holiness. Early Methodist preachers, using a style which appealed to
humblé and unsophisticated people, painted lurid pictures of sin and hell
and then offered God as the alternative, with the assurance that God had

15

accepted and forgiven them and would give them cternal life. Such

preaching led to dramatic conversions, accompanicd by such phenomena as
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~ecstatic utterances, prostrations and faintings. For many of the poor,

alienated and ill-educated working-clasé people, such excitement provided
an attractive alternative to the tedium of everyday life. The.Anglican
Church, whose pastors offered little more than prudential counsel and
rational belief, had little to offer these pedple.

Wesley's Arminian doctrines implied that all people were equal before
God, regardless of wealth and status. Yet Wesley did not use his Methodism
to question the inequities between the classes produced by industrializa-
tion. He was "impressed not so much by thc social evils from which the
poor suffered as by the vices to which they hadvsuccumbed."lé Sin was not
identified with the alienating consequences of industrialization and urbani-
zation but was rather seen as '"individual vice and laxity" and took such
forms as sensuality, blasphemy, drunkennch and immorality. Greed, op-
pression, injustice and social inequality were largely ignored because
they were due to individual failings and could by cured by their removal.
For Wesley, '"inward changes would produce outward effects."17

Arminian equality was instead channclled in the organization estab-
lished by Wesley. In each territory of his labors he set up weekiy ""class
meetings" which met to hecar the testimonics of the members and to insure
that each person followed the rules regarding such practices as sabbath
observance, drinking, dancing, dress, and smoking as well as cared for
fellow-members, especially the poor and prisoners. Anyone with the requi-
site piety could become a clas: leader or local preacher. Education, rank
or wealth played no part in determining leadership. Especially for the

poor, working-class city-dwellers, Wesley's orpanization provided a sense

of importance and belonging missing in cveryday life.
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With regard to everyday life, Wesley encouraged his followers to learn
to think, read and write for themselveé and he provided inexpensive lit-
erature for their use. Furthermore, he encouraged habits of "diiigence,
frugality and cleanliness'" over "sloth, prodigality and sluttishness."18
Idleness was the worst of all rins; each person had to work hard, whether
as servant or master, with the injunction: "Gain all you can."19 The
virtues demanded by Wesley fit in well with the individualistic, entre-
preneurial style of commercial England and many Methodists rapidly became
wealthy. This increasing wealth, middle-class tendencies and identifiéa-
tion with the industrializing and urbanizing processes coexisted in an
uneasy alliance with the enthusiastic, cvangelical and liberating appeal
to the lower classes.20

Wesley's doctrines spread to the Amcrican colonics in the middle of
the eighteenth century. For many colonists, the Arminian notions of
equality seemed compatible with some of the prevailing democratic and
egalitarian ideals espoused by a significant group within the colonies.
American Methodism became staunchly '"low church,' preferring to ignore
Wesley's concern for liturgy and sacraments, emphasizing instead his re-
vivalistic enthusiasm and reducing his concern for the full range of
theological concerns to a theology of convcrsion.21

In the last decade of the eightecnth century, this revivalistic
brand of Methodism entered Upper Canada. The population of Upper Canada
was widely scattered and '"Toil, lack of culture, inadequate communication
were almost universal."22 Most settlers were hard-working, simple and

poorly cducated people who lived with a constant fear of the natural -

forces as well as the cver-present threat of sickness. Religiously, they
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received scant attention from the government-supported Anglican Church whose
priests made little effort to approach the scattered settlers.

The Methodists alleviated the settlers' chronic loneliness by estab-
lishing an itinerancy system in which their preachers would travel from
house to house, bringing the Word and news of the outside world. These
pcachers were often poorly educated, highly emotional men who, because of
their humble origins and temperament, could appreciate the qualities nec-
essary for frontier life and, traveling over a negligible transportation
system, shared the hardships of the settler. They werc "skilful exhi-
bitionists; they put on a good show because they knew it got,results."23
Their emotional appeals arouse~ a state of religious cxcitement, parti-
cularly at the large camp-meetings which emerged in 1803. Vivid pictures
have been painted of the mass hysteria, faintings and dramatic conversiéns
which occurred after highly impassioned, bordering on irrational, appeals

by thesc preachers.z4

They saw a wholc gencration who stood near ''the
gates of hell" and, following the lead of Wesley, saw man as.a creature
born in sin and needing spiritual regencration. Sin and hell were pre-
sented in the darkest terms, calculated to arouse in the hearers a sharp
sense of guilt that would lead to impassioned appeals for God's grace.
Egerton Ryerson saw the essence of revivals as two-fold: ''the suddenness

of conversion and the extraordinary circumstances connected with them."zs

Conversions were indeed dramatic, accompanied with '‘physical agitations
and pfostrations." Natural phenomena and personal incidents were seen as
signs of God's direct and personal intervention in the lives of each

person.
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The North American Methodists thus adopted an "enthusiastic'" rendering
of Arminian Wesleyanism. They furthermore duplicated Wesley's system of
class-meetings, complete with testimonies and scrutiny of fellow-member's
lives. As in Britain, Methodist leadership was chosen on the basis of
piety, and daily life was regulated by the same prohihitions on certain
forms of behavior such as drinking, gambling, dancing and swearing. For
the lonely settlers, the Methodist services with their lively hymnody, camp-
meetings and class-meetings provided an intimacy of {cllowship and concern
for the lives of each other. Fellowship was more important than theologi—
cal training or Biblical scholarship; the Bible was the literal word of
God anyway. The realities of sin and judgment, in a hostile environment,
were the most pressing matters to be dealt with and could be overcome by a
vivid conversion expericncc. A1l aspects of the Mcthodist presentation |
and organization were geared to disturb the conscience of the hearers and
lead them to a decision for Christ.

Canadian Methodism in the early years of the ninetcenth Century was
merely an extension of the Metiodist Episcdpal Church of the United States.
The colonial government's fear of anything "American' in the years'

26

following the war of 1812°" and the coming of thc conservative British

Wesleyan Methodists shortly afterwards, led to dramatic changes within
Canadian Methodist circles, both in organization and in spirituality.27
Organizationally, the Canadians severed all connections with the "enthusi-
astic' American Methodists in 1828, and joined the morc sedate British

Wesleyans in 1833, to form the Wesleyan Methodist Church of Canada.

The change in religiosity was just as notcworthy.
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...by 1825, the Methodist community in Upper Canada had become

closely integrated with the life of the province in personnel

and in outlook and had matured sufficiently to realize that its

responsibilities might include more than the simple preachlng

of the gospel in its Wesleyan form.
By 1830, the camp-meeting had become formal and arranged, lacking the
rcligious outbursts of earlier years. TIn fact, this was generally true
of all facets of church life; stercotypical actions and cliches prevailed
as the church moved into the s>cond generation. DPerhaps, as H. Richard
Niebuhr has pointed out, the first gencration had won its convictions
while the second saw them as a heritage.zg Preachers were now required to
have formal education as well as zeal.

Many of these changes occurred as thc fronticr style of life dis-

appeared.30

The increase of settled areas, the greater wealth of the
population, and their acquisition of higher culture and learning negatedv
the factors which had been responsible for the highly-charged revivalistic
gospel. The itinerant preacher was rceplaced by a paid, stationed pastor;

a professional clergy meant moderation and sermons became polished speeches
rather than rambling outbursts. By 1840, profcssional evangelists had
replaced the revivalists.

The union with the British Wesleyans also made a dramatic impact upon
Canadian Methodism. After Wesley's death, in 1791, the British Wesleyan
Church had become the church of the industrial revolution's new and wealthy
bourgeoisie, conservative and politically quietist in outlook. These
Methodists formed the bulwark of British Toryism in the first decades of
the nineteenth century. When they came to Canada, the Canadian Methodists,

who up to this time had been identificd with such Reformers as MacKenzie,

reversed their political allegiances and disassociated themselves from all
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Reform policies. They also moved from a voluntaryist position and accepted
limited state aid for their churches. 'The Wesleyan Methodist Church gradu-
ally became identified with the politically conservative and the emerging
commercial and industrial sectors of the colony.31 It became the church
of the successful, especially in the towns.

Indeed, the world was changing for the citizens of Upper Canada.

Commercial and industrial expansion, the growth of cities,

the spread of education, and the improvement of the means of

communication with the outside world led to a deterioration

among the population generally of cvangelical rcligious values

and to a strengthening of worldly attitudes and outlook.32
The world contained such new marvels as the telegraph, newSpapers, rail-
ways, steam power and world travel as well as such ideologies as material-
ism and nationalism. By mid-century there was a general conviction that
the age was one of "improvemeni'" in religion, science and literature,
and that the most glorious days of the human race, when the human mind
would be free of the fetters of earlier ages, 1lay ahéad. It was the era
of growth and progress, in a land, blessed by God, with bountiful natural

resources.33 Methodist literature, particularly the Christian Guardian

and Ryerson's Journal of Education, lavished praise on the new science and

tcchnology of the day, promoting industrialization, along with Christian
morality, as the route to a better world.

In terms of church life, this confidence of the 1850s and 1860s was
rcflected in the construction of palatial churches, complete with parson-
ages. Theological training and formal cducation for pastors was seen as
essential if the church was to keep abreast with the new developments and

demands of the age. Camp meetings werc now held at rcsort areas and were
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more like holidays with religious services than long, drawn-out revivals.
While the church was still predominantly evangelical, gone were the emotion-
al extremes and excesses of earlier ycars. Most members were humble,
sincere Christians, prosperous and well-to-do, and politically conservative.
Older members complained that religious zcal had departed from Methodism
and the constant loss of members to '""holiness'" groups indicated that there
probably was a significant change in spirituality in Methodist f'unctions.34
Canadian Methodists were, however, not too far removed from their
roots to be unmoved by certain expressions of religious fervor. The
Awakening of 1858 and missionary tours by such colorful figures as William
Taylor clicited enthusiastic responses and would continue to do so for
many more years to come, even though the dominant trend in Methodism was

. 3
away from such expressions. >

But, for cveryday lifc, Arminian evangeli-
cal enthusiasm was inappropriate, and as Bernard Semmel has noted about
English Methodism, in a somewhat diffcrcent context, cnthusiasm was
chammelled into missionary work:

In this way the doctrines of Evangelical Arminianism, and

the evangelistic Enthusiasm of the converted might continue

to be fulfilled with safety, even while Methodism, in pursuit -

of respectability, contributed to the national mission,36
Mcthodist missionaries, both in early nineteenth century England and mid-
nineteenth century Canada, were frequently replicas of the old itinerant,\
revivalistic preachers and they aspirced to create revivals with dramatic
convcrsions»and signs of the Holy Spirit.37 They still looked for and
foundvthe direct hand of God in everyday cxpericnce, even as the world

was becoming more manipulated, analyzed and secularized. Mission work.

was an outlet for men of their tempcrament, men not usually found to be
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suitable for the home ministry.

These missionaries were, moreover; more than mere revivalists. Their
aim was also '"'the furthering of the world mission of the English tand
Canadian] middle-class." As Melville Horne stated: ''foreign missions
will have the same influence on religion, as foreign commerce has upon

w38 yhat religion had effected at home would

agriculture and manufactures.
be reproduced in the mission field. The spread of rcligious and commercial,
technological values belonged together.

Thomas Crosby, whose beliefs and values were similar to primitive;ﬁ
frontier-type Methodism, accepted this particular combination of Christian- /
ity and western civilization. He heartily endorsed the emerging commer-
cial and industrial way of life.r The simple evangelical gospel was |
_accompanied with all the latest '"benefits'" introduced by technology and;
indeed, the latter became an integral part of the Christian message. The‘3
Canadian social structure and cultural values, complete with Christian {
religious symbols, formed an integrated whole in Crosby's eyes and Was
presented to the Indians as such.

In 1862, Crosby arrived in British Columbia. After a particﬁlarlyf]ﬁ/f
long foyage by sea, Crosby attended his first Methodist service in !
Victoria. He wrote:

I was like a bird let out of a cagc and entered with joy into

the spirit of the meeting. It was afterwards asked by some of

the brethren: 'Who was that strange boy in home-spun clothes

who had the audacity to disturb thc quict of the church by his

'Amen', 'Hallelujah', and 'Praise the Lord'?"39
His zeal was rewarded in March 1863, when he was appointed to assist

Cornelius Bryant at Nanaimo and teach at the Indian school, despite his
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lack of formal education or, as typical of virtually all nineteenth century
missionaries, training to deal with non-western cultures.
Crosby's first response to the Indians he lived among was one of both

40 He was corvinced of the need to learn the

fascination and repugnance.
Indian language to be an effective teacher and he spent much time at
Indian feasts and councils, listening to the chiefs and orators recount
hunting tales, war deeds and other tales of courage. He recalled:

How the old orators would rise with the enthusiasm of the

occasion and seem to make the ground tremble under their

feet as they rejoicingly told of the names and deeds of

their fathers, to fire tHi ambitions of thc young princes

and young men of rank...
He was impressed by the absence of swear words in the Indian language as
well as their hospitality, generosity and natural musical ability. The
Indians, he said, claimed to get their music from the "wind in the treeé,
from the waves on the seashore, from the rippling stream, from the mountain-
side, from the birds, and from the wild anhmals.”42

But admiration for some elements of Indian society did not 1ead to
a general toleration of basic Indian practices. lec wrote: "I camnot have
anything to do with the old way, the dance, the potlatch, etc., if,is all

bad."*3 oo

For Crosby, "...everything of hcathenism, is of the devil.'  I®*
The potlatch was the worst vice of all. Its conspicuous consumption and
distribution of goods and food was totally reprchensible to a frugal,
hard-working Victorian Canadian. Indian hospitality and generosity could
not outweigh their basic '"heathen" orientation. Crosby noted that miners,
for example, could buy Indian women because '"heathenism crushes out a
mother's love and turns the heart to stone and changes the father into a

foul indifferent fiend."45



Because Indian society was so corrupt, it had to be abolished and
replaced by something similar to Canadian society. Crosby felt unable to
fcéch school properly if the children did not attend regularly, wésh them-
selves with soap and wear "proper'' clothing. He noted that the parents
gnd.old people were often indiffercnt to the school and '"showed very little
gppreciation, often indeed taking the children away with the most silly

46

excuses.'"'” Christianity was not cnough:

We felt that the education of thc people would not be complete

unless they were taught habits of order and industry. Their

old houses and their surroundings werce wretchedly filthy and

%gsgﬁggfi¥, and little calculated to help them in their efforts
Shortly after he began work at Nanaimo, ncw, onc-family houses were built
on individual lots, adorned with picket fences and gardens and standing
in a straight line with the school and mission houses oﬁ a street called
"Christian Street' while all the houses on the beach were known as 'Heathen
Street." The Indians were encouraged to take up agriculture and farming
as part of a program to teach them ''the gospel of self—help.'.'48

Crosby's approach to Indian society thus was established in his early
years of work fbr the Wesleyans. His particular style of presenting the
gospel developed after he left the school at Nunaimo. In 1866, Crosby
became an itinerant preacher, accompanying Rev. Edward White on a circuit
which covered the east coast of Vancouver Island, from Comox to Victoria,
including stops at Chemainus, Salt Spring Island, Cowichan and Saanich as
well as journeys up the Fraser River. In 1868, his spirited preaching at

Chilliwack led to a six-week revival, with nightly mectings and four

Sunday services. He recalled: '"The spirit of God was present in mighty
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awakening power, and the whole neighbourhood was moved."49 During this
revival a young Indian convert,DavidSéllosalton, preached and because of
his preaching '"'the whole congregation rushed forward to the rude altar of
prayer, and then scores of people with one voice sent up their cries and
petitions to heaven for salvation.' Many of these were Indians, and the
whites, reported Crosby, were amazed and tearful "at seeing so many of the

50 Some of the most "hardened sinners'' were

red men anxious for pardon.'
"awakened" and converted to the gospel. A class was established at Chilli-
wack and, in 1869, Crosby was appointed to work therc. In June 1868, a
.camp-meeting was held at Maple Bay and, in September of the following
year, one at Chilliwack. The old Methodist revival technique and the
outdoor, open camp-meeting style became Crosby's favorite means of present-
ing the gospel. |

In 1871, Crosby was ordainedznuiappointed as.missionary to all the

_ Indians of British,Columbia.51

In 1872, he madc a foray up into the
interior of British Columbia. In seventecen days, he traveled 482 miles;
held twenty-seven services for both the English and the Indians; preached
in court houses, hotel bars, log cabins and outdoors; and visited'the
Lytton, Kamloops and Nicola Indians before returning to Chilliwack.

During the winter of 1873-1874, Crosby was given a furlough to Ontario
and went on a tour with Rev. Egerton Ryerson Young, missionary in Manitoba,
"and the twain marched as conquering heroes of the cross."52 He also met
and married Emma J. Douse from Hamilton. While in Ontario he received

notification of his appointment as missionary to Fort Simpson, among the

Tsimshian Indians.E

A ‘
-
»
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The three factors leading Crosby to take up mission work remained
operativc during his entire life as a missionary. The desire to rise
socially, the lure of adventurc and the nature of his Christianity continued
to act as stimuli inspiring Crosby to work in challenging areas to convert
the many 'heathens.""

| Firstly, Crosby had risen above his tanner's background and family
circumstances. As one of the oldest of fourteen children, in a poor family,
Crosby's obligations would have placed severe limitations on his ability
to rise socially. By 1871, however, he was an ordained Methodist preacher,
having acquired this position without the requisite training; a training
~ which he probably would have been unable to receive had he rémained in
Ontario. His appointment to Fort Simpson gave him independence and re-
sponsibility and, over the years, he became thc most famous Methodist
missionary in British Columbia, if not all of Canada.

Secondly, the lure of adventure and danger remained a powerful stimulus
in Crosby's life. During his years as an itinerant preacher on the cir-
cuit along Vancouver Island, he traveled by caﬁoc:nxlfacéd iﬁnumerable
dangers in the ever unpredictable waters of the Georgia Strait. He wrote:

o
H

' In journeying to and fro I travelled over two thousand miles
a year in all kinds of weather, braving the dangers of stormy
seas and the eddies and swift currents of treacherous rivers;
and enduring the discomforts of the wild open life in a new
~country. In it I see the good hand of God saving me from mani-
\ fold dangers.s3

In one particular year, he crossed the Georgia Strait four times, paddling
from Nanaimo to Yale return twice. He compared himself to the miner and
adventurer: "In time one becomes used to such toils and difficulties,

and, aflter all, they were only the common, cvery-day experience of the

s
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miner or the frontiersman of those early days." In later years, he

recalled with delight the consternation of a friend who once remarked, '

55 - This at-

"Crosby, you will kill yourself; you are a strange fellow."
traction to adventure was not quenched when he went to Fort Simpson, where
much of the surrounding area was largely unexplored and undeveloped by
Europeans. He spent a great deal of his time organizing and covering a
circﬁit which involved thousands of miles of canoe travel per year. He
always seemed happiest being outdoors and '"roughing it."

Finally, and most important, the nature of his Christianity, whichv
saw gratitude for conversion as being best expressed by."winning souls"
for Christ, was constantly reinforced by his exposurc to those who were
culturally and religiously so different from him. For missionaries such
as Crosby, life before conversion and without Christ was heinous, even if

~the sins were no greater than laziness, impure thoughts and occasional
swearing. Demonstrative exhibitions during conversion experiences were,
for Crosby, visible signs of the reality of that experience. It waS
especially critical to bring this sdving kﬁowlcdge, with all of its mani-
festations, to those who had never been exposed to the "fruits! ofvthe
gospel and whose heathenism made them totally degraded. The urgency to
spread the gospel to the countless "unsaved" and the necessity for ob-
serving visible signs confirming conversion remained with Crosby all of
his life.

When Crosby arrived at Fort Simpson in Junec of 1874, therefore, his
missionary approach had been clearly established. He knew what he‘wanted

to do and how to go about accomplishing it. The Tndians had to become

/
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rcplicas of western Buropeans and North Americans in how they lived and
wg?shippcd. Conversion was, of coursc, thc primary requisite, but, for
Crosby, the only suitable context for conversion was that of thgucpmplqtg
western way of life. 1In effect, hc was attempting to build avnew cultural
;framework for the Tsimshian, craplete with its social structure and re-
ligious symbols. The intcraction wés, therefore, a cultural confrontétion
and not merely a '"'religious'" one. Rathcer, both the '"religious'" and
"secular' aspects of this rclationship were part of and illustrated
clearly the naturc of the wider cultural interaction. The faét that the
Tsimshian themselves wanted western culturc at this time gave every indi-

cation that the mission would be successful.
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CHAPTER THREE

TSIMSHIAN ACCULTURATION: ''RELIGIOUS' LIFE

One of the key factors leading to the Tsimshian call for a missionary
.at Feft Simp;oh was the fact that they had been in contact with European
- civilization for elmost one hundred years. They had witnessed European
technology, life-style, economic practices and religion and had observed
+ the dramatic changes accomplished by Duncan at Metlakatla. An importaﬁt
reason for choosing Methodism was its revivalistic worship style, a style
which reminded them, in many ways, of their own winter ceremonies and
religious practices. The course of events in the area of "religion" and
worship is an integral part of and reflects the way in which the wider
cultural interaction in the relationship between Crosby and the Tsimshian
developed.

Of central importance to the relationship was the fact that it was
the Tsimehian rather than the Methodists who had been responsible for the
missionary coming to Fort Simpson. During the first years of the'Methodist
presence at Fort Simpson, this fact was virtually ignored while the Meth-
odists and Anglicans, particularly William Duncan, hotly debated their
respective rights to this territory. The Mcthodist decision to come to
Fort Simpson was a response to Indian wishes, based on their view of the
need for missionaries on the northwest coast, and was not an arbitrary
decision to invade an Anglican, in this case Duncan's, territory.”

The key instruments in this call to the Methodists were Alfred and
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Kate Dudoward, a Tsimshian couple, both of whom had European fathers and
had’descended from chiefly families. Alfred's mother was from the house of
ﬂLegaic and, through his marriage to Kate, he had ascended to thewieadership
?;;;;f the Gitands tribe.! He had been brought up and educated at Metlakatla
;;fand for a time had served as a servant in Duncan's household{\ Kate, on the
éfher hand, had gone to Victoria as a young girl and had been educated at
an Anglican school, there achieving proficiency in reading, writing and
§peaking,English. Sometime, in the late 1860s, she had returned to Fort
Simpson and had established a school to teach the Indians European skilis.
A short time later she had married Alfred.

