
THE LITURGY IN 'THE JESUIT RELATIONS', 1610-1650

by

Brian W. Van Hove, S.J.

A thesis submitted in partial fulfillment 
of the requirement for the degree of 

Master of Theology

Regis College 

(Toronto School of Theology) 

1984



ProQuest Number: 1526730

Ail rights reserved

INFORMATION TO ALL USERS 
The quality of this reproduction is dependent upon the quality of the copy submitted.

In the unlikely event that the author did not send a complete manuscript 
and there are missing pages, these will be noted. Also, if material had to be removed,

a note will indicate the deletion.

uest.

ProQuest 1526730

Published by ProQuest LLC(2015). Copyright of the Dissertation is held by the Author.

All rights reserved.
This work is protected against unauthorized copying under Title 17, United S tates Code.

Microform Edition © ProQuest LLC.

ProQuest LLC 
789 East Eisenhower Parkway 

P.O. Box 1346 
Ann Arbor, Ml 48106-1346



Acknowledgements

Special thanks to Father Charles Principe, C.S.B., for his 

wise counsel and advice;

And heartfelt gratitude to Father Attila Mikloshazy, S.J., 

for teaching me to love the Church and Her Liturgy.

iii



TABLE OF CONTENTS

Acknowledgments.................................................  iii

INTRODUCTION......................................................  1

CHAPTER I: HISTORICAL BACKGROUND ............................  7

CHAPTER II: THE WORD: PREACHING AND T E A C H I N G .............. 38

CHAPTER III: LIFE AND DEATH: BAPTISM AND B U R I A L ...........  66

CHAPTER IV: GOING TO CHURCH:
MASS, CONFESSION, MARRIAGE AND EXTREME UNCTION. 94

CHAPTER V: DEVOTIONS AND SACRAMENTALS.......................  122

C O N C L U S I O N ......................................................  156

Bibliography ....................................................  162

iv



INTRODUCTION

This study is an examination of the literary sources for their 

evidence concerning the Catholic liturgy, in Canada. The earliest 

document, the Relation of 1610, is our starting point. The convenient 

date 1650, Volume XXXV of the Jesuit Relations, takes us to the end of 

one of the most successful Jesuit missions. Old Huronia was destroyed 

by the Iroquois invasions in that year, and the remnants were scattered, 

some in one direction, some in another. The forty-year period, from 

the first faltering efforts in Acadia on the coast, to the well-developed 

settlements of Hurons near present-day Midland, Ontario, is a unit. The 

Jesuits did not know the Indian dialects in 1610, nor did they have a 

good idea on how to impart their Catholic Faith. By 1650 their linguis

tic proficiency was sophisticated, and the Indians themselves were active 

catechists and evangelizers among their own people. The destruction of 

the Hurons was tragic and definitive for this phase of missionary work 

in New France.

Contemporary anthropologists and ethnologists have a good deal 

to contribute to our understanding of Indian life and religion during 

this period. However, our study does not include this species of 

scientific investigation since it concentrates on the literary sources 

in the Relations and organizes the material as the French Jesuits 

report it. This is less an interpretation than it is a work of exposi

tion. Elements of native Indian religion are mentioned only indirectly
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as they relate to our main focus in the Catholic liturgy. One of the 

self-imposed limitations of this study, then, is its being confined 

somewhat narrowly to things Catholic, and to the objective textual 

evidence in the primary sources alone. Occasionally a modern author 

is referred to when it is of help to this methodology, however.

The Jesuits were famed missioners. Their fame, often, seems 

to rest on their boldness and creativity, their flexibility and willing

ness to try new things. The Jesuits were ardent promoters of the 

Tridentine reforms, and they were outstanding in their loyalty to the 

papacy. We might wonder if there was any conflict between the need to 

be inventive in the mission field and the uniformity imposed by the 

liturgical books of the Tridentine reform. Was adaptation prevented, 

we might ask, by the deeper and prior commitment to the orthodox worship 

of the Roman Church?

The study makes no pretense of attacking this question directly, 

but it does seem to answer it nonetheless. The French missionaries were 

quite naive in a self-assured acceptance of the limitations of the norms 

imposed by authority during this period, and instead they simply adapted 

themselves as living witnesses. They used every means available to 

teach, and in their writings, often with a spiritual flavour, they 

claimed they relied on prayer and charity to accomplish their goal.

Even more, the liturgy as it was presented seems to have been one 

of the most effective means for winning and keeping neophytes. The 

Indians were able to popularize many elements of Catholic devotion, such 

as the rosary. And their attendance at divine service was described by 

the Jesuits as not only enthusiastic but positively moving. One expla
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nation, surely, is that the Catholic system is a symbolic language.

The images and rites are perceived by all the senses. Their imagina

tive expression and the sense of awe they inspire outweighs the commu

nication potential of mere words, though the study of words and the Word 

is treated carefully for its special role. After catechetical formation 

has trained someone to understand and enter into this new symbolic lan

guage, and to invest the effort with energy and spiritual fervor, the 

liturgy carries the believer along. This is because sacramental worship 

is, above all, an experience. It involves the body, not just the mind. 