At Fort Simpson, Kate remained faithful to her Anglican upbringing

while Alfred attempted to return to traditional Tsimshian customs and ways

[

of life. Duncan reported that he '"broke away from my influence... While =~
our native teachers were busy at Fort Simpson enforcing gospel truth, he
was engrossed in heathenish customs and took the lead of a cannibal partyﬂ

there. n? In 1871, Duncan, in his role as Justice of the. Peace, flned

Alfred twenty blankets for selling liquor and obstructing justice. 3viDuncan L
promised to return the blankets if Alfred behaved properly for a specified
period of time. The blankets, however, were never returned and Duncan
claimed that Alfred even tried to bribe the village council to return them?
to him.

| In the spring of 1873, Alfred and Kate went to Victoria to visit his
mqthér who had recently been converted to Methodism at one of a series of

revival meetings being held there at that time. She persuaded Alfred to

accompany her to a meeting and he too was converted. Later that summer,
s P
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Alfred, Kate and a number of other Fort Simpson Tsimshian attended the

annual camp-meeting in Chilliwack. Upon their return to Fort Simpson, they
‘ Eégﬁipuedkto meet as a small group of Methodists. Kate resumed feaching at
her school, this time supplied with books and materials by some of the
Mgthpdists in Victoria.

Duncan responded to this lethodist presence by intensifying his labors
at Fort Simpson and sending native preachers there each weekend to minister
to those Indians sympathetic to his work. In the winter of 1873, at
Duncan's invitation, 200 Fort Simpson Tsimshian came to Metlakatla to éele-
brate Christmas. William Collison, Duncan's assistant at the time, reported
that the work at Fort Simpson was showing promising results: 'The good
seed which has been sown from time to time is now springing up and bearing
fruit." Many of the Fort Simpson people, he added, had promised "that
henceforth they would walk in God's ways and abandon their heathen prac-
tices. ...Many of them have intimated their intention of coming to Met-
lakatla to 1ive."4 In his anmnual report, Duncan informed the Church
Missionary Society that the tide of hcathenism was turning: "This is the
first scason that the heathen customs at Fort Simpson have been gcncrally
disregarded, and hence we thought it well to encourage Christian customs
in their place."5 According to Duncan, the gospel was steadily replacing
native heathenism and drunkenness; sabbath observance, law and order and
a "general thirst for religious instruction' were becoming the norm.6

" In the meantime, -the Methodists made a series of moves to establish a
permanent mission at Fort Simpson. In response to Indian calls for a
missionary, William Pollard, Chairman of the British Columbia District

(Toronto Conference) of the Wesleyan Methodist Church, went to Fort
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Simpson early in 1874 to determine whether or not the Indian request
warranted sending one. He bypassed Metlakatla, thereby neglecting to

consult Duncan, and met with several delegations of Fort Simpson Indians.

By February 27, 1874, he had baptized 125 children and fourteen adults.

yis final conclusion was that the area needed a full-time missionary and
Crosby, in Ontario at the time, was appointed. In the meantine, Charles
g.kTate,was appointed to act as interim missionary. He arrived on April
.4’ 1874, and immediately held daily services and established a Sunday
School and two day schools with three hundred pupils, both adults and
children.

Duncan reactad immediately to Pollard's visit by stepping up theg

services at Fort Simpson and even making a rare appearance there himself;;

What upset him most was that Pollard had not even consulted him about the
need for a new missionary in this area, particularly because he felt that
there were so many other areas on the northwest coast that needed a

missionary more, and the trend at Fort Simpson was towards Christianity |

=

k "old enemies' among the Indians and the HMudson's Bay Company in persuading

the Methodists to come.7 In March of that year he wrote that he had heard

reports from the Indians claiming that Pollard had promised them wealth
in the form of oxen, steamers and sawmills and, furthermore, that the

Methodists had no objections to the Tsimshian mixing with whites, a - .

{~prohibition central to Duncan's policies.8

Over the next year, Duncan and Pollard exchanged several bitter

accusations. Duncan accused the Methodists of indiscriminate baptisms,

et
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peculiar worship practicss, slander against Metlakatla, and the incitement
‘of a spirit of rivalry and division. 9 .Pollard in turn, accused Duncan

ﬁof neglectlng ‘Fort Simpson, instilling the fear of man rather than God
through his magistrate's office, inducing the Fort Simpson Indians to leave
their ancestral homes for Metlakatla, and depr1v1ng Metlakatla Indians of
legal rights because he, Duncan, owned the land. 10 kIn addition to this
bickering between Duncan and Pollard, hard feelings existed between Indian
followers of the Church Missionary Society and the Methodist Indians at
Fort Simpson. Duncan claimed that people were still leaving Fort Simpsbn

to come to Metlakatla.11

In a more conciliatory tone, Collison, in August,
stated that it was sad to see the promising work at Fort Simpson disrupted
but that there was cause for rejoicing because the gospel was being pre-
sented: '"...if Christ is preached therein do we rejoice.”lz

The confrontation between the Church Missionary Society and the
Wesleyan Methodists centercd around their respective claims to the terri-
tory. When Pollard accused him of neglecting Fort Simpson,_Duncan’
countered with the assertion that hc had never abandoned it. The issue
became even more heated when Rev. J.B. Good charged the Methodisté»with
usurping an Anglican field. ?Ebllard simply replied that the Fort Simpson
residents wanted the Methodists and, more pointedly, the Church Missionary
Society was also interfering with Methodist mission fields in other parts
of the province.1§ It almost seemed as if the Indians were merely pawns
to be played off and divided between the churches as they saw fit.

While the missionaries argued about their rights, they neglected to

mention that the Indians themselves had been instrumental in persuading
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the Methodists to come to Fort Simpson. Matthew Johnston, sixty years later,
recalled that Duncan had not neglected Fort Simpson after he had left for
Metlakatla but had remained active there and, as a result, trading patterns
and practices had been altered and liquor abuses curbed. Kate Dudoward,
also in 1934, stated that she had simply changed churches while at Victoria
and went back to Fort Simpson with books and Bibles, encouraged by the
Methodists to continue her work. Meanwhile, Duncan's laymen, she added,
maintained regular services each Sunday. Both Matthew Johnston and Kate
Dpdoward ngted that, at this time, there was a feeling at Fort Simpson
L;hat there should be a change and a public meeting was called -to discuss
the matter but no final decision had been made. Somehow there was an
understanding that, on the following Sunday, the group that rang the first
bell would be the choice of the people. A lesser chief, Hahis, took vewae h
’matters into his own hands and rang Kate's school bell. The people flocked
to her school building where Katc conducted the first Methodist service.
From this meeting, a call was issued for a Methodist missionary. Pollard's
visit, they concluded, gave the Dudowards the authority to carry on
14

Methodist services and shortly afterwards a missionary was sent. It is

T e

revealing that the debate between thc missionaries centered on their rights
to the area rather than on Indian wishes when the records and sources

clearly indicate that the Methodists had more followers at Fort Simpson
15

than Duncan, Shortly after Crosby's arrival, at the beginning of July,

the MeéhodiSts had Fort Simpson to themselves.
Duncan encouraged his followers not to bear grudges against those
who preached the same gospel. Nevertheless, Duncan himself took consid-

erable time to accept Crosby. In November of 1874, as Magistrate of the
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district, Duncan sent Crosby a tersely worded letter in which he wrote that
he had been notified that Crosby had oﬁened old Indian graves and moved the

\Mcorpses to a cemetery near Fort Simpson. One particular Indian héd not
been notified of this move. Furthermore, the sanction of the provincial
government had to be obtained before Indian graves could even be visited.
He added, '"As I cannot therefore suppose you would wilfully do an unlawful
act I deem it right beforerissuing a summons to acquaint you with the

charge and await your explanation in this...."16

Crosby replied that he
had thought that all parties involved had been present when he made thé
move and he certainly would not have acted contrary to their wishes. He
promised to make reparation to any aggrieved party. Duncan advised Crosby
that even if the Indians agreed with this action, the matter was still a
violation of provincial law. He demanded that Crosby obtain the signatﬁres
of all parties involved so that the provincial governﬁent would be aware
of the situation and thus end the problcm.

’ Duncan was also dismayed by Crosby's method of presenting the}gospel.
In the winter of 1874-1875, some Anglican Indians from Kincolith wor-
:shipped~at Fort Simpson and during prayer, reported Duncan, '
‘ (A11 prayed aloud at once - Mr. Crosby in English. The

others - some in Tsimshean, some in Nishkah. ...each ;
prayed whatever came into his mind at the time, and thus -

they turned the sacred office of prayer into a ... Babel
|of tongues.17 \

Do Cwe
e

Duncan also accused Crosby of baptizing children of pagan parents from
Kincolith, an Anglican territory. When Duncan asked him why he had not
consulted him first, Crosby replied that he did not see any reason to do

so as Duncan himself had been at Fort Simpson several times since Crosby
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arrived and had never visited him.18
In 1877, Duncan was contemplatingileaving Metlakatla because he
refused to bow to pressure from the Anglican church to accept ordination.19

While he was in Victoria in the fall of that year, a revival broke out at
Metlakatla, encouraged by his assistant, Rev. A.J. Hall, who had delivered
a sermon on Joel 2:28-29, concerning the outpouring of God's spirit.zo
The Metlakatla Tsimshian loved it and in a short time there were reports
of angels, conversations with the Holy Spirit, exdrcisms, dreams, ecstasies
and other similar experien,ces.21 Apparently, Crosby came to Metlakatla
and encouraged these activities. When Duncan heard that Crosby thanked
God for the revival, he was sure that he had a good idea of the kind of
things happening at Metlakatla. According to Duncan,

He (Crosby) was a well-meaning and able man, but very P

impulsive and emotional. ‘A veritable shouter of shouters, ”

who had managed to get some of E%e Indians into what almost
amounted to a religious frenzy.

As Usher notes, Duncan's appeal, as an evangelical, was to the heart, but
23

""through the mind and understanding" rather than the emotions. Duncan
returned to Metlakatla to restore order, more determined than ever to
\_preserve his work of twenty years.
In time, Duncan and Crosbyymanaged to set’aside differgp;es apd
establish friendly relations. By 1880, there is evidence of a géneral

24

Vexchange of goods and information. Tn 1881, Duncan and his council

25 to celebrate the

invited their fellow-Christians from Port Simpson
Christmas scason with them. While the church officially declined the
invitation, upwards of 400 did attend the subscquent New Year's day cele-

brations.26 Indeced, as Duncan expericnced greater difficulties with the
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parent society, and particularly with Bishop William Ridley, over the S
ordination issue,27\Phe Methodists became his allie§:§ In 1882, he recalled
how the coming of the Methodists had initially brought division to the area

28 Duncan and

but the gospel message had produced a loving atmosphere.
Crosby cooperated on the Indian land issuc and when it became apparent
that Duncan was about to leave Canada because of his problems with the
Anglicans and the federal govermment, Crosby wrote: ‘"What a shame to our
government that one thousand good industrious people are driven out of

our country by them from their home and the land of their fathers."29

7

| When Duncan left, the Methodists supplied their mission boat to move the
people and their possessions from 01d Métlakétla to New Metlakatla in
Ewﬁlaska. .

Although Duncan gradually accepted Crosby, Crosby's style of present-
ing the gospel did not change. The reﬁival method, which had so upset
Duncan in 1877, remained, for Crosby, the ideal to aspire to. The emo-
tional revival setting, with its attendant manifestations, was confirnmtiop
of the presence of the Holy Spirit and of the reality of the conversion
experience. Everything else that Crosby attempted to accomplish ét Port
Simpson was of secondary importance to the primary task of having the
indians renounce sin, in a highly dramatic conversion and demonstrating,
as a consequence, a zeal for saving other souls.

The Tsimshian had initially been attracted to Methodism at the
revival style meetings at Victoria and Chilliwack. This style of gospel
presentation was continued by Tate during his few months at Port Simpson.

At his first meeting with the Tsimshian, he reported that there was

spontaneous singing of such songs as "'Come every soul by sin oppressed,'
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followed by prayer. He began praying but in short time everyone was
praying. He reported:

I thought this hubub could not be in order; but when I
opened my eyes, and looked into the tear-streaming faces
of those hundreds of anxious souls, I cried from the
depth of my soul, '"Hallelujah! The Lord can hear a
thousand prayers at one time just as well as one', and 30
the reception service was turned into a very Pentecost.

When Crosby arrived later that summer the revival was still in progress.
With his powerful voice and dominating presence, accompanied with lively
and rhythmic Methodist hymns, Crosby and his gospel appcaled to the. song-
loving and dramatic Tsimshian. In a short time he had persuaded them to
contribute generously to the building of a new éﬁurch and, b& 1876, a

E p;etentious frame church dominated the Port Simpson léndscape.

| As a Methodist, Crosby instituted the whole array of Methodist re-
ligious functions. As soon as possible he established class meetings to
provide a setting in which the members could express their new-found faith.
In addition to a number of Sunday worship services, there was Sunday
school for adults and children. During the week there wére also special
services and prayer-meetings. Whenefer revivals broke out, services were
held daily. Crosby also established an itinerancy system which foilowed

* the Port Simpson Tsimshian to their spring and summer fishing and berrying
grbunds as well_as embracing‘thcynativc villages along the Nass and Skena,
down the coast to Bella Bella, and across the water to the Queen |
Charldtte Islands. For ten ycars he covered this circuit by canoe,
spcnding much time away from heme and usually accompanied by native assist-
qﬁ@s. He generally spent two or threce days at each place, dramatically

informing the Indians of their sin because of the fall and of their need
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for Christ to save them from this condition. Invariably, the native
villagers were led to desire their ownvmissionary and, by 1897, there
\ggrgmpsarly a dozen permanent missions on the northwest coast. |

All of this work, however, only assumed importance when the Indians
made dramatic renunciations of their old ways and maintained an enthusi-
astic and lively response to God following conversion. Such emotional
highs were difficult to maintain. 1In 1875, Pollard observed that '"The
change is so decided, and the improvement is so visible to all who come
in contact with them, that it is the subject of remark all along the v
coast "1 Less than a year later, Crosby reported that the Indians were {f;fi
notvattending church as well as at first: "There was a falling off, whichig

32 Erom this time on, until the day Crosby left E

/

Port Simpson, his letters, between revivals, repeated time after time the’lf

Ve

was very painful to us."

need for 'blessed revivals' and '"outpourings of the Spirit."ssv Crosby
lived for revivals, as if they were confirmation of the effectiveness of
his work, and indeed, of his own faith; Problems in ''secular" areas
involved a lot of Crosby's timc and encrgy and, as we will sce, were often
a source of extreme frustration. During one particularly trying fimc
‘with the government, he wrote Ebenczer Robson: '"But I do not like to

refer to these matters."34

A living demonstrative faith, with visible
signs of the Holy Spirit's pre:2nce, was more important tﬁan anything
else. Indeed, revivals often meant the heglect, for weeks at a time,
of every activity but worship.

In 1877, a revival occurred after the church had been damaged during

a November storm and the Indians had given liberally to have it repairedﬂ
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It was a typical frontier Methodist revival, one which was occurring '‘we

think in a great measure to the fact that the poor had made such sacrifice

for God's house, for in some cases they had given all their earthly goods.":”S :

Describing the scene, Crosby wrote:
‘Hundreds of people crowded into the Church where many of them
fell on their faces on the floor, crying to God for mercy.
For some time that scene continued and many were blessed...
On leaving the church...they nearly all fell down on the ground

| as if they were under a strange spell and began pleading
Learnestly for God to have mercy on them.

‘f Forty adults were baptized in December of that year and several new classes
of baptismal candidates were formed.

There was another revival early in 1881 wheh an old man died and in
a few weeks, "nearlyAevery 0ld man and woman were (sic) in attendance in
class and prayer-meetings, and it resulted iﬁ our receiving 60 or 70 by -

baptism," some of whom had been ''on trial for years."37

In November of
1882, after returniﬁg from a trip to the many coastal preaching places,
Crosby found the people in the midst of another revival. He wrote:-

This is what we have been praying for. Many of the hosf

indifferent had been clearly converted. We had prayer-

meetings every morning at 7 o'clock, and at 2 P.M. some

earnest ones would gather in the street to sing, then pro-

ceed to some house for a meeting. And at half-past six

there would be service in the school-house, when the geople

would come singing up the road like a Salvation Army.38
At such events the "hardened sinners' would be prayed for, exhorted to
beg for forgiveness, and then sung to with such songs as 'Come every
soul by sin oppressed, there's mercy with the Lord." Frequently the
responses would be dramatic and the penitent would respond with phrases
such as the following: '"Come back, Lord, come back; please don't leave

me, come back, Lord Jesus, and forgive mc."39
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By the mid-1880s, while church services and prayer-meetings were well-
attended, class meeting attendance began to decline and revivals were

1

virtually non-existent. Green reported in 1890 that  i=wini™l /v o

We have been very much grieved by some who years ago were

leaders in the work of God, but who, becoming cold, would

lead the people back to the old customs that they gave up,

as bad, when they first received the gospel. Many have Vs

been drawn away during the past three or four years to take. o

“part in the old heathen practices.?
The missionaries complained that the natives were too busy with other things
to pay proper attention to spiritual matters. Their cclebratibns, par-.
ticularly weddings, had become, according to the missionaries, ostcntatious,;
wasteful displays, reminiscent of the potlatch which they had officially |

' /

given up. The desire for revivals grew more earnest cach year, and in the /
winter of 1890-1, when a revival scemed ncar at hand, '"alas! somc who wcrq!
prominent made missteps and fell. ...Then as the festive times came on, /
the people entered them with far too much zest for their own good. ...in
many cases the old heathen pride showed itself."41 But as a true nine-
teenth century evangelical missionary, who believed in God's personal
intervention in the lives of pcople, Crosby reported that '"God has been
speaking in loud tones to the sinning. Some in the prime of life have

been taken away."42

For Crosby there was always solace in the fact that
God did not let sin go unpunished and, in his writings, he was aiways sure
to graphically illustratc examples of people who had sinned, usually by\

~ violating the sabbath, and had met misfbftune of some sort.

vThe lést revival at Port Simpson, during Crosby's tenurc, Qccurrgd'

at the end of 1892, ten years after the previous one. Whereas each

spring the Tsimshian would scatter all over the province to find work in
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fishing, lumbering, or in hopfields, that year a smallpox scare kept them
at home, where they fished and hunted in more or less the abor1g1nal
manner. Smallpox was avoided and under the direction of the missionary,
thanksgiving was chammelled into an event where the ''Spirit came down in

43\_From October 30

power and crowds came forward to the penitent bench."
until February, services were held daily.yt%veryday "backsliders' were
returning to the Church and very few residents were left "unsaved.' The
meetings were extremely lively as Salvation Army songs were sung and often
five or six people would speak at one time, filling the air with "Amensﬁ
and '"Hallelujahs." The meetings usually lasted till after midnight.
Crosby reported: 'Of coﬁrse, our meetings are very lively; but the power
of God is so manifest that everything/is kept within bounds. ...All have

got a fresh baptism of love and power."44

The revival was capped by a
five-week missionary tour up the Skeena River by Crosby and his native
enthusiasts during October and November of 1893. Despite cold weather
and the fact that nearly all participants had influenza, they_contihued
the tour singing songs such as "Therc is a Happy land'' and "We'll work
till Jesus Comes,'" and carrying banners with such inscriptions as “Come
to Jesus" and ''Seck ye the Lord."*?
In 1894, Crosby reported that thc revival was spent and that 'some
members had '"fallen.'" This situation was not unique\as church membership:ff
records, particularly between revivals, record the frustration of the
missionaries at the Indians' consistent failure to maintain missionary
expectations of the Christian life. The Port Simpson Register is full

of examples of members who shifted from full membership to '"on trial' and

then back again to full membership over the twenty-three years that
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Crosby lived at Port Simpson. A.parti;ularly illustrative example is
&;hat of Alfred Dudoward. Although Dudoward had been largely responsible
for calling the Methodists and had acted as a class leader and local
ﬁ}éé¢hér during Crosby's first years at Port Simpson, he was placed on
£ria1 in 1880 and even dropped from the list in 1887. He was either on
ffial or a full member most other years until he joined the;Salvation

46

Army in 1895.77 TFrom 1887-1896 in particular, there was a constant

jugg}ing of 1eadefship positions in the church (local preachers, class
iggders, leaders and exhorters) as wcll as a constant movement of people .
between the on trial and full membership status. There were. few who ;A\\ '“B%
managed to consistently remain in good standing and maintain their.leaderj"
ship positions year after year.47iﬁ15i%i%ﬁ‘fi¢ﬁw

This constant falling in and out of grace with Crosby underscores
the growing tension previously noted in reference to the lack of revivals
and the recurrehce of old forms of bchavior. iThc problem scemed to be a
bowér struggle between the wishes of the people and the will of thé
;issionary. Bradley Lockner and Archibald Greenaway attribute Crosby's
‘aifficulties largely to his failure to go beyond primary\evangeliéation.48

While this certainly is an important factor, the problem was a deeper one.

As early as 1878, Crosby admitted that he was often absent from Port \?7?;%?3

Simpson, but he felt that this would encourage the people to manage them;\F‘
selves, as this ''begets a general missionary spirit among the people.{'49
CrosBy was often away from home for wecks at a time, visiting the missions
or establishing new ones. His love of adventure and desire to spread the

Word sent him on trips that covered hundreds of miles, entailed consider-

able risk and involved numerous preaching encounters with Indians. In
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1880 he reported that he had traveled 2700 miles by canoe and had been

""caught in storms when there seemed the greatest danger."50

In 1882, he
toured Ontario and returned to Port Simpson in July; by November He had
again traﬁeled one thousand miles. A two-week trip up the Skeena, in
September of 1887, covered 460 miles and, within a few days of his return,
he was off again to Bella Bella. Such reports dominate his writings and
his letters to Ontario, no doubt with the aim of stirring his readers
with tales of adventure so that they would, financially and prayerfully,
support God's work in British Columbia. While sta;ipnedwat Pgrt Simpsoﬁ,

he acquired the services of a mission boat, the Glad Tidings, launched on

ZNoygmber 29, 1884, and he averaged 9,000 miles a year on it.

[P

The problem of Crosby's mobility was complicated by the fact that

the Indians themselves were absent from Port.Simpsonyfor long periods ofv

time, usually‘scattering during January or February, traveling all over =

the province to find work and not returning till the fall. The soil at
Port Simpson was not fertile enough for farming and markets were tod
distant for industry to be cconomical. Crosby and his cohorts constantly
complained about how this unsettled condition hindered continuous fe-
ligious work as well as how it placed their parishioners in "'surroundings

less conducive to growth in the Divine life than at home."51

As a result,
many of them returned home ''cold" and as 'backsliders.' This nomadic“
existence was, of course, not new for the Tsimshian. The nature of their
mobility, however, did change after Crosby's arrival and traditional sub-
sistence activities were replaced with wage labor. The new lifestyle

demanded by Crosby necessitated a cash supply as traditional sources were
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unable to provide the money for the new styles of housing, comnmunity living,
clothing, food and entertainment. fhe more the Indians became dependent
on the wage economy, the further they had to’go for work and the ionger
they had to stay away from home:f

Thus both parties contributed to the instability of the relationship.’
But ngsby's absences were more crucial as he had come to Port Simpson
with the purpose of changing certain conditions in Indian life. Further-
more, thg“;QQigngrhad also wanted Crosby to lead them and Albert Nelson,

in 1885, expressed a wide-spreud feeling when he complained that  '"Mr.

iérosbyvdoes not stay at home; he goes to visit other places, and when he
;§”gone there is no one to,directﬂus,?sz As we will see later, these
were critical years for the Indians in terms of the land question and
Crosby's frequent absences, when he was expected to be a leader, were not
taken lightly.

In addition, the aboriginal Tsﬁnshian,religious expressions, particu-

larly as represented in the winter ceremonials and potlatches, were

totally vetoed by the missionaries. As at Nanaimo, Crosby displayed

o S

absolutely no toleration for native customs, especially the religious

oncs. He did attempt to replace some of them with the lively Methodist

hymnody, Christmas celebrations, and the Methodist New Year's Watch
Meeting as well as creating some sccular organizations such as volunteer
rifle corps, volunteer firefighting units and a brass band, each organi-
zation resplendent with badges and uniforms. But as Rev. R.B. Cuyler,
missionary at Bella Bella wroteifnThe old system of feasting and dancing

gave something for their sensual natures; the new system denied these
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and...did not satisfy the soul's desires."séﬂkBarnett's rather crude repre-

sentation of Tsimshian religion perhaps explains why the revival style of
gospel appealed to the Tsimshian:

...the central feature of the Tsimshian cultural belief and
ritual was the demonstration of bodily possession by a variety
of mythological spirits which caused the possessed individual
to act in rapturous and often inhuman fashion.>4

N
The infrequency of revivals, combined with the lack of other meaningful |
expressions undoubtedly left a void for the Tsimshian.

v/

By the end of the 1880s, the Indians' dissatisfaction with the situ-
ation was recognized and two moves were made to alleviate the tension.

Crosby's traveling was seen as a problem, for as he said himself, "It is et

TR
(K

impossible to do justice to this mission and be most of the time away from

55

it.""" During the years 1889 and 1890, Crosby was appointed to be the.

full-timeimissionary on board the Glad Tidings, while Dennis Jennings
(1889) and A.E.vGreeh (1890) ran the Port Simpson mission.
The second move was more significant. Recognizing the need for. ? \J/

native religious expression and trying to stem the tide of dissatisfactiopﬁ /

{
.

and restlessness growing among the Indians, the missionaries’permittgd',f
the formation of a Band of Christian Workers whose primary purpose was ﬁ“@l?ﬁ&mﬂ
evangelism. In Crosby's early years, native enthusiasm for evangeliza- |
tion had been channelled into allowing them to accompany him on his
missionary tours. But by 1884, Crosby found it difficﬁlt to acquire this  \
aid:. "I had to paddle my own canoe with but onec man with me'" as ''it is

190 he Indians -

now more difficult than it was ycars ago to get a crew...
no longer seemed to be content with taking a back seat to the missionary.

As Thomas Wright explained, in 1885, to Alcxander Sutherland, General
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Secretary of the Methodist Missionary Society, the Tsimshian, and not the

whites, had first brought the gospel to Port Simpson and, therefore, they
wanted the church to train native teachers. He pointed out that "'Alfred
Dudoward went to Victoria, and he and his wife came back bringing the Word
of God in their hands." The Trimshian, he added, brought the gospel to

all the tribes in the surrounding area: ''They have been trying to follow
God from the first. I tell you this because. the white men say they were
the first;kbut it was the Tsimpshean. They are a strong people."57

Others complained that Crosby's absences prevented instruction in Christian
living and since they themselves were incapable of reading or explaining
the Bible, they felt unsure about the holiness of their life-style.

It is therefore understandable that the enthusiasm which the mission-
aries were unable to channel into revivals was expressed in the Band of
Christian Workers. At its formation, Jennings reported that

By earnest prayer ...their hearts were first prepared for

this work. Men were found going into the Church, cold and

dark, and there, alone with their God, they would pour out

their souls in earnest prayer to Him that seeth in secret,

and they werc rcwarded openly. They waited not in vain for

the descent of the Holy Spirit, for his presence was mani-

fested in their looks, their words and in their increased

zeal.>8
The Band members engaged in open-air services with street preaching I
punctuated by prayers and shou®s, lively music accompanied with a band

. \“
of drums, horns and tambourincs, banncrs and flags with various slogans

P
and texts, elaborate parades and showy uniforms. Green reported that the
Band engaged in Sunday services outside of the regular Sunday worship

services and, during the winter, held services during the week as well.59

The Band had its own president and secretary and frequently accompanied
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Crosby on his missionary tours. Their music and marches were an integral
part of these tours. Initially the Indians were pleased with this increase
in control over their religious expression, @ESHCrpstumage“npvmovés to
begin a training program for native religious leaders. Gradually, the
iﬁdians came to realize that permission to form this band had been granted
only because the missionaries did not see it as a threat to their power.
That the Indians realized this very quickly is indicated by their relation-
ship to the missionaries after 1891.

The initial missionary response to this group was one of approval '
as it provided a religious outlet for the Tsimshian not available in the
church. The missionaries were generally patronizing to the group as is
evidenced by the certificates issued by the Ministerial Session in 1889,
for Band of Christian Workers' members:

Go ye into all the world and preach the gospel. This is to

certify that is a member of the Band of Christian

Workers in connection with the Mgtho@ist68hurch at

Mission. He that winneth souls is wise.

They saw the Band as a harmless safety valve through which religious
enthusiasm could be displayed while the church services remained orderly.
Often, when the rest of the Church at Port Simpson seemed dead, the Band
convinced the missionaries that their work was still bearing fruit.
Paradoxically, during the years that the missionaries were frustfated
with the lack of revivals, the renewal of old customs, and the need to
place long-time members back on trial, they were happy .about the work of
the Band, én organization which embraced most of the yéung and many of

the old men of the church.

Yet the root causcs for the Band's existence did not disappear. In
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"'secular'" and "religious' matters, the Port Simpson Indians, in the 1890s,
were determined to exercise more control over their destiny. This fact is
few years of its existence. In the spring of 1892, the Band requested
permission to use its instruments in church and the missionaries cautiously
pemitted it "'whenever it becomes expedient,' but only after consulting

with and obtaining the approval of the missionary.61

The previous winter
the Band members had also expressed a desire to build their own worship
building, but the village council, with Crosby as its head adviser, had
turned this request down and the missionaries advised the Band to abide‘
by this decision. The Band also addressed the Ministerial Session
announcing that they had extra money and wished to send out native evan- |
gelists. The missionaries B

Resolved, that while this (sic) good yet this should be done

in cooperation with the minister and the Chairman of the

District and shog%d not be collected and spent without

consulting them. .

Clearly, the issue at stake was one of power between the’two'parties. v K\
The Band persisted in its demands for increased participation in
worship services. Contrary to the wishes of the missionaries, by the }
end of 1893, the Band chapter at Port Simpson had its own building but, !fg

s

as Crosby noted, all of the members still attended the regular church
y

4
5

scrviccsps'ﬂu:Nﬁnisterial Session of 1894, responding to the growing/
assertiveness of the Band, stated: /

We reaffirm the resolution of last ycar in regard to the

use of musical instruments and recommend to each missionary
the organization of Band of ghristian Workers to be controlled
by the missionary in charge.%%
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Nevertheless, in the iummer of that year, Band members Henry Tate, Sam
Bennett, Robert Tate and Peter Jones went out with Captain William Oliver

of the Glad Tidings to preach to other tribeé of Indians. The Band advised

caution before undertaking such a mission while, Crosby, interestingly,
endorsed their action. What was significant about this action, however,

was that "this is the first time that we Tsimpsheans have started out by

65 At the end of 1894, Crosby admitted . \><
A

that for the past three years the Band had not been under the power of thq/‘
-

ourselves to carry the gospel."

=
g

church due to the fact that the members wanted power to control their own
66

affairs while still belonging to the Methodist Church.

The issue of control was further complicated by the intrusion of the
Salvation Army into the area. Sometime in 1894, a group of Port Simpson
Band of Christian Workers' members joined the Salvation Army while thgyji
were in Victoria and started separate services when they came back to Port
Simpson. When the Salvation Army prepared to move into the northern
missions, Crosby and the Church Missionary Sociéty missionary, Ridléy,
took Ensign Edgecombe of the Salvation Army on a tour of the area to sﬂow
him which areas needed a missionary. Nevertheless, he settled on ﬁort
Simpson and Port Essington as two bascs from which to operate. As
R. Geddes Large notes:

There was, of course, a reason for this, as the Army did not

have the personnel to carry out missionary work on a large

scale, and relied in most cases on dissenting native leaders
of the established churches and their disgruntled followers.

67
In many ways, the Salvation Army paralleled the Band in its expressive
emotional worship, rousing music, street preaching, and colorful apparel.

Indian desire for control of their own worship was probably as responsible
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for attracting members to the Salvation Army as it had been for attracting
members to the Band seven or eight years previously. AccordingtoWilliam .
Beynon, intense rivalry within the Band for leadership positions prompted

68  rowards the end of the decade, the

many to go to the Salvation Army.
Band was virtually independent of the Methodist Church...In Tesponse to
this situation, the missionaries introduced the Epworth League as a society
in which Methodist Christians could channel their enthusiasm. The Band

of Christian Workers, the Salvation Army and the Epworth League competed
vigorously for members and werc responsible for many hard feelings amoﬁg
the villagers of Port Simpson. This complicated situation prompted one

of Crosby's successors to rcmark, "I enjoyed missionary work till I came

here."69

Eventually the Methodist Church regained its lost members and
the Band of Christian Workers, though in cxistence till 1942, occupied é
less important place in the community. The Dudowards, for example, left
the Methodist church in 1895, but in 1897, Ebenezer Robson had reopened
communication with them and Kate was again employed as an interprefer.

The establishment of Salvation Army missions at Port Simpson and Port
Essington violated one of the basic unwritten rules of northwest éoast
mission work: that of non-interfercnce in the missions of another church.
Generally, the Church Missionary Society and the Methodist Church of
Canada avoided trespassing on the other's territory and divided the
northern coast between them. Crosby had little trouble dealing with such
Anglicans as Duncan, Tomlinson, Collison or McCullagh. Ilis only conflicts

with the Church Missionary Society were with Duncan's nemesis, Bishop

William Ridley. Over the yecars therc were isolated charges by each party
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of usurping territory that had traditionally not been theirs: Skidegate
in 1882 and the Skeena River area in 1880-1881 and again in 1885-1886.70
Nevertheless, harmony was the goal in missions as is evidenced by‘Ridley's
and Crosby's alliance against Salvation Army intrusion in 1895,

There was, nevertheless, a decp rift between Crosby‘and Ridley. As
we will see later, much of Crosby's dislike of Ridley Stemmed.from the ap-
parent ease with which the Anglicans received the ear of the two levels of
government while the Methodists werc ignored. Ridley's dislike of Crosby,
on the other hand, arose largely because of Crosby's friendship with |

Duncan71

and because of their very different practical approaches to
mission work. Ridley disdainec Crosby's emphasis on revivalism. While
the Methodists always boasted about their '"Pentecostal successes,'' he
reported, their people frequently relapsed into heathenism because theif

Christianity was only nominal.72

Their problem, he said, was that '"They
preached, preached and preached and left their people as ignorant and...
as bad morally as ever."73 He recalled:
I remember when their missionary there reported wonderful
"Pentecostal revivals". Within a brief space about five
hundred conversions were supposcd to have taken place. The
days were not long enough for prayer and praise and the 74
nights were turncd into days. Instcad of envy I felt dread.
Ridley emphasized instead strict discipline and lengthy instruction. Be-
tween 1885 and 1898, Ridley translated into Tsimshian, the Gospels, the

Epistles, the Book of Common Prayer and the Liturgy and Ritual of the .

Anglican Church. Duncan and Crosby, while performing all their services
in Tsimshian, left the Bible and other theological works in English,

requiring their parishioners to learn English to acquire more insight
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into their religion.

Rev. S.S. Osterhout concurred with Ridley's analysis of Crosby's work.
In 1898, he reported that he was teaching a course in doctrine: "I am
afraid that in the past they have been unduly urged to preach, preach,
preach without having been first taught what they should preach, hence the

fanaticism so present."75

This statement would seem to support Lockner's
and Greenaway's position that Crosby's falling out with the Indians and
the rise of the Band of Christian Workers and Salvation Army was due to
his inability to go beyond primary cvangelization. Indeed, the deeper
faith and knowledge demanded once the conversion experience had occurred
was not readily available to the Indians. Such arguments, however, look
at the response of the Indians to the missionaries from the viewpoint(of
missionary leadership. |
It is significant to note that the Church Missionary Society, inclu-
ding Bishop Ridley, responded to the same Indian restlessness experienced
by Crosby and Green by allowing the establishment of a Church Army at each
of their northwest. coast missions. The Church Army was similar in organi-
zation and function to the Band of Christian Workers and later to the
Salvation Army. Collison claimed that it had been organized to avoid

allowing Indian enthusiasm to get out of h.and.76

But the important thing
to note is that even in missions where instruction dominated, the Indians
of the northwest coast were demanding control of their own means of
worsﬁip. The missionaries, Anglican and Methodist, had to accommodate to
their wishes. To understand why the Band of Christian Workers and Church

Army developed, it is imperative to look first at the Indian reasons for
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their formation rather than at missionary policy or leadership. As we
will see in the next chapter, the move towards self-determination in
religion was part of a movement by the northwest coast Indians, and
particularly those at Port Simpson, to establish an identity in the
changing world of the late nineteenth century. It is crucial, despite
missionary disclaimers, to see that the Tsimshian remained dedicated
igééég;Christians, who took their‘religion scriously and lived it, as one
,Ybﬁidgéxpegtwﬁnmnthan!expressively,and emotionally. By the 1890s, they
wanted to set up and have more control over all the standards of theirv
lives. The missionaries, whose outlook was essentially paternalistic,

saw this attitude as an attack on their work and as evidence of unchristian
motives. They failed to see the Indians as partners in the '‘work of God,"
seeing them insfead as children who needed guidance to attain the matufity
éf their white Christian brothers and sisters. By the 1890s, many Port
Simpson Indians no longer tolerated such an outlook.

| Crosby's difficulties with the Indians were compounded by hiskfrus-
trations with the parent society, the Missionary Society of the Methodist
Church of Canada. During the conflict of 1895-1897 with the Salvétion
Army, Crosby informed Ebenezer Robson of his desire to have a full-time
person to work at Port Simpson to deal with the difficulties.77 " Through-
out his years at Port Simpson, Crosby's letters echoed with the desire

to have additional workers on the northwest coast. As early as 1876,
CrosEy complained that appeals for missionaries were going unanswered.
Repeatedly that year, he asked for missionaries on the Nass and Skeena

and for Alaska. The field, he said, ''is ripe for harvest, I fear that



-90-

if something is not done speedily, these opportunities may pass forever."78

He felt that he could not go back to these '"poor' people and say that the

church was praying for them but could not send missionaries: 'Will the

d.79

Church be true to her trust?'' he aske He could not conceive of the

church not providing men for thc work: '"And shall thesc souls be left to

perish? My soul says no; I know you will say no; and trust the missionary

committee and the whole Church will say No! No!!"80

81

All over the coast,
he reported, the '"Macedonian call""" for missionaries was reaching him.
Not even his stirring accounts in the missionary and church periodi-
cals, of adventurous journeys and dramatic conversions, could attract
young men. In the early 1890s, the situation became desperate as far as
Crosby was concerned. He wrote: '"...it is too bad fhat the West Coast’
should be left and the people are passing away and we have with the Boét
the means of reaching them with the gospel if we had the men."82 He was
short of men in every area of the district and was worried that the hold
of the Methodists on the coast would weaken. Whgnkfrom 1895-7 the‘mission
at Bella Bella remained vacant as the missionary board was umable to
‘é;tract any workers, he sent his own daughter there for a year. fhe
straiﬁ and frustrations of the years were beginning to tell. In June of
1895, reflecting on the shortare of workers, he wrote to George Raley:

"It is too hard, too hard, the Lord help us.”83

By this time he was in -
his mid-fifties and he no longer had the stamina or desire to cover the

distances he had in his younger years. In the early years, the shortage
of workers had led him to cover every area himself but, as he noted about

his 1894 trip up the Skeena when he pointed out that his absence of four
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years in this area had considerably lessened the influence of his ministrx84
he no longer felt up to regularly undertaking such demanding journeys.

The kind of man that Crosby felt was suitable for missions had to be
"a man of faith, full of fire, and music - a man ready for all work, and a

85

first-class teacher." The editor of the Missionary Outlook put it this

way: the qualified man would have to be a missionary, a teacher, an archi-
tect, a carpenter, a builder and a doctor, someone who could '‘paddle his
own canoe' and be '"able and willing to turn his hand to anything," not
salary conscious but full of "holy enthusiasm,' with '"gifts of head qndi

hand and heart."S0

While such appeals had an immense attraction for men
such as Crosby, whose social, educational and economic background made
missionary work appear as an attractive alternative to their present
situation, the conditions among the Mecthodists in the 1880s and 1890s did fx,
not make Indian missions attractive as a meaningful occupation.

The world of Ontario had changed dramatically since Crosby's depar-
ture in 1862. New inventions and techniques introduced by capitaliSm
had increased productivity in industry and agriculture, opencd up new
means of communication, and generally improved the standard of life.
There was a widespread feeling that the world was becoming a better place
to live. The Methodists had many of the new capitalist class, the

87

"nouveau riche," among their number®’ and Methodist periodicals reflected

their readership's wide interest by dealing with such subjects as science,

88 and drama and

world'fairs, exotic places, classical Greece and Rome,
literature.

These material and cultural improvements, however, were also
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accompanied with such doctrines as materialism, nationalism, socialism,
and evolutionism, doctrines involving ideas which seemed to remove God

from his direct involvement in human affairs.89

The question of higher
criticism dominated Methodist circles in the 1890s, with opinions in the
church ranging from those who believed in the literal truth of the Bible

to those who held to its total human conditioning.90

As well, there was
an uneasy recognition that Methodism had become the church of the wealthy
and had lost its traditional ampeal to the poor and to the lower classes.
Social agencies werc established in thc 1880s to minister to the poorgl'
and by the mid-1890s, there was a growing movement within the church that
linked, theoretically and theologically, socialism and Christiani.ty,92
In such an environment, missions seemed insignificant compared to
the questions and issues of the day and were not high on the list of
people's priorities. In many ways, Crosby was a quaint anachronism and

his tours in Ontario (1874, 1882 and 1889) did revivc memories of the

"heroic age of Methodism." The Christian Guardian reported that "his

appeals ring out like a clarion blast rousing the zeal and quickening

93

the liberality of the people." The editors of the Missionary Outlook,

who constantly decried the lack of Methodist generosity to mission work,
noted that Crosby's tours brought in record amounts of”money.94 But
within a year of his 1882 tour, for example, the editorials of this
magazine complained that interest in missions had again declined in favor

of other entertainments. Indeed, while the church increased its member-

ship by two and a half times between 1874 and 1894 and doubled the value

of its church property between 1883 and 1894, the mission fund only
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increased by seventy percentf”;Interest in missions declined as other
contemporary issues demanded more time and energy.
Indian missions seemed especially hard hit by this lack of interest.

The Home and School reported that

In these days when increased missionary zeal in Japan, India,
and China engrosses so much attention, we are liable to over-
look the comparatively obscure, but more arduous, labours of
our missionaries among the Indian tribes of the North West and
British Columbia.90

Tales about Indian heathenism and idiosyncrasies had lost their ability to
fascinate and disturb and Indians were increasingly secen as a persistent
problem that would not disappear. After many years of contact with a
"superior civilization," they still had not become westernized. Missionary
zeal, by the end of the nineteenth century, "was mostly stimulated by
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distance and exotic customs'”’‘and except for prodders such as Crosby,

In addition to manpower shortages, Crosby was constantly frustrated
by the lack of funds provided by the Missionary Society.: AS-early-as
1876, he reported that hc was fixing up an old house for a school rather
than building a new schoolhouse "as the Missionary Committee are not
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able to assist us." The problem of financing became especially acute

during the late 1880s and the 1890s. In 1887, Crosby accused the mission

board of favoritism toward foreign missions. >

In 1889, Alexander
Sutherland sent Crosby a sharply worded letter concerning his budget
submissions for that year. A request for $500 for '"onc to be sent'" and
one of $500 for a Boy's Institute were rejected out of hand because, al-

though the British Columbia Conference had approved these items, the
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Board of Missions had not. He felt that the '"establishment of a precedent
of this kind would be very dangerous" Because the annual conferences 'can-
not establish a new Indian mission without the concurrence of the‘Board."100
A short time later Crosby was notified that ''the recommended grants of the
Port Simpson district are beyond what the necessities of the work require,
and if allowed would be out of proportion to the amounts allowed in other

parts of the work."101

In that same letter Crosby was also advised that
all his expenses for his 1889 furlough would not be paid for by the Board,
as his last furlough had been seven ycars ago and the rules required a
period of ten years between furloughs. He wrote:

But there is more involved in this matter than a mere money

grant, it involves the question of the right of any brother

to leave his work whenever it suits him, and to spend months

abroad, then send his bill for travelling expenses to the’

Committee for payment.l

The question of funding was thus more than a question of the avail-
ability of money; the issuc between Crosby and the Socicty was really
that of control. Crosby felt that he was the one best suited to determine
the needs and costs of the missions because he lived in the area. The
Mission Board, on the other hand, controlled the finances and was'deter-
mined to get a good return for the money invested. It was reluctant to
give in to every request of a missionary who, if he had had a free hand,
would have placed missionaries in every Indian village on the northwest
coast. Just as they were accountable to the Methodist Church for the
sound use of mission funds, Crosby had to be held responsible to them
for the proper and efficient management of his district. For Crosby, the

frustration was intense as it meant that he had to do more work himself

and that fewer Indians would be ''saved." One can only imagine his
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reaction when Sutherland told him, in 1897, to make his absences from
Port Simpson ''few and far between."103

Throughout the 1890s, Crosby was advised to forget about any éxtension
of his work. 1In 1894, Crosby had to inform his missionaries of a five
percent cut in their salaries. 1In 1895, Sutherland wrote Crosby that there
would be a "discount on the salaries, and nearly all grants for buildings
had to be refused."104 The salaries were further discounted the following
year and all "minor" items such as buildings and supplies were eliminated
from the budget.