It stirs the affections, elevates the senses, and supports a relationship 

with the loving God. The radical presence of the risen Lord in the 

Eucharist was a reality for the French and the Indians as they describe 

their religious lives.

We will use "liturgy" to describe the whole complexus of this 

symbolic language, the pattern by which all the truths of the Catholic 

faith were externalized into a coherent whole. We will use liturgy in 

a very broad sense, therefore, and that explains the chapter divisions 

of this work.

The opening chapter on historical background is designed to give 

some insight into the makeup of the French Jesuit, and to set the stage 

for any discussion of the books emanating from the reforms of Trent.

The date of publication for the major books is given, and the Rituale is 

the only one to emerge after 1610. Thus, the Jesuits were "men of their 

times", formed both by the revivalist currents in French Catholicism and 

the spirit of Trent. Their own tradition in the Spiritual Exercises, of 

course, already qualified them in revivalist terminology, and enriched
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the vocabulary they would use to explain their endeavors on the missions. 

This vocabulary begins to make sense even to the contemporary reader, and 

one learns to perceive how important the liturgy— which is prayer—  

actually was to them.

The second chapter is on language, the spoken and written words 

of communication. Before anything could be done, the Jesuits had to be 

able to speak to the Indians, and to translate materials that would be

used catechetically. There were failures and setbacks, and some, like

Noel Chabanel, never could learn the dialect. Communication was estab

lished, however, and by 1630 Brebeuf had translated the Ledesma Catechism

into Huron. Thus in twenty years, before the cataclysm finalized by 

1650, most of the real work was done.

The logic of chapter three is clear from the nature of convert- 

making itself. Baptism is entrance into the Church, cleansing from sin, 

and a sign of the New Covenant. Preparation for holy baptism is the main 

work of the missionary arriving in a virgin territory. Opposition from 

adults who persevered in their traditional ways led to baptism of the sick 

and dying, infants, children, and old people, for the most part. Thus 

immediately baptism is linked to burial, and the chapter tries to show the 

liturgy of burial as well. The Relation of 1634 speaks of the first 

adult convert who died firmly in the faith. In sixteen years, then, the 

tremendous work of the conversion of the Hurons took place on an increas

ingly massive scale. Baptism was taken seriously by the Jesuits, and 

they prepared their converts well. It was the first major act of initi

ation into this new symbolic religious language of which we have spoken. 

Burial and the theology of the after-life followed, and were occasions
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for further teaching to those as yet unconverted.

Next, with the fourth chapter, the remainder of the sacraments 

are examined. Holy Orders and Confirmation are not discussed because 

there was no bishop in New France, but the Eucharist, Penance, Matri

mony, and Extreme Unction are. The Eucharist is the summit of the 

Christian life, and regrettably the sources do not go into the kind of 

detail we might at times wish. The information on the liturgy of the 

other sacraments is sufficient, but not abundant, and we have con

structed the profile that was possible. What holds true for this key 

chapter, as well as for the others, is that the Relations are scattered 

and arbitrary for our purposes. It is only the personality of LeJeune 

and his discretion that included liturgical observations in his annual 

letters— certain other superiors talked more of flora and fauna, or life 

in the colony in a general way. It is good that Brebeuf reported much 

by way of liturgical life, because certain others either presumed it or 

just mentioned it in passing. Some of what is said regarding the sac

raments is by inference, necessarily, in order to say that the picture 

is complete. But the Relations have an inner consistency, and the 

literary convention of the time abhorred repetition; sometimes something 

said once represents more than appears.

The last chapter deals with the little sacraments, "sacramentals", 

and individual or corporate piety outside the sacraments themselves. 

Liturgical prayer as such is always that of the assembly; but because 

some personal prayer has an outward manifestation to it, and because such 

devotion leads toward the more public and officially sacramental worship, 

it, too, has been included. The rosary, the cross, processions and
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pilgrimages, fasting, liturgical feasts and the cult of the saints plus 

their relics, all have their place. They complete and amplify the 

power of the primary symbols. They are themselves important elements 

in the symbolic language which is the liturgy. They teach prayer and 

they inspire prayer. Piety is a privilege of the faithful, and the 

Relations reveal to us the practice of those who in the seventeenth 

century, Indian and French, were engaged in living the devout life.

The power of the liturgy and of the belief which informed these symbols 

is illustrated by the willingness of Jesuits and Hurons to endure death 

rather than compromise their faith. The liturgy is the "work of the 

people", but the people get more out of it than they put into it. The 

literature of the Relations is abundant with proofs.



CHAPTER I

HISTORICAL BACKGROUND

In order to set the stage for our discussion of the New World, 

and New France in particular, we must first delve into the religious 

currents active in the France of the seventeenth century.