Crosby's difficulties and frustrations with the Tsimshian, the Metho-
dist Church and cther denominations, as well as the problems of his meth-
odology, on the surface, seem to support the notion that the decline of
the mission was due to the failings and inabilities of the missionary and’
his parent society. However, the example of the Band of Christian Workers -
clearly demonstrates that the Port Simpson Tsimshian wanted to move from
under the yoke of paternalism. The issue at stake was much wider than
the mere acceptance or rcjection of Christianity or of the missionary.
The interaction between the two was a confrontation between diffefent
cultural orientations to life and not merely an attempt to effect _
"religious'" change. As noted above, religion is but one element reflecting ﬁj
the underlying cultural values, a symbolic way of rendering basic beliefs ﬁ/ﬁ
and values satisfying. The movement toward self-determination and self- : wagi:
expression in matters of worship and ''religious' expression was thus ‘
but one aspect of a move that had its parallel in virtually every facet //

e

of Tsimshian life. Both the "secular'" and 'religious" facets of the - -~
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relationship between the missionary and the Tsimshian were parts of the

deeper cultural interaction taking place.
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CHAPTER FOUR

as TSIMSHIAN ACCULTURATION: "SECULAR" LIFE

The Tsimshian move . towards self-determination in the area of worship \\
.quﬂchurch life was paralleled by a similar development in ''secular,"
everyday affairs, matters of life-style, social structure and economic
concern. After the 1874 decision to call a missionary, most Port Simpson

1ﬁaians desiredﬂto*replace, much of their traditional Tsimshian culture /
with that of»thg“Egggpgqgs. In the early years, gagerlymfgllgwing their

missionary, Thomas Crosby, they seemed to be making rapid progress toward}
their goal and there seemed to be an almost iconoclastic attitude toward i >
anything "Tsimshian," despite the contradictory fact that some traditionalE\
ways of thinking and living persisted. They made virtually no effort to
resist Crosby's efforts to dismantle their culturc. QIQQPQ}%X; however,
theymcame to the realization that they were not becoming ''full Canadian'
citizens and, as in church life, they demanded more control over this
_effort. ;Alphgggp»itbis true that Crosby's methods were most appfopriate
for establishing new missions, the Indian md&e-toward self-determinationfy/
was. largely due to circumstances beyond his qontrol.

In the ninctecenth century therc was tremendous optimism about the
increasing state of civilization among an ever greater number of people.
This view had a profound influence upon missionaries sent to minister to

"backward heathens' as they linked this advancing tide of civilization

and progressvto the spread of Christian truth.! Moral and practical edu-
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cation was seen as the vital ingredient in encouraging the spread of civi-
lization. Missionaries like Crosby, therefore, made it a priority to.
establish schools on their missions and design curricula which nof only
taught the basics such as reading, writing and arithmetic, but also appro-
priate attitudes towards such diverse areas of life as work, recreation,
home-1ife and social relationships. Crosby believed that Christianity
could not flourish unless it was set in a proper cultural environment and,
furthermore, that 6n1y Christianity could establish that proper setting.
Thus the setting, which was Victorian, and Christianity were perceived és
one unit.

Both the Indians at Port Simpson and Crosby believed that the coming

of the gospel would make a dramatic impact on the life-style and social

e

patterns of the Indians. The Tsimshian had the example of Metlakatla whe?ef

Duncan had established a radical Victorian alternative to their old ways.
Doubtless, the desire for something similar lay behind the Tsimshian call
for a Methodist missionary. Shortly after Kate Dudoward's conversion to
Methodism, she was encouraged by J.I. MacMillan, a Victoria Methodist, to
continue her school so that the Tsimshian children could become a'ﬁgreat
people'':

Then when the young people grow up they can learn trades,

and professions - become carpenters, blacksmiths, doctors,

lawyers, preachers, and be a blessing to themselves and

society; and the women will becomec good and respectable

mothers of decent families, and respected by their white

sisters.?2

When Tate cstablished the mission, church scrvices and school classcs

were instituted simultaneously. Crosby continued this emphasis on edu-

cation, for, as hec noted later, "Our way to a hcathen tribec was often.
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through the school.">

Paralleling the goal of church work, the ultimate
?%T,Qf,the scp@pl was to introduce a tofally different way of life, a way
comparable to that Qf any white village in Canada. It waszu;cruciél to
;each Fhe Indians the gospel truths about the fall, sin and atonement as
it was to show them "how to work for a living.”4 By eliminating heathen
practices and teaching the children new ways, the missionaries hoped to
raise up a new generation of people who would be a credit to British
Columbia society.

Unfortunately, from the missionary point of view, schooling was an
immensely frustrating process. School records indicate that few Tsimshian
received an education beyond the elementary level. Attendance was always
poor; the daily average attendance was a;waysmwellubeiowhhalf the number
of students enrolled. Pollard noted that because the '*parents have not
the least idea of the necessity of an education, you must first educate
the parents to éllow their children to attend school."5 The migratory
habits of the people and the nced to travel for life's basic necessities
such as fish, meat and berries, hc added, worked against a large daily
average attendance as almost all of the families were away from Poft Simp-
son for extended periods of time. Later, when the Indians had adopted
many of the trappings of white sociecty and had become more involved in the
wage cconomy, their new way of lifc continucd to necessitate lengthy
absences from home. The day schools, during all of Crosby's years, never
did attain a high degree of stability and the students ncver pfogressed
beyond an elementary level of education.

Crosby found it as difficult to attract and keep teachers as he
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found it to get missionaries. Between 1882-1894, there was virtually an
annual change of teachers.6 In fact, during the winter of 1890-1892, the
teaching of the school was divided between Crosby, his wife Emma énd Matron
Hart of the Crosby Girl's Home. In 1893, the mission staff recognized
that this constant change of teachers led to restlessness among the Indians
and hindered continuity in education.7 Charles M. Richards, appointed in
1894, was the first teacher to remain at the day school for an extended
period of time, providing a more stable educational setting.

| Because the migratory life-style of the Indians limited their school
attendance, the missionaries decided that a boarding-home approach would
be more appropriate as it would give the children both the time and the
setting to learn ''civilized'" manners and life-styles as well as remove
them from the negative influences of their parents. The first such insti-
tution was the Crosby Girl's Home, opened by Emma Crosby in 1879, in
response to the need to rescue young girls from the vices of liquor and
prostitution associated with travel to the south. Many of them were desti-
tute orphans, generally of mixed blood, for whom the mission house was a
means to escape the evils of traveling. The Home also received girls who
were brought there by relatives who felt incapable of preventing their
girls from falling victim to the evils of white contact. The aim of the
Home was to train the girls ih the proper feminine graces: cooking,
sewing, embroidery, washing, hygicenc, mothering and serving. When they
reached the marrying age, they would be good Christian wives to their
husbands and raise honorable Christian families in decent Christian homes.

_The discipline in the Home was rigid, for as Kate Hendry stated, the

care of the girls required
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- a great deal of Grace, Patience and determination they are so

~obstinate and disobedient. Yet I wonder I never get angry with

- them for I have to punish them quite often it being the only

way you can make them mind.8 Ve o

The matrons of the Home had to constantly battle a spirit of restlessness
and discontent and had to be on guard against the ever present threat of
""heathen'" friends enticing the girls away from the liome. On onc occasion,
two girls ran away from the hcavy work load and were apprchended and
broUghtbackby the village constables. Kate Hendry rcported that ''they
were locked up in our work room nearly a wcck whcrc I had talked to and

praycd with my two prlsoncrs cvery day. "

Vcry oftcn the girls did not
perceive their duties in the way envisaged by the directors of the lome.
Fmma Crosby reported that the girls werc eager learners as far as civili-
zation was concerncd but that somctimes they did not keep their priorities
straight - ''they want to play thc organ before they know how to make

bread."10

The girls stayed at the Home until they were married, at which
time a new girl would be admitted. The missionaries were generally
pleased with the effects of the training as many of the girls later formed
homes conforming to the style taught by the Home.

In the late 1880s, the continued mobility of the families prompted
the missionaries to. expand the Girl's Home to include boarders and also
to“Puild a Boy's Institute. The life-style of the parents was nét con-
ducive to fostering proper habits. The boarding homes would provide the

training and discipline which the parents were unable to give, for accord-

ing to Crosby, the parents, ''though kind and indulgent to their children,
11

are not capable of tcaching and controlling them properly." In 1890,

the Boy's Institutc was opened and the boys were taught to cut wood, cook
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food, do dishes, and sweep the house. The aim was to develop '‘good men,
if properly trained, ...but who may turn out the very worst if left to

evil influences."12

In 1892, a new Girl's Home had been built‘to’include
boarders as well as érphans-and,needy girls.

) Another service provided by the mission was medical aid. Initially
the missionaries served as doctors as we11;4they worked especially hard to
give Smallpox innoculations. Over the years, however, the missionaries in
the area were not able to provide all the medical services necessary to
curb the high mortality rate among the Indians. In fact, Crosby lost fhree
of his own children. But again the Missionary Society was unwilling to

pay for a medical missionary.13

In 1889, Crosby took matters into his own
hands and appointed Dr. A.E. Bolton to take care of all medical matters.
For Crosby, the power of medicine waf cruC1a1 1n defeatlng the all- power-
ful hold of the medlclne‘pgn:w égameﬁlélh; he feléM h; had "one of the
most effective agencies in spreading the glorious Gospel of the blessed
God. "1 |

Tn 1892, a hospital, funded by thc Mcthodist Missionary Socicty and
the federal and provincial governments, was established at Port Simpson
and a few years later another onc was built at Port Essington. In addi-
tion, Dr. Bolton traveled extensively to Indian villages, administering
medicine and aid to those who nceded it. e became a justice of the peace
in the mid-1890s as well as being a preacher, so no doubt his power was
not lightly regarded.

Providing education and medical services was, however, only part of

the wider goal of mission work. The whole living environment had to be
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conducive to the kind of lifec promoted by education and Christianity. As

Crosby wrote later

.. .the Missionary who cannot teach the Indian or heathen how
to build his home or cultivate his land, or is too lazy to

do it, is not a practical or successful Missionary. How can
a man teach religion and not teach industry, cleanliness and15
thrift of all kinds, for the Bible is full of such lessons?

The first priority was to change the living quarters of the people. Crosby
was appalled that several families lived in one building, where members

of both sexes and of all ages slept, ate and lived together: 'With such
lessons of human wickedness ever before their eyes, is it any wonder that

16

the children, left under such conditions, were morally corrupt?" Crosby

felt that there was no better way to illustrate Christian living than by a

...good and well-ordered Christian home. If he is walking

'""in his steps' the teacher will naturally illustrate by the

fields, the sower, the harvest, the birds, the fish and by

everything around us, and should be able and willing to

show how to build a nice little home... Indeed, this is the

only way to win the savage from his lazy habits, sin and

misery. ...get them out of the wretched squalor and dirt of

their old lodges and sweat houses into better homes.l7
The new homes advocated by Crosby were three or four room houses, one for
each individual family unit. By 1877, there were thirty new houses; by
1881, there were ninety; and, by the end of the 18805, all the old houses
had been torn down along with their totem markers. The houses were laid
out in ord‘rly streets, lit by street lamps, and were decorated with
~picket fences, gardens and shrubs, in a manner, reported Indian Superin-
tendent I.W. Powell in 1879, "which would not do discredit to any civilized

town in more populous placcs."18

Powcll noted that totem markers had
virtually disappeared and that personal decorations and native ornaments

appcarcd now only on the old. 1In that samc ycar, Crosby rcported that in
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the space of five or six years, the Indians had given up the "grossest
heathenism,'" including such practiceslas dancing, conjuring, drinking or
gambling and now made up one of the most orderly commumnities in Canada.
A1l kept the sabbath and were industrious.19
To effect such changes, Crosby felt it necessary to inculcate new
attitudes towards work and property. In his first year he reported that
the Indians n?edegrto1beAQ¢alt with patlently because of the poor attitudes
inherited frp%ﬂgﬁe;r oidx;;y of life: ''One gets sick, another lazy, a
third wishes to get a wife, another to go fishing.‘ There is always sohe

trouble."20

They did not seem to have the drive necessary to ''get ahead"
and "'rise" socially, to engage in economic activities in a manner which
would bring them surplus, ''cash'" wealth. Furthermore, while their respect
for '"mature" was admirable, it prevented the exploitation of resources
\needed to become wealthy. To Crosby, it was necessary to teach the Indians
"to help themselves' and to become sclf-rcliant, as this was the '"practical"
side of the gospel. Awfewfmiles away, at Georgetown,$aasawmill;was estab-
lished and run by a Mr. Williscroft to provide lumber for the new houses,
wCrosby was convinced that if the Indians saw the need for new houses and
built them at their own expense, proper habits of thrift and industry
would be formed. The people also contributed generously to the new church
and school children were encouraged to makc payment for their own books
and supplies. In addition to these measures, Crosby instituted an annual
Port Simpson Industrial Fair in 1875 to which Indians could bring and dis-
play products made over the previous year. Prizes were awarded for the

best entries in needlework, knitting, beadwork, patchwork, woodwork,"

carﬁing, model-building, drawing and vegetables and foods because Crosby
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believed that, like children, Indians would be motivated to work harder ing
they were rewarded. The show was discbntinued after a few years because k
Crosby could not get the govermnments to contribute money and prizés.

The Indian view of property, according to Crosby, also worked againét
individual initiative. Nearly every material item, including the houses,
belonged to the clan. In fact,this group acted as a unit in all matters
and individgalskacteq’only as members of a group. Crosby noted that public

P

assent was required for any and every activity and that the acknowledgement

in which individuals gave away all their wealth, leaving no savings for

future necessities or investments.21

Only when men perceived the need to
work hard for themselves so that they could save money and provide houses
for their individual family unit, that is, acquire private property, could
any real progress towards civilization occur. Crosby was aware that this
move to individual houses would causc a statc of confusion because old
debts would remain unpaid. As he noted, giving up the old way "left the
property very uncqually divided; sume arc now very poor, while others arc
better off."22 Yet the end result was more important than the teﬁporary
imbalance of obligations.

To insure an orderly development of the new village and to enforce
the new laws required by the new style of living, ngsbyJéstablished a
village council;%%He“felt that the Indian way was a lawless one and as
there was no justice of the pcace some mechanism had to be used to regu-
late both the development of the village and the laws for everyday living.

In a shrewd move, he suggested that the most powerful individuals of the

community be appointed to the council, men such as the ''conjurors,"
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"gamblers,'" and ''man-eaters,' that is, shamans, members of the dancing

societies, and other leaders in the festivals and celebrations. He cor-

rectly calculated that the conjurors would make laws against gambling, for

example, and that, in response, the gamblers would make laws against —

conjuring.23 The council regulated such village matters as sanitation, \
road-work, street-lighting and other public works and also passed laws on j
Sabbath observance, feasting, liquor consumption, domestic disputes and |
even marriages between Christians. Watchmen were appointed to enforce \
these laws and a committee of the council made regular searches through <
houses for such items as gambling pins and medicine paraphenalia. Infrac-
tions were punished with fines which were used for public wofksa Crosby

was. ‘the chairman of thg council and, 1n effect, it merely approved his
[ R T

pollg;es,,j Crosby stated that the Indians governed themselves "under -

the direction of their missionary; and no more peaceful or quiet community

could be found."24

In the carly ycars, thc Indians cagerly followed Crosby's tutclage.
They clearly wanted what Crosby offered them. In October of-1878, the f
chiefs and leaders of Port Simpson wrote the Superintendent-General of

Indian Affairs, David Mills, requesting some aid in the form of gafden

B
|

implements, nails, window sashes and other such items to complete the con-
struction of their new homes and strecets. They wrotce: -

You will be pleased to learn that although it is only four

years since we gave up the old ways of our fathers, that

there is a great change in our village. We have now no

hecathen feasting nor dancing, conjuring, gambling and drinking
which were so degrading and ruinous to us as a people. And j
that in the place of these we have a Church and school, which /
we enjoy much. Also our houses and village are underg01ng a [
great change... 4 —
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The fact that Church membership rolls, including full members and those /
on trial, never included much more thah one half of the Indians at Port ?Afifz """
Simpson but that all residents adopted the new standards and abandoned ,/:
their old houses in a short period of time indicates a strong desire on

their part to become part of Canadian so¢iety.

Unfortunately, from the missionary viewpoint anyway, adoption of white
religion and civilization was 0t a simple matter of rejecting one way and d‘
~g;ce_pting andther. 01d habits of living and patterns of thought could not
be obliterated by a simple desire for their disappearance. (Qgrtainpprabr
tices that had been used for centuries were so engrained in the Indian way.,f
ofklife that they continued despite the many outward changes which seemedc
péncontradict~the old ways. For Crosby, Indian acceptance of both Chris-‘
tianity and civilization entailed certain norms and forms of behavior
which he assumed, by their very nature, belonged together. The Indians
did not always makec the samc connection and, therefore, saw no contradic-
tion between many of the new ways and some of the older forms. Indeed,
some of Crosby's demands sccmed so abhorrent and unnatural that they could
not accept them.

This tension is reflected in the cstablishment of thcbyillago coun;i}%
igﬁlBgo. For Crosby, the council was a community council responsible for
policing, sabbath observance, sanitation, building, entertaimment, and
schooling. Along side of this new institution, the traditional Indian f
council of clan chiefs, which had been responsible for the regulation of |
such village activities as potlatches, initiations, name-givings, success-
ion feasts and other inter-group relationships, continued to meet regu-

larly to regulate purely native affairs, at least those not prohibited by
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law or by the missionaries.26

Indeed, Tsimshian laws concerning name-
giving, inheritance, funerals and weddings continued to exist well into

the twentieth century.

5::7 Indian names were hereditary, linking the bearer to the past. Duncan .

and Crosby assigned Christian names to all of the citizens and by 1880
o there were few native names left on the church rolls and few Indian names
\waere retained as surnames. But the Indians did not consider the new names

as hereditary property for lineage purposes and, while surnames were passed

on from the father's side, hereditary names tontinued to be inherited from

the mother's family. The school records became very confusing because

each person had a number of appelations. Laws governing proper forms of

address continued to be used and terms such as Mr. and Mrs. were not.27

The property rights entaiied in hereditary positions were also main-

tained. Both the missionaries and the later Indian agents attempted to
replace lineage possession with individual title, urging each family unit
to live on a single lot with exclusive rights to buy or sell. Furthermore,
inheritance was supposed to become patrilineal, with rights going to the
widow and children rather than to the lireage males associated wifh the
house head. All those who had contributed money and aid to the building
of a house were suddenly deprived of their rights. The successor to the
man's name had no claim to wha® traditionally was his by right. While
the Indians give up much of the ceremonialism and potlatching associated
with property inheritance, they attempted to cling to the succession laws
and widows often sold the property to their husband's successors for a

28

nominal fee. As in the fur trade period, inheritance remained matri-

lineal. Furthemrmore, if there were no successors, adoption would take

~
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SN
place. Passing on the inheritance to one's own legal children r1emained
taboo among many Methodist Indians. Déughters would be adopted as sisters
if sisters had no male heirs. Lewis Grey went so far as to adopt'his wife
as sister since he had no sisters or nieces and his daughter thus became

his niece and the inheritance could pass on 1ega11y.29

While, to the
missionaries, such actions often seemed ludicrous, these laws were too
sacred for the Indian, even as a Christian, to violate.

The same laws remained in force for funerals as well. While pot-
latching was forbidden, relatives maintained their obligations to the dead
man, gifts were distributed to those to whom they were due and titles
and privileges were transmitted to the appropriate heirs. Garfield records -
the process involved in the.funerals of such leading Methodists as Herbert
Wallace and interestingly points out that the Church and its affiliated'
organizations were often the recipients of gifts that were distributed in
anmgppggﬁ?nalogous‘thLhc_QldMthlatchwsystem.30

Particularly frustrating to Crosby was the Tsimshian law of exogamy.
He bemoaned the fact that he had never been able to break it down, since
he felt it prevented many potentially good marriages. The decliné»of some
phratries made it difficult for Indians to obtain what Crosby thought were
suitable companions. The firsf couple to marry within a phratry, he
reported, was the object of ill-fecling for a long time and if such a \
marriage failed, the Indiéns blamed it on the violation of the taboo.31
The ¢ustom by which a man aﬁd his friends gave gifts to the prospective
bride and her relatives as a contract leading to marriage also continued.

Crosby's first marriage performed at Port Simpson involved a misunder-

standing in this area. After the couple had been married it was dis-
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covered that another man and his friends had distributed gifts and thus
expected the woman to become his wife.b Crosby told them they were ''silly"
because in his country if a man gave presents, expecting to marryva woman,
he would not complain if she married someone else but‘would try to find
another woman and be ''ashamed to admit the pfesents." To this the Indians
had replied, '"Oh sir, you needn't talk about your people. We must have
these presents back or there will be trouble.'' At a subsequent meeting,
the council ordered the gifts to be returned.32

As noted earlier, Crosby sttempted to substitute various bands,
organizations, celebrations and groups for the old Indian feasts. Yet
even the replacements took on characteristics that frequently disappointed
him. Christmas and New Year's day celebrations were introduced as the
big new celebrations replacing the old customs. ‘Elaborate preparations
for decorations, gift-giving and carol singing began many weeks before
Christmas. On Christmas day, the wholc village would be 1lit up and the %f
evening spent in worship services. This would signal a whole week of
celecbration. Crosby described it thus:

The week is spent by the pcople in inviting each other to

their houses. Indeed, this is carried on to a great extent.

Much of it very kind and innocent, but it leaves thcm poor
and is not always a help to their spiritual growth.3

On New Year's day all the companies - the fire company with its bréss
band, the rifle company, the village council and the temperance socicty -
gave displays following the New Year's Eve "watch mceting." The mission-
ary's uneése mounted over the years as the gift-giving and distribution
;f<wealth increased during the Christmas celebrations and also at such

cvents as weddings, name-givings, housc-buildings and funerals.34

N
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The persistence of such forms indicates that the process of conversion

was not as simple as Crosby had hoped it would be. Converting the Indians
to Christianity meant, for Crosby, conversion to a new culturevand way of 5
life. Initially the Indians were eager to establish new forms of living and
- working and eagerly sought conversion. But retention of old ways was
inevitable as they did not make the same comnection between traditional
customs and heathenism as the missionaries did. Yet it is important to
note that their conversion to Christianity was sincere and, despite the
pften unconscious retention of centuries old customs, they made every effort
to adopt the trappings of western society. Hence their eagerness to build %ZR“
new houses, schools, strects and churches. It was easier to adopt these |
trappings than change those patterns of living which, to them, were very
personal and were often scen as being cngrained in the natural order of
things. It was one thing to build a new house, for example, but quite
another to marry someone from cne's own phratry. Even if the missionaries
could make them believe that the taboo was invalid, the personal revulsion
at such conduct remained. The missionaries failed to realizc this dis-
tinction and instead saw Indian resistance to some elements of chénge asx.“f
evidence of residual heathenism.

The Indians were not as aware of their retention of old patterns as
Crosby. Up to about 1885, there was a gencral understanding among them
that they had forsaken old ways and become good Christian Canadians,
despite the fact that many of the marriage, funeral and inheritance laws

were retained. On the outside, with their clothing, schools, houses,

organizations and church, they had become like other Canadians and were
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proud of their new status. However, external appearances, while not nec-
essarily indicative of complete inner éhange, also did not reveal the true
status of the Indian in Canada. The Indians initially believed tﬁey had )
accepted a new way and were now well on the way to full Canadian citizen-/{ik;%f
ship. Bqtnitmwas not until the middle of the 1880s that they began to !
realize that their conception of their place in Canadian society did not
é;fgh the reality of the situation.

Alexander Sutherland made a tour of Port Simpson in 1885 and his \
interviews with Indians revealed a gencral state of despondency. One of
them, David Swanson, complained that although it had been eleven years
since ''we gave up our old way,'" 'no one has visited us to help us in any-
thing comnected with the improvement of our village.'" He pointed out
that the people had given all their money for a new church, church bell; yﬁj
roads, new houses and a 500 foot bridge. They had done all this them-
selves and '"'now moncy is scarcc becausc we can get no work, and we neced

35

help." Most informants concurred with this testimoney and added that

they were upsct becausc Crosby's work load kept him away often and pre-
vented the kind of training they fclt they needed. Despite the tfemendous
nnprovcments that they had made by themsclves they acutely felt the need
- to have someone instruct them in trades and to train native missionaries.
They clearly felt lost, saying that

You have opened God's word to us... and our hearts are happy.

We want you to lead us in other thlngs In old times we had

a way of our own; but wc have put that away, and want to follow

in the way that is taught Uuge - - We are afraid of ourselves,

and hardly know what to do.

Chief Albert Nelson reported that although not all things had gone as’ they
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had expected, they were not sorry they had followed the Methodists. How- \\\

ever, he complained that the kind of improvements they had hoped for were f

-

not completed: 'We would like a missionary who could teach our children ?

all things (trades, etc.). Mr. Crosby does not stay at home; he goes to |

i

visit other pla.ces...."37 _ /’f

The Indians realized that their poverty was a result of the demands

~ _made by their new life-style. Crosby's coming had prompted and encouraged
thg many changes in their villageAbut_had not’provided the means to pay
for thgm, As a result, the Indians were forced to travel extensivelyﬂtb
’éérn enough to support their new stapda%ds, which therefore required an
éver-increasing dependence on the wage economy. The Indian request for

training in trades must be seen in this context, for as Matthew Shepherd ,

told Sutherland:
As soon as summer comes, everybody is gone. We hope there
will be some labor or other means to keep our people at home.
The work of God loses by the people being scattered. The
people often talk abgut this. They hope some one will come
to teach trades... 3 ‘ -

No doubt the model of self-sufficicnt Metlakatla, fifteen miles away,

gave a concrete basis for their frustrations.39

The Indian discontent was
not based upon a hankering for thc old ways but, rather, on an unfulfillcd;l
desire to live in a manner similar to white Christians in other parts of
Qénada and their friends and relatives at Metlakatla.

Despite the frustration with their missionary and with unfulfilled
desires, tbe.Tsimshiqn wished to continue along the path they had choscn i\
but with stronger leadership. Initially, they voluntarily accepted tutel-

age under their missionary leaders. By the end ofrthe l$§Qs,4however,ﬂj

there was a dramatic shift in attitude and they wanted to have“more‘pqyep///
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overrtheirrgyp“dgstjnies. More than anything else, the impetus for thigm
movement was provided by their relatiohs with the provincial and federal /
\f‘ggvernments and the handling 6f the land issue. This issue was ahd remainé
the single most ihpoftant source of tension between the Indians of British
Columbia and the federal and provincial governments.40 |

During the late 1880s and into the 1890s, the Tsimshian began to see
clearly, for the first time, that the governments of Canada would always
treat them as second-class citizens and not respect their rights or wishes.
Inm}ﬁzg, therpwpw}§yg}§_9f governmeht reached an agrcement, based onra4
suggg§tioé/by William Duncan, that a commission be appointed‘to allocate
reserves on‘the basis of each tribe's particular situation rather than on
a séﬁ acreage. The federal government gave up the idea of extinguishing
land title because of the probable cxpense and because it already had
enough trouble with the '"spoilt child of confederation." As long as the
Indians remained quiet, the fecderal government was not inclined to raise
the issue.™ This solution also avoided confrontation with the provincial
government which had jurisdiction over the provincial crown lands. But,
more importantly, it guaranteed that the two levels of government would
throw the problem of Tndian land title back and forth while the Indians
waited without satisfaction.

In the latter part of the 1880s, officials from both levels of govern-
ment accused the missionaries in the northwest coast of stirring up thg

-

Indians on the question of rights to the land. However, as Pollard ﬁhii"ﬁ&ﬁﬁﬁzgy
, L Lot

reported in 1874 when he first came to Port Simpson, the Indians were al-

42

ready concerned about their land rights. Soon after his arrival, -

Scarcely half a year later, Crosby wrote that
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We need the land reserve question settled here, and hope that
the Indian Commission will visit us soon, and let us know
where the Indian land is to be;_then we hope the peopie will
build a better class of house.43

A year later he stated that the real {cars of the Indians arose from

44

rumours that they were to be driven from their land. It is important to

rccognize that the 1land issue at Port Simpson predated the arrival of the
Methodist missionaries.

The land question attracted widespread public attention in 1876 when
Governor-General Lord Dufferir visited Mectlakatla and Port Simpson and.
stated that the government of Canada did not distinguish between citizens
on the basis of race or color but was determined to do justice for all.
He asserted that Canada was proud of its Indians and that

She recognizes them as the ancient inhabitants of the country.

The white men have not come amongst you as conquerors but as

friends. We regard you as our fellow-subjects, and as equal

to us in the eyes of the law as you are in the eye of God, and

equally entitled with the rest of the community to the benefits

of good government and the opportunity of carning an honest

livelihood.

Later that year, while addressing the provincial goverrnment about the rail-
road question, he added a postscript 6n the land question and stated that
he found the neglect of recognizing and extinguishing Indian title repre-
hensible. Incorrectly, he asscrted that this was thc policy that all the
provincial and federal govermments in Canada had followed. Dufferin
claimed that

Before we touch an acre we make a treaty with the chiefs

Tepresenting the bands we are dealing with and having

agrecd upon and paid the stipulated price, oftentimes

arrived at after a great deal of haggling and difficulty,

we enter into possession, but not until thﬁ% do we consider

that we are entitled to deal with an acre.

He warned that the current policy of regarding all land as crown land could

~
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result in confrontation between Indians and white settlers.

The Tsimshian rallied around these views and became even more opti-
mistic about the future of their land when Indian Superintendent Powell
visited them in July of 1879. The big concern among the Indians, stated
Powell, was their worry over the land and the hope that their fishing sites
on the Nass and Skeena would be preserved and that their village sites
would be clearly defined because the Hudson's Bay Company was claiming land
on which some of their houses stood. Powell told them that he felt "thaf
the Indian houses at Fort Simpson are built upon land outside of the
Company's 1imit" but that if he was wrong he was sure that a suitable deal
would be arranged. He felt that it would be a pity, in light of the
civilized state of the Indians and their trust in the govermment's protec-
tion, |

...if their wishes were not gratified. There is no available

land at Fort Simpson for them, and I doubt if 10 acres of

arable soil for garden purposes can be found in the whole

place. Except in view of the railroad developments it is of

no present or prospective value to the Company, but to the
Indian inhabitants it has long been their home.

He felt also that the village council was a "model of local responsible
government' and he was very impressed with ''their intelligence and shrewd
business capacity."

A few weeks later Crosby wrote Powell mentioning that the Indians were
alarmed at the possibility of thc‘ganadian Pacific Railway taking their
land away. Crosby stated that the Indians wished to have the whole
Tsimshian Peninsula and if the railway came to the area, the government
could secll the land for the Indians' benefit. tHe also mentioned that

whites were beginning to settle in the Port Simpson Bay and felt that this
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was a ''great mistake' because the land question was not yet settled. Powell
replied that the Indian Reserve Commiséioner, G,M.'Sproat, would soon be
up there and that he, Crosby, should not 'propose for them or to fhem what
they are to have, as their claims will have every consideration, and your
suggestions will embarrass the commission."48
Indian hopes for recognition of their claims to land title were dashed
~ in October of 1881, when the new Indian Reserve Commissioner, Peter
O'Reilly, was sent, without notification to the Indians, to lay out reserves
for the Tsimshian. Few Indians were at home at the time and at a meetihg
on October 5, the Indians handed O'Reilly a written pefition‘stating that
they wanted the whole Tsimshian Peninsula between Work's Canal and Chatham
Sound, and all the fishing stations on the Nass and Skeena. O'Reilly told
them that the govermment wished to be liberal but that he '"considered
this application unreasonable' and would not give such a large area '"of

49 Later he claimed that he made

country of no practicable use to them."
no reserve without their consultation and had included evefy‘plot for
cultivation and cvery fishing station asked for, a total of 73,123 acres.
He admitted that the Hudson's Ray Company property on which the Ihdians
had built houscs could become a problem, but‘hc had told the Indians that
Powell had made no promises about the land.50

After half a year later, the chiefs at Port Simpson addressed a )
1etter £6 O;Reilly,,penned by Crosby, stating that the land given in the
‘Treserves.was worthless, that the whole country between the Nass and Skeena
had been theirs from time immemorial and that no treaty had extinguished

their "ancient rights." They offered a counter-proposal which would

increase their reserve or, if all else failed, they desired the whole
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Tsimshian Peninsula and fishing sites on the Nass and Skeena. Crosby
mailed a copy of this letter to the Superintendent-General of Indian Af-

. fairs along with one of his own in which he documented other cases in the

\

" province where Indian land had simply been preempted by whites and the
Indians driven off. He recalled that Lord Dufferin had stated that treaties
had always been made but at Port Simpson the Indians had not been consulted
nor had their wishes been respected by O'Reilly. He added, '"Apparently
they are the very last party whose interests are to be considered."51

Powell, a short time later, informed the Superintendent~General of Indian

Affairs that the Indians had enough land as’well as the most important

fishing and village sites. The whole peninsula would amount‘to 250-300,000

acres and "is neither required or de;ired in addition to the allotment \ @Q‘

52 o A

"The Indians in British Columbia were !

A
A
y

¥

Mr. O'Reilly has already made."
generally well-cared for and Crosby's charges of white preemption on ‘
Indian lands were unfounded.ri S

Powell's denial of white encroachment on Indian lands became somewhat

hollow when, a short timc later, articles in the Daily Colonist, beginning

on May 6, 1883, revcaled some strangc goings-on at Port Simpson. Apparently,
in 1879, a number of white land speculators had applicd for land af Port
Simpson pending the completion of the Canadian Pacific Railway line. The
Department of Indian Affairs objeccted and despitc the fact that it publicly
denied Indian title, on August 3rd, placed a freeze on all land around |
Port-Simpson until such time as the reserves for the Tsimshian had been

53

established. This action was not, however, published in the Gazette as

it should have beenfylln 1881, O'Reilly laid out the reserve but excluded
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the land desired by the whites, doubtless being aware of what land they
wanted. The land was then theoreticaily available for sale in 1882, but
the frceze was not removed until March 30, 1883 and not announced in the

Gazette until May 10, four days after the Daily Colonist had revealed that

the freeze had been secretly lifted. Subsequently it was revealed that
-the Commissioner of Lands and Works, William Smithe, had given a Mr. Ralph
and John Work inside information that the freeze was to be lifted and,
sometime before the end of March, Ralph was already up at Port Simpson
surveying sites for himself. 1In April, both Ralph and Work purchased land
at Port Simpson. A Committee set up by the government to investigate this
transaction concluded that because the freeze had been placed on the
land secretly and also lifted secretly, "legaliy speaking there never was
a reserve on the land at all and therefore no action of this govermment
was necessary."55 The lack of notification in the Gazette in both instances
had simply been departmental errors. Yet land desired by whites had been\
left out of the Tsimshian reserve by O'Reilly and secretly made available )
to the friends of the Comnmissioner of Lands and Works. ‘

To the Indians this action became known as the "land grab."fiAs Louis
Gosnell stated later, Powell's visit had given tham a feeling that he
would protect their interests:

We thought thosec words werc truc. Not long after a land

surveyor came here, and we wished to know what he had come :: ::

for. Afterwards we found out he had come to secretly mark . .o

_out land for white chiefs, some say Govermment chiefs.56 o

Alfred Dudoward claimed that Powcll's namc was ''on a post among thc pre-
emptors around the harbor. Instead of helping us he is making money out

57

of Tsimshian land."”’ The Indians at Port Simpson no longer belicved
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that the governments had their best interests at heart. To add insult to
injury, J.W. MacKay was appointed to act as Indian Agent despite the fact
thatﬁth; Inﬂiéﬁéiﬁ;d’cieariy indicated that they had no desire to have one,
There was a growing awareness in Victoria that the Port Simpson and
Metlakatla Indians were not going to be easily persuaded out of their fimm
convictions about their rights and it was hoped an Indian Agent could calm
things down.58
MacKay's efforts were doomed from the start. The Indians told him
emphatically that they did not want an agent and, during a long meeting
with him on December 8, 1883, they set forth their views on their treatment
by the government. They appealed to the commdn element of Christianity
which they supposedly shared with the Queen and the govermment. Arthur
bWéllington argued that if the Queen and government were under God's law,
as MacKay said they were, how could thé present situation be? He asked,
"Did you ever see a Christian take land from another Christian, and sell

it, not letting him know anything about_itg"sg

This was what they saw
happening and because they were Christian they did not fight back. In
1857, Duncan had brought the news of their liberty and, added Wellington,
"T have read in God's book, the Bible, that the poor are not despised in .-
God's sight."60
Alfred Dudoward added to this testimony by questioning the old and
respected Paul Legaic as to whether Ingland and the Indians had ever been at
war, if the Cnglish had bought the land, if the Indians had given the
land to the Queen or if the English had stolen it. Upon receiving a nega-

tive reply to each query, he reported that they would claim the land
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until the issue was settled. MacKay told them that Powell and O'Reilly
had informed him that all had been setfled. But Dudoward, using Lord
Dufferin's speech as the foundstion for his argument, repliedvthaf it had
not been settled. At the end of the meeting, MacKay informed them that
he would recommend a treaty and would convey the Indian desires to the
proper authorities. That was the last the Indians heard from him. Early
in 1884, A.C. Elliott was appointed as a stipendiary magistrate with
authority to act as an Indian Agent but he would bé paid only under the
former position:

" As the tensions between the governments and the Indians increased,
government officials became convinced that the Indians were not acting on
”their‘own behalf but as "mouthpieces" for Duncan and Crosby. In December
of 1883, MacKay advised Powell that the missionaries should be restrained
from giving all secular advice as they generally ''are men of extreme views
and are neither competent to sustain a govermmental policy, nor to prop-

eriy direct the Indian mind in matters involving questions of law and
61

. . . . s sy
He blamed the present state of unrest on the missionaries.” =

jusfice.“
It would seem that govermment «fficials never took the Indians sefiously
because they saw them as childlike and thus were convinced that the mission-
aries were the instigators of such complicated notions as aboriginal
rights and land claims.ﬁ2 Indced, the blame for any problems could then
only reside with their advisers, the missionaries.

"The Metlakatla Inquiry of 1884, called to investigate the problem

between Duncan and Ridley, concluded that one of the most vexing areas of

dispute was the notion of land title which had to be '‘checked by the -
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assertion of authority" or it would cause serious problems all over the
northwest coast, with no Indians respeéting the law. The root of the
problem was Lord Dufferin's visit and his remarks which were foreign to
his mission and '"have been sedulously inculcated in the Indian mind by
some of the missionaries who appear to have been ignorant of the constitu-

63 The danger was that the Indians would not

tional law upon the subject."
»accept the Indian Advancement Act or Indian Agent who, as Alexander Davie
told the Indians, was appointed to take care of them. Davie added,
"Indian Agents are for the good of Indians. The Indian Agents tell us

what the Indians want.”()'v4

Apparently it was not sufficient when the
Indians themselves told the governments what they wanted.

The issue came to a head in 1886 when Duncan's followers removed
some Surveyors from Metlakatla, forcing themwtoystop work. Crosby advised
his followers not to make trouble as he believed that the issue could be
;;ttlgd without it. But, as he wrotc John Robson, it was hard to hold the
people back when they were convinced fhat the surveys would_reduce'their
lands and it appeared that no onc was defending their rights. He advised
Robéon, then Commissioner of Lands and Works, to resurvey the are# and
appoint a commission including people who would ''look at the matter from
the Indian standpoint." As well, advance notice should be given so that

the people could be at home and say what they wanted to say. He concluded,

"The people act like men contending for what they believe to be their

legal rights and I.hope they will be dealt with in such a way as to bring f

about confidence and good will among all the parties."65

Dhncan and his followers, weary of battling Bishop Ridley and the
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two levels of government decided, by November 1886, to search for a new
home in Alaska.66 It became apparent fo Duncan that the govermment would
always take the side of the Church Missionary Society and would not recog-
nize Indian title. The Port Simpson people decided that it was time once
more to pursue legal channels and attempt to soften the government position.
Contrary to the views of Powel® and Deputy Superintendent-General of Indian
Affgixglmvankqughnet, _who_said,the Indians were merely acting on Crosby's
orders, the Indians had to persuade a reluctant Crosby to accompany them

67 When they'

géMY19§Qria to speak to the Government about their claims.
got to Victoria, after a difficult trip in the middle of the‘winter, the
Indians were infermed that no white interpreters were permitted. Charles
Burton was told that the ''government wanted to hear his story from his own

1ips"68

even though he insisted that his English was poor.

The meetings occurred on the 3rd and 8th of February. The substance
of the Indian position was that thcy wished to be free on the land and
have their rights guaranteed by a treaty. The demand for a trecaty was
quickly dismissed by Smithe after the Iﬁdians had told him that evidence
for the making of treaties was in law-books, as read by some of their own
people. But since they could not tell him which specific book, Smithe
replied that he knew of no such book in England or Canada. The Indians,
he said, had been misled. Smithe countered the Indian desire to be free
on the land by arguing that the difference between Indians and whites

“;..is«that being still Indians, or... in the position of

children, you arc not permitted, so far, to cxercise the

franchise. ...you are like children. We don't give our

children the right to votc until they have come to manhood
- to be taught to read and write and think properly... 69
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Whenever they learned these skills they could pre-empt land, not communally
but individually. The Indians were also told that reservations could be
extended if there were omissions but that hunting grounds would not be
added because, as Smithe pointed out, the Indians appeared to be anxious
to rise beyond their past and such a wish was "mere sentiment." Rather,
they could get licences and hunt wherever whites were allowed to hunt. The
same was true for mining and lumbering. But all the land Belonged to the
Queen and she never gave land to white settlers when they moved into an
area nor did she give them reserves but they had to pay for the land.

Thus Indians were more fortunate. The Queen only gave land ﬁo them be-
cause ''they do nct know so well how to make their own living...and special
indulgence is extended to them and special care shown.“70 ‘

Charles Burton's simple reply to all this was that thé land was
theirs and that by Indian laws every chief had his own hunting and fishing
area. O'Reilly then pointed out that such a request would mean giving
the Indians the whole country, although he did say that he would add
land if he had omitted some important areas because some of the people
had not been at home during his previous visit. Burton replied that they
had not come to quibble about boundaries Qgt wanted to be free on the land
with a treaty guaranteeing their rights so that their land could not be
taken from them like it had been from the "flatheads' in Victoria. Their
'.;;sition was not one of defiance. They wanted British law and to be like
the whites. | o
" Some of the Indians now are able to be like a white man -
are almost like white men, only they are not allowed to be
yet. This is the very reason that I have come myself; and

I am very glad to scc you and spcak to you that we arc cvery-
day growing and trying to be like white men; but the way we
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are fixed now we don't know the land is ours, and have not

got anything to show that it is. We are not free on the liand;

we camnot build on it; we are 1iab19 to be removed, as we

have heard, the way things are now. 1

Crosby was disappointed about the nature of the interview, feeling
that thc Indians had not been able to say what they had wanted or in the
way they had wanted. Ile felt that the government had not taken their
requests seriously: ''I think they just threw the dust in their eyes by
saying they were good men and they had made good speaches (sic) but I do

not see what good it will do."72

Nevertheless, there was some optimism.
as the government had promised to send a commission out to Port Simpson
to investigate the problem. If the Indians had known that the commission
was a token gesture by the government, their 6ptimism would probably have
vanished. On May 27, 1887, John A. Macdonald stated, in a lotter to the
Privy Council, that the Port Simpson and Nass Indians were well-disposed
and the "appointment of a Commission such as that proposed... would tend
to conserve good feeling on the part of the Ihdians."73

Any "'good feeling" disappeared in the summer of 1887, when surveyors
came to Port Simpson to complete the surveys even before the commission
had heard the Indians. To add further insult, the Commission, consisting
~.of federal appointee Clement J. Cornwall and J.B. Planta, representing the
provincial government, arrived in Port Simpson in the middle of chober
1887, when few Indians were at home. Only forty Indians attended their
meetipg and the commissioners noted a general air of despondency. Despite
the civilized appearance of the village, the Indians drew the commis-
sioners' attention to the general state of disrepair of the roads .and

bridges and said it was due to,thc "uncertainty of their future.'" The
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only grounds for such a feeling, answered the commissioners, was the
Indian opposition to governmental control under the Indian Advancement Act.
The commissioners had been instructed to '"be careful to discountenance

74 As this was the

... any claim of Indian title to Provincial lands."
heart of the Indian grievances there was little likelihood that the com-
mission would satiSfy the Indians. The,commissionlggwwigself simply as an
1nsmtrument to.record Indian views and then reaffirm the govermments'
position.

| The Indian complaints centered largéiy éround the treatment ofythé'
land question. .They complained bitterly that thgwgovernment‘had sent
surveyors before sending the commission; The lénd had been theirs from
;ﬁﬁe'immemorial. They were willing to give the govermment large tfécts
of land (equivalent to 160 acres per person at Port Simpson), but it was
imperative that they keep the Tsimshian Peninsula and the Skeena and Nass
fisheries and hunting stations. Regarding the latter rivef, the Indians
noted that the land behind the river, traditionally theirs, had been given
to Anglican Indians under the ieadcrship of Ridley and now traditional
village sites and graveyards had been destroyed. They further'cdmplained
about the Hudson's Bay Company land as well as the '"land grab' around
the harbor, for which they had received no money.

Another area of contention was the abolition of their village council

by Magistrate A.C. Elliott. The current disrepair in the village was

linked to this act as the council no longer had any power: ",hesc

councillors were the strength cf the village; they can't do anything now,Y;75

- The Indians stated that their demand for a village council was not an act
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of defiance against the Canadian govermment. Rather, they wanted Canadian
laws but felt that the laws of the Indian Advancement Act would keep them
backward when they actually wanted to be like whites. As David Leask had
said in 1883, the Indians had advanced beyond the provisions of the Indian

Advancement Act:

It would be like trying t- put a small pair of shoes on feet
too large for them. It would only cramp our feet and prevegg
us from walking as fast as we did without such regulations.