Calvinism was originally French-speaking, should we say, and it 

had a great impact on France herself. While France remained still "a 

Catholic country" after the Reformation, it was not always without 

political overtones. The Huguenots remained a potent force, and they 

were early engaged in the work of colony-building themselves. Reuben 

Gold Thwaites in the first volume of his edition of the Relations says 

it clearly:

Various motives influenced the men who sought to 
establish French colonization in America. The 
ill-fated agricultural colony of the Huguenots in 
Florida (1562-68), was avowedly an attempt of Admiral 
Coligny to found an enduring asylum for French 
Protestants. The enterprise of New France, on the 
other hand, was the outgrowth of interests more or 
less conflicting. Doubtless the court had deepest 
at heart the kingly passion for territorial aggran
dizement; next uppermost, was the pious wish to 
convert heathen nations to the Catholic faith, 
explorers like Cartier being authorized to discover 
new lands "in order the better to do what is pleasing 
to God, our Creator and Redeemer, and what may be for 
the increase of his holy and sacred name, and of our 
holy mother, the Church;" the desire for pelf, through 
the agency of the fur trade, and the possibility of 
the discovery of precious metals, gave commercial 
zest to the undertaking, and to many was the raison 
d'etre of the colony; and lastly, was the almost uni
versal yearning for adventure, among a people who in 
the seventeenth century were still imbued with that

7
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chivalric temper which among Englishmen is assigned 
to the Middle Ages. The inner life of New France, 
throughout its century and a half of existence, was 
largely a warring between these several interests.
Missionaries came early upon the scene. With the 
Calvinist De Monts were Huguenot ministers for the 
benefit of the settlers, and Catholic priests to 
open a mission among the savages, for the court had 
stipulated with him that the latter were to be 
instructed only in the faith of Rome.l

2The first Indians were baptized in 1610 by a secular priest; 

it was not until 1632 that "the Jesuits were by the home authorities 

placed in sole charge of the spiritual interests of both settlers and 

Indians, and the history of their greatest missions begins at this 

time."3

We must trace more sharply the lines of Huguenot development to 

understand this component and how it might have influenced both the 

secular colonial policy and the formation of the Jesuits simply as "men 

of their times".

As early as 1546 there was evidence of underground religious

dissent in France, a dissent that was protestant in theology and fast

taking on external organization. Soon thereafter, the deadly Wars of

Religion broke out, intermittently, after 1560. This forced a fusion

of the "Huguenots of religion" and the "Huguenots of state", an amalgam
4geared toward their own survival. These wars were of no small cost

Thwaites, Reuben Gold, ed., The Jesuit Relations and Allied 
Documents, Vol. I, Introduction (Cleveland: The Burrows Brothers,
1896), pp. 4-5.

2Ibid., pp. 5-6.
3Ibid., p. 9.
4Stankiewicz, W.J., Politics and Religion in Seventeenth Century 

France (Berkeley: University of California Press, 1960), p. 20.
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to France, both in terms of loss of life and economic drain. It was 

an intolerant age— only a few Humanists were considered "tolerant", and 

these were scarcely believed to be religious men. Thus, while neither 

Catholic nor Calvinist theology at that time favoured religious toleration, 

good political pragmatism did. Finally, in 1598 the Edict of Nantes 

was effected, and it gave legal status to the Huguenots. This edict was 

to remain in effect for eighty-seven years, and it codified earlier and 

less important edicts of compromise. It was worked out by King Henry IV 

who himself had abjured protestantism in 1593. In an age tending toward 

absolutism, but as yet unable to bring it about fully, Henry needed a 

truce, if not a lasting peace.

Over thirty years of civil war had made the financial 
position of the Crown, which was difficult even in 
normal times, almost desperate. In the provinces the 
governors, nominally the King's agents, exercised 
power for their own ends. The whole nation indeed 
seemed to be on the point of disintegrating into a 
loose form of federation, which would have meant the 
end both of national unity and absolutism. 5

The years after the Edict of Nantes were uneasy ones, to be sure. 

The Edict was perhaps more of a reaction against the Wars than anything 

else. The Huguenots never had large numbers— they were perhaps 5 per 

cent of the population, or 8.3 per cent at most.^ But the Huguenot
g

Party formed a "state within a state", and the one hundred and forty-two

'’Lough, John, An Introduction to Seventeenth Century France 
(London: Longmans, Green and Co. Ltd., 1954), p. 108.

Stankiewicz, Politics and Religion..., p. 32.
^Ibid., p. 56.
g
Stankiewicz, W.J., "Huguenots", The New Catholic Encyclopedia, 

Vol. VII, W. McDonald, et al., eds., (New York: McGraw-Hill, 1967),
p. 201. (Hereafter: NCE)
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places de surete guaranteed by the Edict were really strongholds and forti-
9fied garrisons vying with the royal power.