While other Indians might possibly benefit from this Act, the Port Simpson
Tsimshian were beyond it. In addition, the agents sent by the government,
particularly Elliott, did not stop the Hudson's Bay Company from selling
liquor; indeed, hec sold it himself.

In their evaluation of the situation, the commission reported that

——

the problem was a continuation of the policy established by Duncan. Thei

missionaries were not exerting their influence to convince the Indians

to submit to the government.

In conjunction with this has arrived thc time at which the
Indians having acquired a little mental activity and a very
partial knowledge of somc of the things about which they
are agitating, probably imagine that they know a great deal
and are thoroughly able to say what is good for themselves.
So in a way that would not call for particular attention
were it not seriously intended, they hold themselves as above
and beyond the cxisting laws which affect them as Indians.77

The commissioners saw it as imperative that the Indians be brought‘under
the Indian Advancement Act and have an Agent to "aid" and "instruct" them
"as to the objects and purport of the law," and place them under the con-
trolvof "eivil power."78 The commission concluded that 'in past ycars
the Indians of the North-West Coast have been left too much alone, almost

isolatcd,_from proper governmental rcgulation and control."79
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The Indians were not at all pleased with these conclusions or in the
manner in which the commission had gathered information. Thgxﬁhgd appointed
Mlfred Dudoward as their chief speaker and in the middle of his address

" the commissioners had adjourned for. the day.and then refused to hear the
ﬁrestvpprheﬂ§peech‘the_following/day because Dudoward was only a "half-

.

breed." Furthgrmqye, the Indians‘hadwnot been allowed to respond to Corn-

Mt e
e 3

wall's closing remarks. ngtead they had sent a letter to the commission
buEU}FWE?S not _included in the report. Their anger was further kindled
when the government went ahead and appointed Charles Todd as Indian Agent
and S.Y. Wooton as Stipendiary Magistrate. On January 5, 1888, they sent
an angry letter to Todd advising him to stay away from their village. They
reminded him of the situation at Metlakatla and since the govermments
never responded to their letters, 'we do not wish to have anything done
"til our land is settled."0 Joua » (¥ 7
" The issue assumed a denominational character when Cornwall, an Angli-

can, contrasted the Church Missionary Society and Methodist missionaries.
The former, he said, respected the law and their Indians at Metlakatla
and Kincolith81 wanted the Indian Advancement Act. The Methodists, who
were not men "'of high class" or "of education,"

find themselves in a position which enables them to exercise .

great authority and control over the Indians. This upsets

them; they lose command of themselves and in their desire to

retain that authority and control, they do not, to say the

least of it, strenuously combat the worst instincts of the

natives with reference to their temporal interests.82
He felt the Indians needed different leadership. Their demands had been

articulated by the missionaries because wild Indians had no idea of prop-

erty but lived on it in common with others and only used it partially.
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Except for their homes, ''the beasts of the field have as much ownership in

the land as he does."83

The Daily Colonist entered the fray in May when it reported that the

missionaries had misled the Indians regarding title and opposition to the
Indian Advancement Act because they did not want to lose control of their

councils. The Indians at Port Simpson had been treated generously and

e

besides, Sir John A. Macdonald was the Superintendent-General of Indian
Affairs and "does it stand to reason that he would permit the existence of
such a deplorable state of affairs as the missionaries recite, if brought
to his notice?"84 A short time later another letter appeared in the paper
signed '"Not a Methodist' in which thc writer was highly critical of the
governments' handling of the Metlakatla and Port Simpson situations. He
felt that there was a conflict of interest in sending commissions made up
exclusively of Anglicans to settle issues, particularly because the Angli-
can Church's criticism of Duncan and the Methodists was based solely on
differing religious positions or affiliations and ignored‘all the work
they had done. Thesc missionaries werc not the source of the Indian land
title issue. Rather, the writer concluded, the Indians' desire for
recognition of their land title was based on Lord Dufferin's 1876
speeches.85

Both the provincial and federal governments blamed the missionaries : é

.

86

for the unrest™ and became incrcasingly alarmed that they might mislead

[

the public into believing that Indian affairs were being mismanaged. No- R
where else in British Columbia, they noted, did these issues arise. On

June 12, 1888, Todd advised Powell that Crosby and Green should be removed
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and steps taken to compel 'respect for law and government supremacy which
has been almost destroyed amongst these Indians by these cunning disloyal

..(men)."87

This sentiment was shared by the Department of Indian Affairs
in Ottawa which saw Crosby and Green's removal as the only workable solu-
tion to the problem of Indian unrest.

Meanwhile, the Indians heard nothing from either government about the

results of the commission.88

Instead, O'Reilly went out once more and by
October completed the reserves for the Tsimshian that were approved by
April 1, 1888. As one hundred of the Metlakatla Indians under Bishop
Ridley wanted the Indian Advancement Act, it was deemed necessary to divide
the reserve betwe=n those who wanted the Aet and those who did not. What
particularly annoyed the Port Simpson Indians, numbering over 700, was
“the fact that the reserve was divided into equal halves and, furthermore,
that Metlakatla had also been chosen as the site for a new industrial
‘eeﬁool, something the Port Simpson Indians had been.requesting for years.
They were convinced that they were being punlshed for belng Methodlsts
As usual protcsts got nowhorc, and Crosby decided to take.the whole affalr
to Ottawa; armed with affidavits and statements from Indians and wrthSSes
explaining the problem. |

o In this venture, Crosby had the support of most of his Methodist

colleagues and superiors.89

At the Ministerial Sessions from 1887-1892,
there was unanimous condemnation of the governments' handling of the land
questioﬁ. In 1888, and again in 1889, the British Columbia Conference
passed a special resolution which "strongly disapproved' of the policies

of the two levels of govermment, particularly because they seemed to -

/
/

/

\

'
A
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discriminate against their missionaries. They recommended that the General
Board of Missions of the Methodist Church send its own commission to in-
vestigate the issue and lay it before the Department of Indian Affairs so as

. .. A 9
to exonerate their missionaries. 0

They felt that there was a strong need
to restore the good feeling of the govermments towards the Methodists and
end discriminatory practices, for while the Methodists did receive aid for
education in the form of per capita grants, any other requests for assist-
ance were turned down. ‘

In April of 1889, Crosby and a delegation of leading Methodists met
with govermment officials in Ottawa to refute the charges tﬁaﬁ they were
inciting the Indians. They noted that the land question had been bother-
ing the Indians even before the Methodists had arrived at Port Simpson.
Shortly after this meeting, at the request of the Department of Indian
Affairs, they presented the Supzrintendent-General of Indian Affairs with
a lengthy letter containing the statcments and affidavits which Crosby had
gathered before he had left Port Simpson. |

The letter summarized all the Tndian grievances that had accumulated

over the years.91

Mention was also made of Duncan's visit to Ottaﬁa in
1885 when he had met with John A. Macdonald. However, the Indians had
received no official reply from him concerning the matters which had been
brought to his attention. Herbert Wallace, a Tsimshian chief, reported
that the visit had led to a guarantee from Macdonald that the land was
theirs and nobody would be allowed to take it from them. Later he had
met Vankoughnet, Deputy Superintendent-Genefal of Indian Affairs, in

Victoria, and had asked him why they had received no reply. Vankoughnet
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had told him that O'Reilly had advised him that the Tsimshian were happy,d
to which Wallace had replied that he was a Tsimshian and he was not happy
at all. Vankoughnet could not understand why the Tsimshian wanted so much
land and felt that Duncan had put them up to it. But Wallace had replied

that Duncan was in Alaska and that he, Wallace, was here "because you did
92

not do what you promised." The Indians also noted that when the Hudson's
Bay Company first settled at Port Simpson, it came at Legaic's invitation.
The land was theirs and the Hudson's Bay Company would have had no reason

93

to come to the area "if we had not been here." Arthur Wellington Clah

compared the Port Simpson situation to that of Ahab and Naboth; God had
not been pleased then and he was not pleased with the govermment now.94
Several Indians intimated that they had spoken to the governor of Alaska
and were ready to follow their brothers and sisters out of British Columbia
to an area where they could get decent schooling with proper government
support.

The Methodist Church added to this testimony by pointing out that the
government allowed '‘charges of the most gross and libellous descfiption"
be made against their missionaries. They felt that discriminationvagainst
their church was unfair because thc root of the problem was government
policy. James Douglas had always extinguished title before allowing
settlement by Europeans and Lord Dufferin had stated that this was govern-
ment pelicy elsewhere in Canada. The government also did little to en-
force potlatch or liquor laws. They complained about their inability to
get grants for their schools and industrial shows as well as medicine for

their missions. The Indian argument was supported by James Deans, a
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Presbyterian and long-time resident on the Queen Charlotte Islands. He
testified that he saw government discrimination against the Methodists as
they could never get supplies and medicines while the Anglican missionaries
were always well stocked.95

In the summer of 1889, the Superintendent-General of Indian Affairs,
Edgar Dewdney, went to British Columbia and met with government officials
but nothing was settled for, as Sutherland wrote Crosby,

I did not expect that very much would result from Mr. Dewdney's

visit to the coast, as it was very cvident that he did not

desire that we should be in any way represented in the investi-

gation.96
By May of 1891, the Department of Indian Affairs had not yet made an
official reply to the letter of the Methodist Missionary society. The
only evidence of government awareness of the letter was a secret memorandum
between Vankoughnet and Dewdney, dated July 3, 1889, in which Vankoughnet
blamed any tensions between the govermments and the Indians on the
missionaries. He said that any allegations of unfair treatment of the
Indians in British Columbia were unsupported because the Methodists never
specified ''the Indians who have been subjected to such unfair treatment,

nor the agents who have thus treated them."97

The Methodists had brought
the current state of tension upon themselves whereas all Anglican mission-
aries encouraged their people to adopt the Indian Advancement Act énd
accept an agent. Douglas' policy could not be used as a precedent be-
cause he only made treaties as a representative of the Hudson's Bay Company
and his treaties were made to facilitatc trade. Dufferin's spcech,
furthermore, had been outside of the scope of his visit to British Columbia.

The Indians had never been promiscd acknowledgement of their claims to
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title but only as much land as could be of possible use to them. Powell
had allowed no missionary interpreters.in 1887 because the missionaries
always gave their own version of the matters at hand, rather than'the
Indians'. The industrial school at Metlakatla was not evidence of favorit-
ism as it was non-sectarian, open to all and run by a Presbyterian. In-
deed, Cornwall had found no evidence of favoritism towards the Anglicans
or of collusion between them and the government. He felt that the solu-
tion to the whole problem was in the hands of the Methodist Missionary
Society:

By simply withdrawing from the points at which the friction

between the Missionaries and Agents exists the present repre-

sentatives of their Body and replacing them by men who will

restore in the minds of the Indians' confidence in the Govern-

ment and will advise submission on their part to the laws

regulating Indian matters within the Dominion as well as

obedience to the %gwful requirements of the Indian Agents

placed over them.

Not once did Vankoughnet consider that the Indians themselves might be
dissatisfied with the governments' handling of their situation.

Following the failure of the Methodist Missionary Society to get any
action, things seemed to quieten down at Port Simpson. Todd reported in
August of 1889 that the land agitation was settling down and "giving place
to a feeling of contentment with respect to the Government and a more

99 Over the next few \

\
years, in their amnual reports, O'Reilly, the Superintendent-General of\

}

friendly feeling towards their white neighbours."

Indian Affairs, Vowell and Todd reported that the Indians were happy witha
the allotted reserves and the :and question had been settled. /J

—

This position is difficult to understand and seems only to be an at-

tempt by the government to give the public the impression that all was



-142-

well. Indeed, Crosby was silent and evidence points to minimal involvement

on his part in the land question. ButWCrosby's lack of involvement did e
ot mean that the Tndians were happy. In January of 1891, over two hundred
resiqents_f most.of the.adult male population - of Port Simpson signed.a.
letter addreseed to Member of Parliament, Robert Hanley Hall, complaining

that the land ‘question had not been scttled They reviewed the whole

e

history of the problem, from Powell's assurance in 1879 to the commission
of 1887. They were offended by the fact that, while they had refused an
agent, A.C. Elliott had come as a judge but also had authority to act ae
an agent. They were upset that they had never received a reply from the
governments to any of their letters and while some of their brothers and

sisters had gone to Alaska, 'We havenot gone yet, and still hope to get

100

our rights and do not wish to shame our government as they did." But

govermment inaction seemed to be calculated ''to provoke us to break the

law." They saw little good in Indian Agents: 'All they do, as far as we

can see, is to draw their salary." Ol

They wanted instead to be 11ke the !
rest of Canada's citizens, with a simple form of municipal govermment so ;, bos

that they could ‘manage their own affairs. Because they had given ﬁp all

,,,,, g
‘t,_"_‘__/""‘

pagan pract:ccs “they did not want a law similar to those who were st111
heathen and needed the Indian Act. l

A short time after he received this letter, Hall suggested to Vowell
that the Indian Act be changedxspecifically for the Port Simpson Indians
by allowing theﬁ’to elect their own chief officer who would report directly
to the,Department‘ot Indian Affairs rather than through an agent, allowing

them to sell lands which they did not want and to use the money for edu-
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102

cation or other needs, and giving them the right to pre-empt land. gyahf

koughnet pointed 6ut, however, that special legislation would have to be Lgﬁ%f

Py

passed because Indians were not allowed to pre-empt land and the other two /{ '
resolutions were built on this right. He would not recommend such action.
He added:

I may also state that from the feeling known toprevail in the
local house it would be useless to attempt legislation at all
favorable to the Indians, the sentiment being to curtail the
privileges and concessions already granted rather to than in
‘any way increase them.103 ‘

3

The significance of this correspondence is not merely in its contents

or in the govermment's response. Rather, the letter bore no evidence of //
R4t . /
missionary influence but was a community effort. As noted earlier, this

s
e
.

was also_the period in which the Band of Christian Workers began its {

ariﬁé for control of religious expression. Gone were thekdays when the

Indians would simply follow the leadership of their missionary or of /}

govermment officials. As Herbert Wallace stated, the Indians disliked rd

the governments because ''they say the Indians are like little children

and don't know anything. God does not cail those small who keep his

Word." He resented the implication that because they were like little

children they did not know how to use the land and that, as a result, the

- government was cutting it up. The family stones reminded the Indians

that the land was theirs and they could not see why they needed licenses

to hunt and fish on their own land.104
This was also the time when the missionaric§ﬁq§gried the resurgence.

of old Indian customs. In February of 1890, Green reported that few

Indians led ''godly lives," thaf the majority were opposed to '"‘practical
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religion." He felt that the Indians placed too much confidence in their

councils and too little in God's word. They seemed to want the liberty to

—

do as they pleased, determining morality by majority vote. The sébbath \

N
}

was also being neglected, there was drinking, and old feasts and potlatch-;

ing were being revived. In December, he reported, many had attended a .~

105

large potlatch given by Chief Shakes. That same year, Aifred Dudoward

gavgﬂgﬁlg;ge'feast and erectgq“a‘large pole in memory of his dead‘unclg.
‘iﬁé complaints about potlatching, feasting and ostentatious display con-
tinued throughout 1891 and 1892. |

The Indians were also beginning to replace their small homes with
larger, typically Canadian ones, homes that included sitting-rooms, flower é

!

gardens, gravelled driveways and electricity. Wealth seemed to be on the J

e

increase. qud reported, in 1889, that the Tsimshian earned more than anyn‘
other Indlans on the coast and had more expensive tastes as well. Their
chlcf source of wealth was the salmon Aindustry although many rcc01vcd a

substantial income from the sale of furs,.buildinglﬂlumbexing,nsteam1

106

boating and manufacturing. There were also a number of Indian busi-

nesses and the Indian Department noted that Indian living quarteré and
E - P - (_,,,.r‘

1
I

life-style rivalled those of the best in white communities. Todd's 1894 thcys

report also mentioned that the Indians, Japanese and whites had success- | feeas
. 107

fully struck some camneries for higher wages.
| Clearly, the Indians were moving beyond their initial acceptance ofﬁi .

whité culture under the leadership of a paternalistic miésionary. Theyﬁﬁ/

seemed to be striving for and achieving economic and material equality. //)ii

with their fellow white citizens. Yet they lacked political power.
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Specifically, they desired an elective municipal council to oversee the
upgrading of the village as well as the improvement of public utilities
and roads. On November 23, 1893, the Chiefs of Port Simpson petifioned
Todd asking for "an elective Indian council under the provisions of the
Iﬁdian Advancement Act...'" as "A large number believe that the time is

come when we should have an organized council."108

On November 6, 1894,
the act was applied and elections for a council were held a short time
later. By-laws were drawn up by the council to regulate the development
of the village as well as to oversee and control the behav1or of the

citizens.

Submitting to the Act seemed, on the surface and to the governments,

to be Indian acceptance of the rule of the Department of Indian.Affairs
and an admission of the right of the govermment to establish reserves;
or, put in another way, acknowledgement of the right of the crown to the
land. But it was none of these. It was, for one thing, rejection of
missionary advice. After the failure of the 1889 trip to Ottawa, there
is little evidence of missionary involvement ih the land question or in

negotiations over the Indian Advancement Act. Acceptance of a council

under the Act meant the end of Croshy's control over village affairs and -

poignantly illustrated that Qrosby no longer had the total confidence of
the Indians as a "secular' adviser.

Besides showing the rejection of Crosby's power, the establishment
of the council was also an attempt by the Indians to gain control over

village management. The land issue had not been forgotten nor, as the

governments may have thought, was the treatment they had received by the///

{
[ IS

o
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‘surveyors and commissions. There was a constant battle between the Indian
Agent Todd and the Port Simpson‘councii regarding policy. At the end of
1896, barely two years after they had submitted to the Act, this fension
flared up. The council members wrote a letter to Indian Superintendent
Vowell qompl;;ning of Todd's ireptitude. They complained that a flag‘%mﬂu
ﬁfomised by Todd had never arrived and that a promised survey for new housesia

4
1
3

had been delayed for two years and as a result their wood, bought for this
-

_»‘(/

purpose, had rotted. They added that Todd had not come to see them that
winter until after the New Year, and when he came he had vetoed their ‘
plans for village improvements, got angry, stamped his feet and said he
would wash his hands of their proposals. The previous winter, they noted,
he had said that the people were "worse than dogs'" and when he refused to
take the council's advice to restrain himself, they walked out on him’béj
cause they did not want to see a recurrence of violence he had reportedly
caused on the Nass.lo9 N
The council went a step further and wrote a letter to Ottawa dutlining»
the same complaints. They stated that Todd lived twenty miles away and
seldom visited them. Todd had also §oneknothing to get them an‘iﬁdustrial
Aschool and never visited their day schools. Furthermore, @g made decisions )
contrary to the will of the majority and constantly got angry With;them,llo {;
Crosby and Raley supported the Indian position and aidedvinmqiggglgting a
petition in which the Indians demanded that Dr. A.E. Bolton be appointéd
to replace Todd as Indian Agent.
Todd defended himself by stating that he had never promised a flag.:

He had informed the Indians that the govermment might send one but had
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added that he had seen little need for a new one as he saw several flags

already.111

The surveys for the new homes had unfortunately been delayed
because government estimates had not allowed for such an expense,‘but the
Indians refused to accept this explanation. Furthermore, the previous
winter he had had pneumonia and could not visit Port Simpson until he had
recoveréd. As to the legislation of the village council which he rejected,
it had been aimed at crushing the Salvation Amy and was thus beyond the
scope of the council.112 He admitted holding back legislation for two
years, but he could not allow religious disputes to be settled in this |
manmner. He had told them he would wash his hands of such an attitude, but
claimed that he had never called them dogs or stormed out of their
council.

The Indians' dispute with Todd was not merely a personality clash.
Later that year, during conferences with Minister of the Interior, Clifford
Sifton, the Indians rencwed their request for title to the land because,
thex said, they had been told that they "did not own an inch of land any-
where." Their reserve boundarics had repeatedly been altered and they
only had one-half of the reserve, while the MCtlakatlans; with oniy one
eighth of the number of people, had the other half. They complained that
Vowell, Todd and O'Reilly never answered their appeals and their agent
Todd never visited them.113 |

Thus the Indian acceptance of the Indian Advancement Act was not a
sign that they had been defcated by the governmonts' refusal to deal with

their wishes. Rather, they used it to pursue their old grievances and

once more have the use of an elective village council, independent of"
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their missionary. By the mid-1890s they were employed in a wide range of
activities: |

Salmon canneries, procuring and rafting saw-logs, hunting, .
{ishing, boat-building, trading, working at saw-mills and
steamboats, cultivating patches of land, carrying freight
ana passengers from place to place, and by earning money in
many othﬁ' AWays through assisting white men at any kind of
work... 44

Visitors and govermment officials reported that the Indians seeméd to be
wealthy, with good, well-furnished houses. Vgames Woodsworth, representing
t’he,Mi<ssion‘ Board, visited Port Simpson in i896 and held several mecetings
wif;h‘them, He reported that onc of the wealthiest chiefs with the best
imuse in the village came to him in worn and torn clothes and said ''the

115

people were impoverished by giving to collections." Others complained

that they werc poorer than in the past. They said they wanted o
- a preacher who would build them a canncry or a steamboat,
ora saw-mill, or do something to help them along material
lines. Further, they wanted their young men to have power;
this did not mean spiritual power, but authority, cespecially
An church govermment. They were impressed with the spectacular
and noisy meetings of the Salvation Army.110 S /)
Woodsworth also mentioned visi*ing a Band of Christian Workers meeting /

. .A/
which, he said, was a noisy, emotional and demonstrative affair. They
complained that they could not use their style of worship in church and
that therefore many had left for the Salvation Army.

The issue raised by the Indians was not about wealth, even though it
was often presented in such terms. They had wealth but much of it was
acquired by traveling to other parts of the province for employment. What
they wanted were their own sources of revenue, in the form of their own

canneries, sawmills and steamers. They wanted the power to control their
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own destiny and, as Woodsworth pointed out, 'in church government" as well
as in gecular affairs. They did not-wént to be dependent on others; neither
upon whites for employment nor missionaries for religious instrucfion.

More importantly, their goal seemed to be to assimilate into white society
as quickly as possible, using that society's own methods. As Rolf Knight

»

points out, at this particular time in British Columbia history their roie

N7 At port Simpson they

as wage laborers in the economy was important.
wanted to be more than employees.

Port Simpson was also the projected site for the Canadian Pacific'_
Railway line. In the 1890s it became a busy place as the seat of the
‘ﬁgovernment and police headquarters for the region. The Port became an
important stop for steamers and freighters for northern British\Columbia"
and Alaska. As well there was heavy traffic up the Nass and Skeena rivers
and two hotels plied a busy trade. The Indians also wante& a greater
role in the action going on in their‘village.118

| Crosby's role had thus diminished. The Indians had moved beyond what
he or any missionary could offer. He no longer had the admiration and
respect of earlier years. The Band of Christian Workers, the religious
expression of Indian desire for control over their own lives, caused him
no end of frustration. During these years he wrote few letters to the
missionary periodicals in eastern Canada. Although his methods were
probably bétter suited to primary evangelization, his lessening role waswyf//
more the result of a rising Inc.an consciousncss about what they wantéaﬁ

than any methods he might have used. Paternalism was no longer acceptable

to the Indians and any future missionary work would have to be very
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responsive to their wishes.