King Henry IV was assassinated in 1610, the year the first Amer

indians were baptized as Catholics in New France. His successor, King 

Louis XIII (1610-1643), was less benevolent to the Huguenots. Cardinal 

Richelieu effectively ended the operation of the Edict in 1629. The 

Peace of Alais took away the places de surete and the Huguenots, though

they preserved their religious liberties, became politically subservient
10 . ’Ito the state. Henry IV had believed in "un roi, une loi, une foi"'^

and Louis XIII took steps to realize it. But, of course, it was the "abso

lute absolutism" of Louis XIV which ultimately removed even the legal fic

tion of the Edict of Nantes in 1685, forcing a much larger emigration of 

Huguenots from France than ever before. But at least for Henry IV the 

Edict bought time and calm. At the opening of Thwaites1 edition of the 

Relations, Volume I, "Henry was free to devote himself to the restoration

of the royal power and of the economic position of France, both gravely
12impaired by the long years of civil war." In fact, the year after 

his assassination, the Huguenots developed the final organizational
13structure of their Reformed Church at the Assembly of Saumur m  1611.

Their own position was somewhat strong, and one can fully imagine on 

the practical and individual levels the hostility that still existed bet

ween Catholics and Huguenots, ministers and priests.

9Lough, An Introduction.♦., p. 110.
^Stankiewicz, "Huguenots", NCE, p. 203.
^Stankiewicz, Politics and Religion..., p. 59.
12Lough, An Introduction..., p. 111.
^Stankiewicz, "Huguenots", NCE, p. 202.
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In fact, one contemporary author maintains that "The greatest

threat to the missionary beginnings seemed to be the presence of Huguenots 
14in New France." Although most of their own colonizing efforts failed,

they were very much involved in shipping, investment, and insurance.

Their financial success was notable. In regard to the aforementioned

Monsieur Pierre Du Gua de Monts, Champlain said that King Henry IV had

erred in giving him a trade monopoly. "'A man of contrary religion'

had compromised the proper propagation of Catholicism among the natives

who came to Tadoussac because the Huguenots held Catholicism 'in horror 
15and abomination'."

Champlain was further disedified by the 1604 voyage when the 

clergy of both faiths were present, celebrating divine service, and 

fighting.

...two religions are never a great fruit for the glory 
of God. I saw the minister and our priest fight 
each other with their fists about religious differences:
I do not know which was the better fighter; but I know 
that the minister complained sometimes about having 
been beaten, for so they settled their points of 
controversy. I leave it to you to decide if that 
was edifying to witness. The savages are sometimes
on one side, then on the other side, and the French
became involved according to their own b e l i e f s . 16

When a plague took the lives of both minister and priest, the seamen,

partly in jest, buried them in a single grave, "to see if in death they

14Jaenen, Cornelius J., The Role of the Church in New France 
(Toronto: McGraw-Hill Ryerson, 1976), p. 12.

15Ibid., p. 13
16Ibid., pp. 13-14.
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would remain at peace, since during their lifetime they had been unable 
„17to agree.

Sometimes the Huguenots could be aggressive and try to use their 

economic leverage against the Catholics. Father Pierre Biard, S.J., 

recounts in his letter of January 21, 1611, written from Dieppe, how the 

Huguenots refused to allow passage for the first Jesuits bound for Canada. 

Even though it was the will of the Queen, the merchants managed to demur. 

A wealthy and pious lady finally negotiated funding for the Jesuit 

Fathers:

At this news, the marchionness de Guercheville, 
first lady of honor to the Queen, was indignant at 
seeing the forces of hell prevail, and the malice 
of wicked men destroy one's strong hopes of securing 
the glory of God. Therefore, in order to prevent 
the triumph of Satan and the overthrow of their hopes 
of founding a church in Canada, she herself solicited 
alms from Nobles, Princes, and from all the Court, to 
rescue the Jesuits from the malevolence of the heretics.
What happened? The ship, already loaded, was about 
to sail, when this lady sent to the catholics 4,000 
livres with other means of assistance. Then, not to 
be underhand, they go directly to the heretics and say 
that they want the Jesuits to go with them, that such
is the will of the Queen; and so consequently they must
allow them to embark, or else the merchants must accept 
the price of the cargo and withdraw. The latter 
declare that they want the value of their merchandise.
(I believe they did not think the catholics would have 
enough money, or else they hoped to baffle them by 
some other means.) They give them the price they 
asked; and, what no one could have expected, we so 
completely take their place, that half the ship belongs 
to us, and we have already means enough to begin
laying the foundation, which the Lord, in his
generosity and goodness, will condescend to bless.

^Jaenen, Cornelius J., The Role of the Church in New France 
(Toronto: McGraw-Hill Ryerson, 1976), p. 14.

18Thwaites, The Jesuit Relations.., Vol. I, pp. 136-137.
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Again, in 1615, "the Huguenots at both Honfleur and Tadoussac sought 

to dissuade the Recollet missionaries bound for Canada from continuing 

on their mission. To add to their feeling of being unwanted, the seamen 

sang their 'songs of Marot' very loudly whenever the priests tried to 

say mass. Each year from 1616 to 1621 Recollet missionaries returned
19to France to lay complaints against the Protestant merchants and seamen."