In 1895, Matthew Johnston wrote a letter to Sutherland, signed by
eleven others including five chiefs (all in the same handwriting); asking
for Crosby's removal and replacement by another missionary. Sutherland
wrote Crosby that he had heard rumours of difficulty.

It may be that the opposition developed is unreasonable,

and therc may be no good causc for asking for a change.

At the same time there are occasions when duty would require

us to hold our own intcrests in abeyance for the sake of

the Lord's cause, and when the missionary would do wisely

to ask for another field even thoT§h he felt that he had

given no just cause of complaint. 9
At the same time he addressed a reply to Matthew Johnston expressing sorrow
that the love for Crosby of the early years was gone. Many stories of the
past few years had caused him sorrow, especially the fact that they were
listening to other teachers. Rather than asking for his removal, they -
should pray for Crosby:

But sometimes a missionary may have been long enough in one

place, and then it is 600d that he should go away, and that |

another should come.l2 e
If they decided that Crosby should go, he hoped they would wish him well
and not let him go with a sad heart. A short time later, several of those
whose names appeared on the letter said that they had not written the
letter and that it was a forgery. The matter ended there.

Yet Crosby's days at Port Simpson werce virtually (inished. Ipﬁgymaf
tion concerning his activities during his last few ycars there is scarce
but what there is seems to indicate that he was merely attending to
administrative and organizational matters. He did travel occasionally,

but his relationship'to the Port Simpson people seemed tense, especially

with regard to matters of worship and the Band of Christian Workers and
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the Salvation Army. The hopes and aims that Crosby had»represented for
the Tsimshian in the early years had nét been realized and it did not |
appear. that they would be in the near future. v | -

The Tsimshian frustrations revolved around the fact that they could
not become full members of Canadian society. They had adopted external .
features of westefn society such as clothing, shelter, food, social rela-
'tionships and even Christianity. They also went one step further and at-
ltempted to adopt its cultural values, its way of looking at and behaving |
in the world. But, and crucial to the wholec matter, thcy could not becbmc
\p@rt of that society. They could think, act and live like other Canadians
but Canadian society would not accept them, even if they could demonstrate
that they had forsaken their past in favor of the western way. While
- Crosby was not totally to blame for this injustice, he was part of the
problem because he refused to give the Tsimshian power over their 'relig-
ious'" expression just as thc governments rcfused to give them political
power over everyday affairs. |

In making their decision to accept western ways, the Tsimshian had
turned their back on a way of life which had integrated religious’ex-
pressions and the social structure with underlying cultural values. A
‘stable society, according to Clifford Geertz's model, requires the- inte-

gration of everyday life, social structure and religious symbols with the

cultural framework. By becoming western, therefore, it became imperative,’

for the Tsimshian, that their everyday life reflect the fact that they/f
had forsaken pre-contact Tsimshian life for that of Canadian society.

The land issue was the most dramatic, poignant and painful demonstration
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of the fact that the rights of full citizenship, a precondition for full
participation in Canadian affairs, wouid not be theirs. They could not
achieve harmony among their new cultural framework, everyday 1ife'and the
social system. DPolitical and economic power, the measure of worth in
Canadian society, was totally denied to the Indians. As a result, the
Tsimshian could not attain stability in their lives because they had for-’
saken an integrated way of life for one in which one of the essential .
elements of an integrated society, namely meaningful participation in the
‘SOcial structure, would always be denied to them.

Crosby's paternalism was thus, in itself, not the reason for the
decline of the mission. The real problem lay in the nature of Indian-
Canadian relations in the late nineteenth century. The land issue in
particular illustrated the way in which Indians were expected to act like
Canadians and encouraged to reject their past but then refused the alleged

benefits which rejection of '"Indian-ness' implied. In the late 1880s and

s
~

into the 1890s, the Tsimshian began to realize this predicamant and ‘ﬂ/
Crosby lost much of his great ’afluence. Crosby's health began to suffar
because of these tensions and, in 1892; he developed asthma which'plaguqd
him for the rest of his life, apart from a period during the revival at
the end of 1892. While the adventure and romance of mission work remained,
Crosby seemed anxious to leave Port Simpson. In 1896 he informed Robson
that he would like to go to the Upper Skeena: '...it might be best for

my héalth and there is a grand field up there...." He felt that a change
at Port Simpson "would be best" for all parties.121

1897 when he was appointed Chairman of the British Columbia Conference of

~N

He got his wish in A

\
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the Methodist Church of Canada, ending twenty-three years at Port Simpson.

Robson reported that he left Port Simpéon suffering from asthma, a cold

and fatigue.l?
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CHAPTER FIVE

CONCLUSION: THE ROLE OF THE TSIMSHIAN IN CONVERSION

The interpretation and understanding of the relationship between a
missionary and those to whom he ministers is complicated by the varying
cultural backgrounds of each party. Because most students of missions
share the cultural and intellectual heritage of the missionary and most ,%
of the available evidence comes from the missionary side of the relatioﬁ-
ship, their interpretations have tended to emphasize the role of the
missionary. Historical analysis has tended to revolve around two basic
viewpoints. One argues that the level of native disorientation, demorali-
zation and often dissatisfaction with old ways as a result of an inability
to cope with white so;iety, determines the degree of acceptance of a

missionary. The other view is that the leadership of the missionary is

the key factor in the success or failure of a mission.

Advocates of the first position hold that indigenous people follow a

way of life which renders them incapable of dealing with the changes and
problems posed by contact with Europcan culture and that the resulting
insecurity renders traditional patterns of living and thinking obsolete.
Often, it is said, natives can deal with western ways during the initial.
stages of contact because they can cope with any new problems by using
traditional solutions.”’ When contact intensifies, however, and more
indigenous ways are questioned they feel the need for a new set of answers.

At this stage they often eagerly embrace the lecadership of a missionary .

N
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who, they feel, will provide them with alternatives to their failing set
of old answers. The degree of acceptahce of the missionary, according to
this view, coincides with the level of dissatisfaction with old wéys and
conversion is an attempt ''to restore their shaken self-confidence."
" Regarding early missionaries to New Zealand, Judith Binney has written
that "The actual ideas of the religion itself did not make the people
-initially receptive to it." Rather, the encroachment of white civilization,
which took away their confidence to manage their own situation, drew them
to the missionaries.2 |
Barnett takes this position in his analysis of Tsimshian conversion
and notes that the first converts to Christianity were those for whom the
present situation held little prospect for social prestige or whose posi-
fion in the community was insecure: namely the older people, the dis-
affected, the orphans, the slaves and the distant relatives of the leading
families. Tor them, ''the acceptance of ncw patterns and standards ...
(was) the means of relieving personal strain or dissatisfaction."s. In
addition to the poor and outcasts, Barnctt notes that there were also
chiefs among the converts who accepted Christianity because they ﬁere at
variance wiﬁhthetﬂaditional order and saw the acceptance of Christianity
as a means of gaining new prestige in the community. The cause of: this
disruption among the chiefs was the encroachment of western ways which
spelled doom for the established social structure. In addition, liquor,
firearms and white diseases created strong feelings of despair and drew
the Indians to the leadership of the whites. The inadequacy of old ways

to solve new problems, concludes Barnett, spelled the end for traditional
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Indian solutions.4

Morris Zaslow has accepted Barnett's position and claimed that the
onslaught of western civilization was simply too much for the Indians.
Tsimshian Indian civilization was inherently weak.

...the sociologist would have detected serious weaknesses

in their communal organization, thc absence of any means

for regulating inter-tribal wars and private feuds, for

replacing savage caprice by the rule of law or of tcmpcrlng

the individual's struggle for perﬁonal success with some

consciousness of the public good.

The white world presented temptations and vices ''too fascinating for the
6

1\, R

Indian in his present morally infantilc condition to withstand.'"” The
demoralization produced by contact made the Indians receptive to mission-
aries and Duncan, concludes Zaslow, acted as a radical social reformer who
gave the Indians a new social order and enY}ronmont, onc that allowed the
Indians.to gradually become self-assurcd pcople, capable of functioning
in white society.

Usher, on the other hand, has followed the second view and played
down the role of Indian demoralization. She instead has attributed
Duncan's success at Metlakatla to his personality and leadership..The

S~

T51msh1an ‘had av01ded the cultural and phy51ca1 breakdown of other tribes f7i

I

in Br1t15h Columhla and their long contact w1th whlto soc1ety had probablytwjﬂ

>

S .
glven them sk111 in 1ntegrat1ng forelgn elements 1nto the1r culture. Thu§<:;w

P U

"The European m1551onary Lo may havc found them exceptionally 1ntcrcstcd
in new ideas and techniques, and well able to make use of them in their
own iivcs;”7 chortholcss, "Duncan's personality and the tactics he

used in his work werc the major rcasons for his success in dealing with

the Tsimshian."8 It was, she argucs, his ability to compromisc with and
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adapt to Indian culture that attracted Indians and enabled him to establish
a following. His leadership was respoﬁsible for the course of events at
Metlakatla. Ironically, Usher herself has convincingly demonstrafed that
Duncan did not make concessions to Indian ways, insisting rather on a total
repudiation of old and a complete acceptance of new ways. Furthermore, as
noted earlier, Usher's evidence also does not fully do justice to the
impact of contact and the effect of the annual migrations to Victoria.9
The turning point for Duncan, the point at which he gained Tsimshian
acceptance, was a demoralizing epidemic of smallpox. By rejecting de-
moralization, Usher has placed far too much emphasis on the role of \
leadership.

In his work on New Zealand missionaries, J.M.R. Owens follows the
same framework as Usher but attempts to deal with the problem of demorali-
zation and cultural dislocation as well. He notes that cultural dis-
location can often hinder rather than assist missionizing efforts. Discasc,
liquor and firearms are often seen by natives as the harmful_by-products
of white civilization and the missionary is frequently seen as part of
the cause of these new problems.10 Rather, Owens emphasizes missioﬁary
policy and tactics as determinants in the success or failure of a mission.
The quality of the missionaries, whether or not they learn the native
1anguage, the spread of litecracy, the management of mission affairs, and
the persanalities of the leaders are the crucial detenminants.11 Contact
always produces some dislocation but it is virtually impossible to decide
when a culture is coping with change and when it is not. But, concludes

Owens, however it is defined, cultural demoralization is not the primary
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factor-leading”to conversion and succesgwinhmissiops.lz
On the surface, Crosby's personality and actions seem to fit the

leadership model. As the Methodist Recorder reported:

Mr. Crosby is a man of forcible presence and fine physique.
He has great command of an audience, is a powerful and most
impressive preacher.... He could not be long in a camp
mecting and no onc know of his presence, and somchow his
spontaneous shouts of "Amen'' and 'Hallelujah'" remind his
younger brethren of that earlicr type of Methodism... 13

This kind of oratory and forcefulness appecaled to the Tsimshian as well,
who, Duncan reported, "have a grcat idea of strong talk. Unless they feel

affected at what is said to them, thcy rcgard the spcech as weak. If you

14

can stare them out and speak loud, that is a strong speech." Crosby

never backed down from any confrontation with what he regarded as evil.
On one occasion he confronted a ''conjuror' who claimed he had more power
than Crosby:

It was then that the missionary felt it necessary to assume
the role of the militant preacher; and, taking his position
at the door, boldly challenged the savage to come on, at th? ,
same time suggesting what might be the consequences to him. 5

Crosby was seen by his colleagucs and the Indians as a dominecring, strong-;

willed individual, a man with intensc convictions, full of energy'and /

1
-

enthusiasm and a spell-binding charisma.
There were other aspects of his personality that also appealed to the
Tsimshian. As Gunson, in an exhaustive study of the missionary person-
ality, has pointed out, in the early nineteenth century, missionary
societies encouraged men of stamina and zeal, often unsuited for the home

16

ministry, to work as missionaries. The majority of these men were

poorly educated but they usually became more effective missionaries than
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men with more educétion because they were often less timid in advancing new
ways and eliminating the old. Many oflthem seemed to feel that they had
to make up for their educational and social deficiencies by winnihg a large
number of souls for Christ. They were usually tireless workers, not afraid
to put their hands to any task which had to be done, from felling trees to
preaching the word. Doubtless the Tsimshian admired someone who paddled
any du%} required by the immediate situation. They were impressed by some-
one who was unequivocal in his demands, had th;'personal authority to en-
force them, and backed away from nothing himself.

In addition to this stamina and zeal, Crosby was not, as were many
evangelical missionaries, hampered by self-doubt or captivated by the

17 He was periodically discouraged by Indian responses to

native culture.™"
v%héw;;;ééllbﬁt he never doubted the rightness of his task and did not seem
to be afflicted by bouts of deep introspection and questioning. In fact,
he attempted to crcate an environment which left little room for doubt or
despondency. It is particularly significant that Fmma Crosby was cither
"sick," worn out" or 'badly" for most of her years at Port Simpsoﬁ, Yet
only once did Crosby allude to the nature of her illness. During the
winter of 1885-1886, he reported that Emma was having a difficult time
recovering from the loss of two children to diphtheria. She was always

A "ihrbed" and this fact, combined with the lack of reference to a specific
disease, seems to point to chronic depression. ‘This conclusion is

strengthened by the testimony of Agnes Knight, matron of the Girl's Home

who, reporting on the death of her father, wrote: ''I would give anything
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to have someone to talk.to, one who would sympathize and cheer me, instead

of being surprised that I feel sad and lonely - I wonder if they think the

18

wound was only skin-deep." She indicates that Crosby seemed to have

little patience for sadness and depression. Any questions or doubts that

Enma may have had would have been treated with little understanding by

9

Crosby.1 Blistering hands, premature aging, aching bones and fatigue

inspired only such comments as "it is a glorious work to rescue the

perishing and care for the dying."20

This duty outweighed personal feel-
ings and doubts and, for Crosby, was beyond question. The Tsimshian could
never doubt the sincerity of his convictions.

As a poorly educated, lower-class immigrant, Crosby received much
recognition and honor for his work. Missionary periodicals editorialized
about his achievements at Port Simpson and Crosby seemed to bask in the
glory and honor it brought him. Even his autobiography contains numerous
culogies about his work. The editors, in the TForward, stated:

What deeds of herosim! What struggles and loneliness! What

sacrifice of personal comfort and ambition! What inspiring

faith and sublimc hope! What determination, in spite of fear-
ful odds! Enough here to make a romance that would stir the
heroic heart of a nation with pride in the noble sons and ™~ =
daughters, willing to brave the hardships of isolation, and
the dangers among savage tribes, tha% to those in darkness,
they may bring the light of life... ¢1

In 1893, the Christian Guardian published an article crediting Crosby with

singlchandedly establishing all the missions, schools and hospitals on
the. northwest coast. 22 Crosby's associate, A.E. Green felt that the

‘paper had gonc too far and pointed out that the work in the area was the
joint effort of all missionaries, tcachers and assistants and that Port

Simpson was Crosby's only truc success. Lven at Port Simpson, Crosby had

C, I,A A
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not been the first missionary and;mﬁch of the heathenism had been removed
before he got there. Crosby, Green added, "is only one of its (Methodist
Missionary Society) agents; and we could name others equally devofed,
equally self-sacrificing, and equally successful in their work."23 Crosby
published a letter in the paper a short time later pointing out that the
original article had been misleading.24

Nevertheless, the pervading opinion in Methodist circles was that
Crosby had been responsible for making most of the dramatic changes at
Port Simpson and on the northwest coast generally. As late as 1912, thé

Western Methodist Recorder, reporting on a lecture by Crosby, stated:

We saw Port Simpson transformed under the power of the gospel v

from a village of semi-savages into a model community. We

saw the Indian character unfolded in its weaknesses and strengths

and caught the flame of the great revival which travelled so

wondrously with Crosby and his workers from Simpson into the

heart of Alaska and then we heard the lecturer declare with

joyous tears that he would rather go back North with the goigel

to "'those dear people', than spend the next year in heaven.

There is little doubt that Crosby could dramatically and effectively
demonstrate how Port Simpson had been changed and few Methodists doubted
that Crosby had been God's instrument for this change. His personality
easily led any audience, Tsimshian or white, to an emotional response to
his words.

Modern understanding of mission situations can easily be influenced
by the dominance of a missionary personality and the literature describihg
his work. Indeed, missionary literature and traveler's accounts convinced
obscrvers that the Tndians at Port Simpson had rcjected their old ways

and become '""Christian" and "civilized." To Crosby's contemporaries, this

fact indicated that the mission was succeeding and that Crosby's lcader-
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ship, with God's help, was responsible. Later analyses by Lockner and
Greenaway do not eulogize Crosby's achievements in the manner of his con-
temporaries. They have seen beyond the rhetoric which gave Crosby so much
fame in his own days and have noted that Port Simpson was not the utopia
presented by Crosby.26 Nevertheless, they have adopted a similar line of
understanding and Crosby's dominant personality has pervaded their analyses
as well. They have defined the successes and failure of the mission in
terms of Crosby's policies, blaming the tension of later years largely on
Crosby's inability to move beyond primary evangelism. In the last anaiysis,
the course of the mission is seen primarily as Crosby's responsibility.
In a sense, they have been captivated by his spell-binding presence as
well.?’

The question remains: was it Crosby's leadership or Indian demorali-
zation which detemmined the co.rse of events at Port Simpson? Both
Greenaway and Lockner, while emphasizing Crosby's role, assume a certain-

degree of dislocation in Indian society, enhancing the attractivenéss of \>
/

Christianity as an option. But, dislocation is extrecmely difficult / ¢,
. JE
to define, and while there were obvious negative consequences for the [ /

Tsimshian as a result of white contact, the Indians did continue to use
old patterns of thought and life long after their conversion to Christian-
ity. Tt would.seem that the reasons for their conversion and the sub-
séquent course of events at the mission lie elsewhere.

‘Robin A. Fisher has attempted to bridge this cither/or dichotomy be-
tween the roles of demoralization and leadership in his discussion of the

Church Missionary Society missionary to New Zealand, Henry Williams.
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While Williams' leadership was responsible for bringing order and coherence
to a previously mismanaged mission, Maori disorientation was probably as
large a factor in making Christianity attractive as a new alternative. Yet
"The answer to the question of what amount of change is necessary to enable
the acceptance of Christianity, will in the final analysis be 'whatever is

. . 2
present when a conversion occurs'." 8

In fact, different groups of Maoris
were converted while in varying stages of cultural change. Cultural con-
fusion, in some cases, led to a desire to restore old ways rather than
turning to Christianity. Furthermore, there were converts who never
experienced dramatic social upheaval. The success of Williams' mission
should thus not be seen entirely in terms of changes in the Maori world
or in missionary terms. The leadership of Williams was crucial but a new
set of beliefs would not have been acceptable until the need eiisted, and
such a need, concludes Fisher, often arises from new social forces which
create dissatisfaction with the old oncs.29
Fisher's analysis points to the difficulty of the leadership and/or
demoralization views. e alerts us to the fact that there are two parties
involved in the relationship and while his conclusion seems to indicate
that demoralization of some kind is necessary for conversion he also
. points out that some people co.vert who are relatively secure in their.
traditional ways. It may perhaps be constructive to do away entirely Y
with these categories as the standard for evaluating missions if we are
to understand the dynamics of the missionary-native relation. Indeed,
both views seem to carry with them the implication of the inferiority of 5

non-western native cultures and of their inherent inability to cope with "

western ways. The leadership hypothesis does this by implying that the ,//
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missionary offers something which the natives are unable to provide for .

themselves and which their socisty, by its very nature, lacks. A mission-

H

ary's effectlveness then correspondS‘UJhls abililty to provide them with |

B

the tools to cope w1th wh1te contact. The demoralization view accepts

S NS———"

th19 same baelc premise, but maintains that the level of acceptance of a

m1551onary is determined by the degrcc to which natives have lost the1r

orlentatlon to life rather than by missionary policies. Thus both maintaip

1mp11c1t1y that native c1v1112at10ns are 1nherent1y 1ncapab1e of dea11ng

w1th western wayq and missionaries are cvaluated in terms of how well the

]

natives in their charge deal wwth 11fe in a western context.

Both of these approaches, although not articulated in the same manner,
are akin to the views of the missionaries, who went to foreign lands, con-
fident in the belief that they were coming from a superior culture to
raise the standards of an inferior one. As Max Warren has pointed out,

which had occurred because it had placed a premium on knowledge and the

o

cu1t1vat10n of reasoning power. But technological superiority was cquatcd
w1th moral superlorlty and was used to overpower other cultures. And he
adds, "it has been in terms of their irrationality that western man, and
not least western missionaries, have dismissed the ideas which have

30 The missionaries to the Indians

shaped society in Asia and Africa."
were no different. They‘had not been trained in the study of other cul-
tures and did not consider that thesc cultures could offer them anything
of value.

Crosby was a typical representative of this attitude. He described
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Indian religion as a ''fesble and quite indefinite polytheism,' not ''a co-
herent system nor otherwise of a high order intellectually or morally."

gy .
He believed that they had only a vague notion of a supreme diety and wor-

31

shipped anything that inspired awe. The editor of the Missionary Qutlook

put it in stronger terms:

It is surely the duty of the Church to seek the emancipation

of the Indian mind from thc slavery of ignorance. ...He is a
spirit self-hampered and suppressed. He has powers he cannot
usc and soul apartments he cannot occupy. Naturc is to him

as indecipherable scroll, a closed volume, a meaningless
conundrum. To him the stars above are but dots of light and
flowers beneath have for him no message and no meaning. How 32
ignorance isolates the soul and shuts it up in a dungeon house.

This ignorance, it was felt, was responsible for the Indians' inefficient
economic practices, lack of individual enterprise to acquire wealth,
neglect of mineral resources and abscnce of adcquate sysfems of communi-
cation. "This apparent inability ...to dominate his enviromment provided

33 Backwardness was then equated

perhaps the basic proof of backwardness."
with sinfulness.

Their view of the Indian led most nineteenth century missionaries to
the Indians, whether Methodist, Anglicanor Catholic, to view them as
children, needing the moral trusteeship of the white man. Indians, they
believed, were dying of{ because thcir nomadic freedom could not compete
with the coming of western éivilizatidn. Furthermore, it was not éon-
ceivable that God would always leave the wealthy lands of Canada in the
hands of 'the wandering children of the forest." As W.A. Withrow reported,

We beiieve in every supplanting of a weaker by a stronger

race to be a step towards a higher and nobler human develop-

ment. But the right of conquest does not free from obligation

to the conquered. We in Canada are in the positions of wardens

to thosc weak and dying races. ...We arc their °1ﬂ2r and stronger
brethren, their natural protectors and guardians.
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The Indians had to be treated,tolerantly and patiently because they were

i A i
S

R

JUSt out of savagery " They were seen as 1mmature Chlld;Sh products of

’poorly developed cultures which, because they were not worthwh11e achieve-
35

ments had to g1ve way to western superlorlty

oS

The Indians, reported

stract, western philosophical and theological thoughtz'and emotional

experiences, such as Christian guilt and repentence, necessary for life in

the modern world. They were similar to wh1te ch11dren in that.they needed

tra1n1ng to acqu1re proper moral and rcllglous insights.

o

Combined with th1s rellglous emphaS1s was the need to alter Indian

living arrangements. Tribal life hindered true civilization which was 2\ f

built on individual opportunity and enterprise. Indians had to be en-
couraged, just as any group of immigrants, to adopt the manners and styies

of Canadians and thus lose their ethnic identity.36

Education, manual
training, and boarding schools would deprive Indians of their tribal
roots and ''the more intelligent the Indian becomes the more he confonns
to the habits of civilized lifo."37
Missionary literature often made vivid contrasts between heathen
ways and Christian ways for propaganda purposes. Tt was worth their while
financially for missionaries to paint such contrasts as the amount of
support would often coincide with the immorality and degradation of the
natives as well as the danger, adventure and heroism demanded in changing
them.. Elijah versus Baal confrontations appcaled to the sincere followers

of mission work as did the dramatic accounts of God's intervention, in an

01d Testament manner, aiding missionaries and their work and casting
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judgment on native wickedness.
While missionaries did embellish certain characteristics of native
life, they had-little doubt about its childish and primitive nature. Agnes
/
Knight, Matron of the Girl's Home, reported that the girls asked such
quaint questions as:
'"Why did God make black men?" 'How did white men get their
skin white?"' "I thought God didn't make Indians, le only
made white people." 'Where do the stars come from, can you
count them?" 'Did you ever go to the country ghero Jesus
lived?" 'Were you on earth when Jesus came?™3
Such responses to the gospel were expected, and confirmed, for the mission-
ary and his staff, the depth of Indian ignorance. As Dennis Jennings
reported:
But still these Indians need nursing. They are as yet children.
They must have all the which (sic) carc, kind loving Christian
hearts can give them - their former life having been so base.
Peculiar tact is required to manage them, their pregudices and
superstitions being welded into their very nature.3
There was surprisc when the Indians showed an unexpected depth in their
responses to Christianity. Jennings noted that
One asks why the Spirit of God comes into the hecart and
goes away again, and what we must do in order to have Him
abide in the heart. They want to know XBG meaning of the -
Spirit's appearing in Christ as a dove. -
Such probings into Christian beliefs caught the missionaries off-guard. e
Recent analyses of missions directed by early to mid-nineteenth
century Anglo-Saxon missionaries have generally not been as overt in their
conclusions about the nature of aboriginal culture and the effects of
Furopcan contact. While there arc historians such as Zaslow who scem to }

have accepted, almost in its entirety, the missionary view of native

socicty, most offer perspectives which appear on the surface to rcject
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the missionary bias but in effect even they carry the same low opinion
about the inherent capacities of nativé societies to deal with western ways
of thinking, being, and doing. In a manner somewhat analogous to‘mission-
ary/;ttitudes there is, on the one hand, a deep regret that natives were
unceremoniously removed from a harmonious, ecologically sensitive way of
life, almost in the "'state of nature,"41 while at the same time there is a
recognition of a basic native primitiveness and backwardness which inevi-
tably had to succumb to the superiority of the west.42 Virtually all
historical literature on missionary-native relations carry these assumpF
tions, albeit in varying degrees and emphases.

The analyses of the relationship between the Tsimshian and their
missionaries follow this pattern as well. Usher, for example, has devoted
an entire chapter to an examination of Tsimshian culture and presented a
picture of a well-ordered and integrated way of life. However, her view
changes abruptly when she describes the cffects of European contact. Onc
major reason that the Tsimshian were not demoralized when Duncan first
came to Port Simpson was that ''being distant from white settlement, they
were able to avoid the physical and cultural breakdown that befeli_the

43 When Duncan arrived, he proceeded to restructurc

t?ibes near Victoria."
Tsimshian society, or rather to build a new structure altogether, in an
isolated setting so that the Indians would have a chance to acculturate
into white society without being swept away by it. Usher indicates that
Duncan was successful and points to the numerous cnterpriscs and policies

which made Metlakatla a haven for Indians who, isolated from white settle-

ment, could eventually survive in the new world. Duncan was thus respon-
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sible for saving the Tsimshian from the fate of the Indians living in Vic-
toria. Usher does not spend a great deal of time examining how the Indians
felt about the situation or what struggles and emotions were involved in

/
becgm;ng,Christian, She mentions only that many of Duncan's policies

showed some continuity with indigenous practices and may have thus been
palatable to the Indians. -

The assumption about native inability to cope with white ways and the
neglect in examining their responses to missionaries arises because, as
Freerk Ch. Kamma has pointed out, there has been

...a too facile tendency to suppose that the so-called primitive

peoples are not capable either of discursive thought and reflec-

tion about their own cultural heritage or of adopting a critical

attitude towards the great problems of life that will always

exist, even with a relatively high degree of integration. The

assumption appears to be that it is only through contact with
Europeans that these people become conscious of their problems.

44
He does not deny that contact with Europeans presented problems never
before experienced but argues that native pcoples dealt with these using
in large part the same framework that they had always used. |

The conversion cxperience perhaps best illustrates the complexity of
native response to Europcan civilization. Analysis of early ninetécnth
century South Pacific missions rcvecals a diversity of rcasons for conver-
sion. Some people were converted because they associated Christianity
with maferiai gain, others were confused about old ways, othérs enjoyed
the novelty of the sacraments and ceremonies, some sought pre§tigg_in
reading the Bible or using it to ward off evil spirits,45 oiﬂg;zﬁénjoyed

the emotional experience of revivals, some acceded to the persuasion or

nagging of missionaries, others desired eternal life, feared hell, or
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sought immunity from disease, others made vows on the sickbed or during a
dangerous experience, and, finally, some were converted as the result of

46 Un-

a 51mp]e be11ef in the gospel as presented by their missionary.
doubtedly, for most converts, several of these motives operated at one

tine.

h The reasons for conversion, however, must be clearly distinguished
from the "act" of conversion. K.E. Read has pointed out that religious
beliefs are not simply a logical set of ideas but are integrated into the
life, the practices and, indeed, the being of a people. They are more “
than a '"logically inter-connected system of ideas about the eupernatural."47
They are part of a whole way of looking at the world and reflect an ap-
proach to life. While conversion is frequently seen as the replacement

,,,,,,,,,, I

of one set of rellglous be11efs by another, 1t is in fact the acceptance

PUESEE————

of a whole new cultural framewurk In the first chapter, a distinction S\\\\

B ——

was made between "culturc'" or the meaning system, values, ethos and world-
viewofapeople, ''social structure," that is, the environment in which
culture is made concrete socially, and '"‘rcligion" or the "network of
symbols which give tangible expression to the orientation to 1ife'rooted'( ‘fff
in the cultural context. n8 Conversion involves the adoption of a _new H

M“—A&M“‘N\‘Nwm_«"u -

cultural basis and thus 1nc1udes a changed social structure as well as
S I o R

new rellglous symbols and experiences.

Missionaries frequently dchated whether conversion to Christianity

or the adoption of western civilization should come first in the process
of transformming native cultures. They usually failed to realize the far-
reaching effects of their mere presence among a culturally different

people. There were many evangelical missionaries who placed their emphasis
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on salvation for the next world at the expense of life in the present one.
But, as Kamma points out, all missionaries, even if they owned few pos-

sessions, brought with them for their own comforts products of western

culture which were forelgn to the natives. The natives, more clearly than ﬂ?

. A
the missionaries, saw the horizontal (''in this world") as well as the E§%§)
‘vertlcal ("related to God") elements emphasized by the m1551ongr1es The °

missionary was an incarnate gospel of the values attached to the western igéi

20 Mrﬂ&«“
way of life, even if he thought he was merely preaching ''the word.' "~ // u ¢é{

&
For the Tsimshian, conversion was a deliberate and conscious attempt to 2&{:

become Canadian. The1r reasons may have varied from a desire for white

. R
s =

goods to an admlratlon of Chrlstlanlty but, whatever the reason, conversio ‘/
/
was a deliberate choice to substitute one culture for another and not: /

mszgly the substitution of new rellglous symbols and beliefs for Indlan'

(999§4ffm Inevitably, Indian patterns of thought and behavior remained
after conversion cven though the Indians had assumed that they had com-
pletely adopted the new way of life. . | ]
Their view of the Indian has prevented many students of missions
from taking the conversion experience seriously. Because Indian §ociety‘/
and personality is seen as inherently weak, the Indian role in conversion
is largely neglected and instead the missionaries are often pictured as
forceful and even domineering individuals who demanded submission to their
decrees at all costs. Indeed, many missionaries were powerful individuals
but often there is little appreciation for the fact that the missionaries

would have been unable to carry out their programs had the Indians not

hwi;;ihgly allowed them. There are numerous examples in the history of
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missions where, after years of ceaseless toil, the missionaries had 1itt1e!
return for all their efforts. Furthermore, the converts at Port Simpson
did POt include only the disoriented Indians who no lohger had the ability
.to withstand the influences of white society or of powerful missionaries.
Their numbers included people from all levels of society with a wide
variety of reasons for conversion.

The move to become Christian, with all of its horizontal and vertical

dimensions, was made as a conscious, carefully considered decision. Bar-

beau's The Downfall of Temlaham, while perhaps over-romanticizing the

Indian past, nevertheless illustrates some of the complexity.and soul-
se%rching involved in the decision to become Christian; the difficulty in
chobsing between the familiar security, tradition and wisdom of their
Indian ways or taking the risk of accepting a new way, one that brought.
wealth, new forms of prestige and new ideas as well as liquor, disease
and d confusing morality. There was little doubt among the Indians about
the complexity involved in the decision to convert.51 |
As noted in the first chapter, Indian religious expression was inte-
grated into the life of the people and symbolically expressed their
cultural values. The 'great problems of life' were dealt with in a
uniquely Tsimshian way. A sense of history and rootedness was established
by a detailed knowledge of family origins and the maintenance of a rigid.
status system. Many of the ethical, judicial and religious questions of
meanihg were dealt with in daily ritual and in the elaborate winter cere-

monial complex, giving validity to such everyday activities as collecting

food, building houses and making clothes as well as setting standards and
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nomms to enable the people to conduct themselves properly in all situations.
Life maintained its meaning and integrétion when lived according to the
values that emerged from the rituals and ceremonies and which weré seen

as i;herentvin the established order of the cosmos.

The Tsimshian at Port Slmpson were thus aware of the difference be-

tween their tradltlonal rellgdgnmand,culture and that of the whites.

Throughout Crosby's first years at Port Simpson they often made special
reference to the fact that they had become Christian and had given up old
religious practices as well as having embraced white civilization by con-
structing new houses, using different kinds of clothing, recqiving educa-
tion and engaging in other activities similar to those practiced by
whites. George Playter has related a conversation with a Chippewa chief
who refused to convert. The chief stated that

...when the Great Spirit made the white man and the Indian,

he did not make them of one colour, and therefore did not
design them to worship in the sumc way; for hc placed the
white man across the great waters, and there gave him his
religion written in a book; he also made the white man to
cultivate the earth and raise cattle, etc., but when the

Great Spirit made the Indian, he placed him in this country.
and gave him his way of worship written in his heart, which .
has been handed down from one generation to another; for his
subsistence, he gave him the wild beasts of the forests, the -
fowls that fly in the air, the fish that swim in the waters....
Now I suppose if the Great Spirit had intended the Indian to
worsh1p511ke the white man he would have made him white instead
of red

The Port Simpson Indians made the same connection between God's "written"
book and the white man's means of living as contrasted to their traditional
means of wbrship and their way of living by hunting and fishing. Unlike
the Chippewa chief, this awarencss was a contributing factor to their

conversion. They decided that they wanted this other way of life, hoping
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it would be a better one. Conversion was thus a radically new orientation

e

TR

to life rather than mere acceptance of new religious symbols and expressions.

The reasons for conversion at Port Simpson ranged, as Fisher and Gunson

e

have noted about the South Pacific, from a desire for western goods, the

Christian God and technology to a disillusionment with the seeming inability

of the old ways to cope with some of the products of the west such as

liquor, disease and prostitution.53 Demoralization or frustration with

olq“ways was, therefore, not in and of itself a precondition for conver-
iign. It was merely one aspect of a problem posed by contact with an
alien and technologically powerful culture which had to be solved. At
PoFtNSimpson the solution was a conscious choice by the Indians to become
Aiike»white people. Cultural disruption was also only one of a number of
factors enhancihg the attractiveness of Christianity as a new option for
ordering life. The choice was not an easy one but was made in the hope
thatvsomerof the alleged advantages of western civilization would be
theirs and that some of the negative effects of contact would disappear.
There was the inevitable feeling of loss but this was outweighed by what
the Indians hoped would be the long-term benefits.54 '

It is also in this context that leadership must be viewed. Leader-
ship in missions will oﬁly succeed if it meets the expectations of -the
converts and fills a need they want fulfilled. Conversion only occurs N
because something offered has been found attractive and if the missionary |
successfully delivers what has been offered, his leadership will succeed.ﬁ/

Leadership in and of itself, however, is not capable of making a mission

successful; a need experienced by the converts must be fulfilled.
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At Port Simpson, Crosby was strikingly successful during his first
years. His leadership was responsible for new houses, streets with lamps,
a village council and various bands and organizations. It seemed, tQ“the
Indiahs, that their desire for assimilation into Canadian culture was

-being fulfilled and Crosby's leadership was as respected as it was effec-
tive. In later years, their prolonged absences from home, unemployment at
Port Simpson and frustration with the land question poignantly demonstrated
to the Indians that their dreams of assimilation were not being realized.
Frustration set in and Crosby's leadership lost its effectiveness. Be- »
cause he had not led them into Canadian society, the Indians decided to
direct their own affairs and find their own way to their goal.

On the surface, it would seem easy to conclude that the Indians used
Crosby to achieve their goals. This was not the case, however, as their
goals were not at variance with those of Crosby. Crosby's ultimate goal
was to make Christian Canadian citizens out of the Indians while they
expressed a strong desire to become part of Canadian society.

This does not mean that ecach party's understanding of acculturation
was identical. The actual behavior of Christian Indians often conflicted
with what Crosby perceived as acceptable Christian, civilized conduct.
Crosby believed that con&ersion would automatically change the hearts and
lives of the people and was distressed when his converts were still more
"Indian'" than he wanted or expected them to be. But Crosby had no aware-
ness of the intricacies of acculturation, the complex processes at work
when people steeped in centuries of one tradition suddenly convert to

another. Missionaries such as Crosby did not make a ''deep" examination

h

/



-186-

of the inner content of native faith or religious practice and were sel-
dom aware of "how many different strandé were woven into this religious
behaviour."55 ‘They often assumed that the new native faith was understood
by tﬁé natives, in every detail, in the same way that they understood it.
J.D.Y. Peel has posited that when native people forsake their old ways for
Christianity, what emerges is an entirely newproduct, neither the same as
the old nor identical to the missionary view of Christianity.56 Crosby
did not realize that the new complex forms that emerged from his work were
unique creations and not necessarily similar to what he thought he had 7
established.

Geertz illustrates the complexity of cultural behavior by using an
analogy of a wink. The word "wink" can be defined as the action performed
when one rapidly contracts an eyelid. For one such person a contraction
is a nervous twitch, for another it is a conspirational act designed to
give a deliberate message, for another such action is merely rchearsal for
wink, and for still someone else it may be a parody of a wink.57 Thus
what Crosby saw in Indian behavior could casily have differed from what
the Indians were actually expressing and what the Indians saw in Christian—
ity may also have been quite different from what Crosby intended. Spirit-
possession, prayer and gift-giving were important elements of both -
Crosby's faith and Tsimshian religion. It was only in later years that
Crosby began to realize that the content of Indian faith contained elements
which were strictly Indian in origin even though in the context of worship
they appeared similar to Christianity.

All of this does not detract from the fact that both Crosby and the
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Tsimshian heq,eventualstimshian‘asshnilationwinto white culture as their

goal In his later years at Port Simpson, Crosby was burdened by a growing |

Indlan 1ndependence, a desire on their part to achieve, on the1r own,

the ;ssﬁnilation into Canadian society that Crosby's leadership was failing
to provide. This desire for ;ndependence was evident in their religious
expressions as well. Crosby's realization during these years of the

nature of Indian faith made him reluctant to allow them this freedom. But -
he had little choice and, despite his objections, the Indians moved to a
more independent position in the relationship. Yet they never doubted |

the reality of their conversion. The establishment of the Band of Christian
Workers and the brief affiliation with the Salvation Army clearly demon-
strated that Indian initiative and movement away from their missionary's
control was not a move away from Christianity and white ways.

It was not until the twentieth century, particularly after World War

I, that the Tsimshian Indians rcalized that thecy would always be a group

apart in Canadian society. Their initial frustration with the govefnments

in the 1880s had caused them to losc faith in their missionary's ability
to lead them into white civilization but the goal remained. The twentieth
century, however, is a rccord of the deterioration of this goal and of an
increasing desire to return to traditional sources of meaning and ways of

1iving. The missionaries, unwittingly, were largely responsible for WE

un1fy1ng the Indians in this quest to return to tradltlonal cultural forms

During the “time when many Indlans suffcrcd from thc effccts of alcohol

prostltutlon, and dlsease, the missionaries offered a v1ab1e alternatlve

wh1ch the Ind1ans decnded to acccpt Through the 1eadcrqh1p of their-
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missionaries, the Indians regained<some cohesiveness as a people, united

in their resolve to worship the "white God! and live as his "civilized"
/—\\\__’“4,__——-———""‘“”— e o
people should. This cohesiveness made them aware of their close ties to

/

each other as Indian people and when 1t became absolutely clear_that they

sy e

I
—were the "other' people of Canadlan SOC1ety, the un1ty that they had

ST

ach1eved in thelr efforts to become m1dd1e class Canadlans was transfbrmed

1nto a unity wh1ch attempted to reassert traditional values.58

" In conclusion, it Was not simply Tsimshian demoralization and the
inherent weakness and inferiority of their culture or Crosby's leadership
ehat was ultimately responsible for the course of events at Port Simpson.

In the early 18705, there was a deliberate, conscious effort by the
Tsimshian to change their cultural orientation by converting to Christianity
and they willingly submitted to Crosby's leadership. What he had to |
offer and what they wanted coincided. When circumstances deviated from
what the Indians felt conversion implied, they turncd from his leadership

and attempted to complete the conversion process themselves. -
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APPENDIX A

Table One.

Methodist Church of Cangda.

Year Ministers Members Value of Church Property
1874% 1,031 101,946

1878% 1,165 122,695

1882* 1,192 125,420

1883*# 1,644 169,803 $ 6,809,817

1886 1,610 197,469 9,886,298

1890 1,748 233,868 11,597,491

1894 1,996 260,953 13,194,973

1898 2,031 280,537 13,473,381

* Wesleyan Methodist Church
** Methodist Church of Canada after union in 1883-4

Information from George Henry Cornish, Cyclopedia.of,Methodism in
Canada. 2 vols. (Toronto:Methodist Book and Publishing House,
1903).




-195-

Appendix A (continued)

Table Two.

Methodist Missionary Society Finances.

Year Income - Expenses
1875 $147,168 $185,268
1876 162,639 158,676
1877 145,998 174,255
1878 141,475 150,973
1879 135,223 140,090
1880 131,204 131,035
1881 134,842 137,078
1882 159,243 148,400
1883 159,228 169,652
1884 159,146 171,935
1885 180,129 202,042
1886 189,811 184,669
1887 201,874 189,286
1888 219,480 195,467
1889 215,175 210,691
1890 220,026 - 211,482
1891 243,015 219,980
1892 249,385 238,685
1893 224,778 231,983
1894 234,153 242,955
1895 237,496 238,286

1896 242,740 229,941

Information from Methodist Church of Canada, Missionary Society,
éggg?l Reports. (Toronto:Methodist Mission.Rooms, 1875-
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APPENDIX B

Statistics for the mission at Port Simpson.

Members#* Baptisms Sunday School ~ Abstinence

Year On trial Full Adult Infant Adult Total Marriages Pledge
1874 33 2 : 21

1875 100 12 48 39 36

1876 99 24 20

1877 105 59 36

1878 207 85

1879 100 158 164 in total 210 in total 30

1880 190 117 151 65 680 " " 49

1881 240 167 46 in total 700 " 30

1882 160 239 700 * "

1883 219 239 54 178

1884 220 238 65 150

1885 1252 238 43 54 42 167 15 °

1886 291 164 26 55 25 159 16 97
1887 314 . 171 21 32 0 110 6 108
1888 308 179 1 27 0 142 2 73
1889 106 248 1 24 0 148 11

1890 116 241 12 33 0 106 11

1891 149 185 0 33 0 150 8 128
1892 108 226 0 25 0 130 7 84
1893 154 233 30 29 20 174 22 150
1894 138 240 0 25 No record 7

1895 174 200 3 25 23 126 25 60
1896 186 200 0 21 23 107 4 5
1897 180 213 2 29 30 147 5 0
1898 180 213 0 16 30 142 8 125

* Information from Methodist Church of Canada, Minutes of Conferences.
(Toronto:n.p., 1874-1898).

All other information from Methodist Church of Canada, British Columbia
Conference, Port Simpson District, Minutes, 1883 1897 and Thomas
Crosby, Indlan Work British Columbla Handwrltten notes (18947).
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APPENDIX C

School Records.

Average Attendance

Year Teacher Students (Daily)
1876  Thomas Crosby 106

1877 C.S. Knott 122 42
1878 C.S. Knott 125 53
1879 C.S. Knott 119 50
1880  Susanna Lawrence 122 40
1881 Susanna Lawrence ! 86 32
1882 Susanna Lawrence 83 32
1883 Dennis Jennings 88 33
1884  George Hopkins 84 29
1885 Susanna Lawrence 82 - 35
1886 A.N. Miller 102 44
1887 A.N. Miller 96 42
1888 ° A.N. Miller 86 38
1889 R.B. Beavis 104 37
1890 R.J. Walker 71 29
1891 W.J. Stone 96 38
1892 S.W. Lazier 106 41
1893 Robert H. Cole 59 23
1894 Charles M. Richards* 66 19
1895 Charles M. Richards 73 26
1896 Charles M. Richards : 94 23
1897 Charles M. Richards 85 - 27

* In 1895, a new school was opened which doubled as
home for girls and was directed by Hannah M. Paul:

1895 - 32 girls
1896 , 25 girls
1897 32 girls

a boardlng

17
15
27

Information from Canada, Department of Indian Affairs, Annual

Reports (Ottawa:Queen's Printer, 1876-1897).
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