The Recollet Fathers, a branch of the Franciscans, held a meeting

in 1621 during which they resolved to petition King Louis XIII to exclude

the Huguenots from the colony, especially when it came to joint Catholic-

Huguenot commerce. They also petitioned to prevent them from selling
20firearms to the Amerindians. In 1625 the Jesuits requested basically

the same measures saying "that no effective colonization or evangelization

would be accomplished 'so long as the control of the trade remains in
21the hands of Calvinists'." Father Philibert Noyrot accused them of

opposing colony-building in favour of the fur trade, of dissension, and

of bending the minds of the savages away from a correct respect for the

sacred mysteries.22

All in all, Huguenot commercial interests preferred successful

business to religious feuding. In Quebec, Dutch and Huguenot companies
23supplied both habitants and the Jesuit missions. The French Court 

had been concerned about the Protestant problem in New France, but as

19Jaenen, The Role of the Church..., p. 15.
20T, ..Ibid.

Ibid.
22Ibid., pp. 15-16.
23Ibid., p. 16.
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such it had been eliminated by 1659. The Roman Curia, on the other 

hand, was more concerned with the canonical complications and jurisdic

tional difficulties involved in the transatlantic activities of the 
24French clergy. This brought the Holy See into some conflict, real

or potential, with the Gallican Church's prerogatives and customs. It

was not until 1622, in any case, that the Holy See had created an organ

for coordinating and streamlining missionary work for the Universal

Church. In that year, the Sacred Congregation for the Propagation of
25the Faith was erected and given jurisdiction by the pope.

Some attention must be given, therefore, to the phenomenon of the

Gallican Church and Gallicanism. Ultimately, the Gallican sentiments of

the parlements were instrumental in suppressing the Jesuits in France,

and so we might be right in suspecting some interrelationship between

the missionaries and Gallicanism in the century before.

In brief, Gallican ecclesiastical positions reflected French pride

and anti-Romanism. It was an unsystematic coalescence of canonical

procedures, rights, and presuppositions that fell into three main divi- 
26sions:

1. the independence of the King of France in the 
temporal order;
2. the superiority of general councils over the pope;
3. the union of king and clergy in France to limit 
the papal intervention within the kingdom in the 
name of ancient canons.27

24Jaenen, The Role of the Church..., pp. 16-17.
25Ibid., p. 17 
2 fiDuChesnay, C. Berthelot, "Gallicanism", The New Catholic 

Encyclopedia, Vol. VI, p. 263.
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Gallicanism was exercised, variously, by four modes: that of

the parlements, of the university theologians, of the king, and of the

bishops. It seems that among the kings their Gallicanism was more
28opportunist than doctrinal and between 1516 and 1790 the Concordat of

Bologna, signed by Francois I and Leo X, more or less managed the royal 
29Gallican claims.

The only question for New France was the formal installation of

its first diocese. The Gallican bishops of France would have considered

it their right either to claim New France as an extension of their own

jurisdiction, or to have an influence of a bishop that would be suffragan
30to one of them and integrated into the Gallican Church fold.

The Secretary of the Propaganda Fidei in 1631 made the first

suggestion, and another was made in 1634. In 1643 the French colonists

themselves wrote to the Holy See requesting a bishop. According to

Gallican procedures, the king nominated bishops. Therefore, Cardinal

Mazarin and the Assembly of the French Clergy prepared to submit the name

of Recollet Pere LeGauffre to the king for him to sponsor for papal 
31approval. The nominee suddenly died, but the Jesuits were not exactly

in favor of him anyway. They feared, perhaps, opposition to their
32missionary policies. "Yet it was precisely because the Jesuits

28DuChesnay, C. Berthelot, "Gallicanism", The New Catholic 
Encyclopedia, Vol. VI, p. 264.

29Ibid., pp. 264-265.
30Jaenen, The Role of the Church..., p. 17.
31Ibid., pp. 17-18.
32Ibid., p. 18.
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exercised a virtual monopoly in Canada, that it seemed necessary to have
33a clear definition of jurisdiction.”

The Jesuits needed specific jurisdiction cleared up to receive

the profession of vows in their community, and to establish the validity

of marriages. In order to secure some clarification, they engaged in
3 Awhat someone has called in recent literature "their double game". That

is, they applied both to the Archbishop of Rouen who, by Gallican reckoning

seemed to hold sway over the colony as an extension of his port diocese,

it being "nearest". They also approached the Roman dicastery. As an

exempt order, they were not without some desire to maintain some privilege,

and they would, surely, have liked to see one of their own appointed as

the first bishop of New France. After 1639, though, when Father Charles

Lalement had written of the need for a bishop to administer confirmation

and holy orders, the Jesuit General informed the Company of New France

(which exercised political jurisdiction over the colony for the king)

that a Jesuit could not be nominated because he would be "prohibited by
35special vows...from assuming the episcopal dignity".

In 1657 a solution came, and it was a stormy one. It ruffled 

the Gallican feathers, and it created difficulty for canonists and the 

Propaganda as well. Louis XIV proposed the name of Frangois de Laval 

to Pope Alexander VII. The pope made Laval a titular bishop of Petraea 

(in Arabia) and created one of the first "vicariates" in the history of

33Jaenen, The Role of the Church..., p. 17.
34Ibid., p. 19.
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36the Catholic Church. In 1659, Laval arrived in Quebec as Vicar 

Apostolic.

Canonists had no more precedent to guide them in this matter than

did missionaries working with the Amerindians. Was Laval an Ordinary—

was New France part of the Gallican Church (with all that would mean in

terms of tradition and understanding)?

The Archbishop of Rouen protested that his jurisdiction had been

intruded upon by the Holy See. Indeed, the papal nuncio to Paris

personally consecrated Laval in a church that was exempt from the juris-
37diction of the local Gallican bishop. The Parlement of Paris issued

a condemnation. King Louis XIV defended the idea of a vicariate against

the Gallican element, but angered the "Romanists" by inserting into the

"letters-patent" the implication that, eventually, when a diocese was

formally created, the Archbishop of Rouen might at that time re-assert
38his claims in the Gallican tradition. As a matter of fact, in 1675 

when Laval became Bishop of Quebec, that did not happen. The king had 

most surely approved of the zeal of Laval, for both church and state, 

but this must not have been "Gallican" enough for Louis XIV who protested 

that Bishop Laval was answerable only to the Holy See canonically.

Gallicanism, diffuse as it was* never seemed to be much of a

36Jaenen, The Role of the Church..., p. 20.
37The Parlement was a unique institution: "...in France before

1789, a parlement was a court of appeal endowed with political and 
administrative prerogatives, whose jurisdiction extended over a defined 
territory." Cf. DuChesday C., Berthelot, "Parlement", NCE, Vol. 10, 
p. 1025.

38Jaenen, The Role of the Church, pp. 20-21.
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purely spiritual force in the beginning of the sixteenth century in France. 

It was solidly Catholic, unlike Huguenotism, but perhaps more concerned 

with power than the spirit. But a general spiritual revival was taking 

place in the country nonetheless. We will treat of it in terms of 

Quietism, a mystical current, and Jansenism, a serious and purist movement. 

This climate also influenced the growth of the religious orders, and 

contributed to their missionary fervor. The Jesuits of the period were 

no exception to this fervor for the distant missions, especially that of 

New France.

The Gallican mentality had prevented the decrees of the Council 

of Trent from being published formally in France until 1615 when they 

were accepted by the Assemblies of the French Clergy. Even so, at least 

for Latin Catholicism as a whole, the Reformation and ensuing Tridentine 

"Counter-Reformation" had unleashed new energies. From the end of the 

sixteenth century these energies may be variously characterized as 

reformist, rigourist, revivalist, and mystical. People took their religion 

seriously, and there was a good deal of dispute within Catholicism over 

how to do this. It is also somewhat exhausting to disentangle all the 

strands that were then woven together into the fabric of culture and 

politics. But let us begin with Grace.

At Louvain toward the end of the sixteenth century, Jesuit 

theologians were involved in a series of debates and conflicts with Baius 

and his followers. About the same time, Jesuits and Dominicans were 

disputing the theory of grace in Rome. Both religious orders were 

eventually told to keep silence in 1607 by Pope Paul V; this was the 

celebrated De Auxiliis event. The Baius arguments and the Molinist ones
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both help to understand the later conflict between Jesuits and Jansenists,

and between Jesuits and Quietists. As Ronald Knox says of the Jesuits

when they had been accused of being the aggressors: "What we tend to
39forget is that they were fighting for their lives." He adds that they

had been excluded from France until 1603 as neatly as they had been
40excluded from England during the same time.

An example of the reformist attitude in Catholic circles is the 

plan of St. Cyran (the abbe who later was known as the spiritual director

39Knox, Ronald A., Enthusiasm (New York: Galaxy, 1950; The Oxford 
University Press), p. 186. See also: de Certeau, Michel, "le 17e siecle 
francais" in Les Jesuites (Bibliotheque de Spiritualite, 9), ed. Alain 
Guillermou (Paris: Beauchesne, 1974), p. 71: L'fidit de Rouen (1603) re-
tablit les jesuites bannis en 1594 du ressort de quatre parlements (Paris, 
Rouen, Grenoble, Rennes). Par son article 4, il exige d'eux un serment 
de fidelite au roi. II inaugure un developpement tres rapide qui restera 
marque par l'ambiguite de la protection royale; ce developpement s'opere a 
partir du sud, avec les "restes du naufrage" de 1594 "en nos villes de 
Guyenne et de Languedoc"."

^ I b i d ., p. 186.
It had been difficult to get established in France in the first 

place, due to Gallican and Huguenot influence. Especially in Paris 
"the Jesuits...met an unceasing barrage of bitter criticism from Gallican 
and Calvinist interests strongly entrenched in Parlement and the University." 
(Bangert, 67) In 1595 parlement ordered the Jesuits to leave Paris. Al
though this did not happen in every province, it did in some, depending 
upon the local religious climate and political factors. It was not until 
September 1, 1603, after a reconciliation between the Holy See and King 
Henry IV, and between the King and the Jesuits, that the Edict of Reesta
blishment, known also as the Edict of Rouen, was issued by the royal power. 
Then "A clear, fresh dawn, full of promise of a glorious day, broke upon 
the Society. Within five months after the Edict, thirty-two towns had 
requested Jesuit colleges." (Bangert, 123) And "Rapidly the Society 
grew. In 1605 two new novitiates, at Lyons and Rouen, were opened. In 
1608 the French Assistancy, including the new Province of Toulouse, was 
created. In 1610 there were over 1,300 men in forty-five communities.
The king was delighted and told the Jesuits: 'I am entirely yours.'"
(Bangert 123-124) Even so, due to Gallican sensitivities, the king never 
did reopen the College of Clermont in Paris. (p. 123)
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of Mere Angelique) and Bishop Jansen. Their close collaboration after 

1611, when they lived together for five years, and for seven years after 

that when they corresponded, was for a restoration of Augustinianism, 

especially as it referred to the understanding of grace. The Tridentine 

concern for this topic against protestantism had opened the matter in 

the university setting, and the need for precision seemed obvious to 

St. Cyran and Bishop Jansen. Augustinus was posthumously published; in 

1641 it was finally finished just before the death of the Bishop of 

Ypres. What followed was a protracted struggle on several planes—  

theological, social, political, and ecclesiastical. Everyone knows 

the rough outline: that the Jansenist party and the Jesuits were mortal

enemies, that Jesuit confessors at Court intrigued against the Jansenists, 

and that eventually the Jansenists lost their battle. But for our 

purpose here, it is sufficient to recall that what began as a reformist 

movement, perhaps one of several, evolved into something else. And the 

Jesuits were at the center of the whole affair. Jesuit superiors, more 

than ordinary members of the Order, would have been most acutely aware 

of the repercussions of these troubles. And, surely, there was some 

concern on their part for the missionary effort world-wide which might 

have been jeopardized by these developments in Europe.

Another revivalist trend was Quietism.

The 17th century in European spirituality was devoted 
to schools and to controversy. The Jansenist crisis 
was just abating when a new struggle developed between 
the adherents of the Ignatian method of meditation and 
those who saw in it the denial of the contemplation 
espoused by the great Spanish and French mystics of the 
preceding century. The protagonists exaggerated the 
approved spiritual doctrines, literalized the symbols 
and figures of the canonized authors, and in general
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made man1s approach to God in prayer a matter of 
partisanship.41

Quietism, and certain offshoots, can be said to have a long 

history in the spiritual tradition. Various parallels exist from the 

ancient times. But the type widespread in France, even when it existed 

in mild form, was a sort of ultrasupernaturalism and exaggeration, 

even distortion, of the orthodox doctrine on prayer. It seemed to 

rule out any activity at all in favour of God’s grace's perfect action. 

While Madame Guyon popularized it in France, it is most associated with 

the Spaniard Miguel de Molinos (1628-1696). The Holy See formally 

condemned the more extreme of its tenets in 1687. The Jesuits incurred 

opposition from the Quietist or semiquietist forces for their defense 

of meditative prayer in the school of the Spiritual Exercise of Saint 

Ignatius. As may be expected, this stressed a more active role on the 

part of the exercitant. The will was made to work and beg for divine 

aid, not merely wait in repose until God was pleased to intervene. The 

cultivating of an arid, obscure faith was not to be preferred to a more 

sober doing of God's will, reform of life and morals, and the possibility 

of consolation as well as desolation.^

While both Quietism and Jansenism reached their highpoints in 

the second half of the seventeenth century, they do illustrate that it 

was an age of zeal and passion m  C y :?lic France. Anything that is 

new always has some immediate triggers, and perhaps the Reformation and 

Trent provided the impetus for this mood and for these movements. But

^Connolly, T.K., "Quietism", NCE, Vol. XII, p. 27. 
^ I b i d . , f. pp. 26-28.
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religious stirrings also have a mysterious aspect, and we should be slow 

to think they are easy to classify. The more official and not ex

clusively French reformist movement was, of course, Trent, but it was 

also the Society of Jesus. There had been a spirit of renewal in 

Spain a century before our present discussion of these things in France. 

Concomitant with the Counter-Reformation was the founding of the Company 

or Society of Jesus by St. Ignatius Loyola. The Holy See approved of 

this new community with its specific body of spiritual doctrine, and it 

then went on to grow and spread. It was not intended to get into the 

manifold controversies such as have been alluded to above in seventeenth- 

century France! Recruits to it in France, as men of their times, would 

have had to undergo a formation of character that would take the "raw 

material" of religious motivation and refashion it so as to be a ready 

instrument for whatever work was assigned— such as the missions in New 

France.

Let us now look at a few of the attitudes and ideals that, at 

least classically, would have been included in the Jesuit programme,

especially suiting the Jesuit to be a missionary. We might keep in

mind that the Franciscan Recollets in New France had asked for Jesuits 

to come to replace them. There was more hope of success, they thought, 

and already the achievements of Jesuit missionaries were known.

Even less successful was the enterprise of some 
fellow Recollets, who, in 1619, began independent 
work among the French fishermen and Micmacs of Nova 
Scotia, New Brunswick, and Gaspd, but were forced 
in 1624, after many disasters, to abandon their
task, three of them joining the party at Quebec.
The little band on the St. Lawrence, although thus 
reinforced, felt impelled, in 1625, to invite the 
powerful aid of the Jesuits, who in the face of



23

great odds were just then holding most successful 
missions in Asia, Africa, and South America. In 
response to the call, three fathers of the black 
gown came to Quebec this year,— Masse, who had 
been of the old Acadian mission, Charles Lalemant, 
and that giant among them, both in stature and 
deeds, Jean de B r e b e u f . ^ 3

Two realities which confronted St. Ignatius, even before his 

conversion, were the "infidels" of Islam, and the "pagans" already 

encountered by Spanish conquerors in the New World. The Moslems had 

occupied much of Spain for a very long time, and the aboriginal in

habitants of the Americas, although not a political threat as the Turks 

were becoming, were wretched people because they were dying without 

the benefit of baptism.

The medieval view of the non-Christian, a view inherited to a 

great extent by Ignatius, was that of someone to be conquered. Whether 

an enemy of the Faith or an unfortunate being damned without baptism,

the Christian must bring or impose the true faith. The notion of con-
. 44q uermg is paramount.

After his conversion, Ignatius became a student of the soul, 

an analyst of the movements of grace and freedom, or darkness and of 

slavery. He systematically wrote down his understanding of the pro

cess of conversion in the Spiritual Exercises, and he seems not to have

left out either the infidel or the pagan as candidates for the same type
45of deep conversion he himself had undergone. But now the motivation

43Thwaites, The Jesuit Relations, Vol. I, Introd. pp. 7-8.
44de Certeau, Michel, "Le 17e siecle fran^ais", in Les Jesuites 

(Bibliotheque de Spiritualite, 9) ed. Alain Guillermou, (Paris: 
Beauchesne, 1974), pp. 135-136.

45Ibid., p. 136.
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of love had invaded the language of conquering:

Les lectures qui preparent et accompagnent sa 
conversion lui revelent la "fagon de conquerir" 
des saints, leur intrepidite a precher jusqu'au 
peril de leur vie (ainsi saint Francois chez le 
sultan); elles lui montrent plus encore la "fagon
de vaincre" du Christ, qui meurt pour ceux qu'il
aime. ̂

After his pilgrimage to Jerusalem in 1523 this becomes even

deeper and more explicit. He develops a great love and pity for the

infidels, and a desire to go to the ends of the earth, if need be, for 
47their salvation. All of these sentiments become, later, part of the

texture of the Spiritual Exercises. The struggle is a personal one in

following Christ or Lucifer, and it is a universal one, for the whole 

world must be won for Christ. The universality of Ignatian thought 

is exemplified by the meditation on the Incarnation (Sp. Ex. #102-103, 

#106).

qui denote une vision du monde elargie par les 
decouvertes et les expeditiones (I'ancienne appel
lation des missions d 1evangelisation etait: ex
peditiones sacrae). Les armes essentielles de cette 
conquete de l'univers et de tous les hommes sont 
desormais celles du Christ; il s'agit d'etre avec 
le Christ dans sa peine (mecum in poena) si I'on 
veut arriver au resultat cherche (mecum in gloria).
L'idee de martyre, a la fois temoignage et supplice, 
pour realiser 1'annonce du Christ et sauver les 
infideles se devine dans ces textes, et les premiers 
martyrs missionnaires en donnent l'exemple. Les 
ouvriers de 1'evangelisation sont les serviteurs et 
les amis du Christ (n. 146); choisis et envoyes par 
lui pour cette expedition (ibidem), ils partagent son 
projet universel. On peut a bon droit trouver dans

46de Certeau, Michel, "Le 17e siecle francais", in Les Jesuites
(Bibliotheque de Spiritualite, 9) ed. Alain Guillermou, (Paris:
Beauchesne, 1974), pp. 135-136.

Ibid.
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ces idees la base du quatrieme voeu, emis par les 
jesuites profes, d ’accepter toute "mission" de la 
main du vicaire du Christ, avec l'eventuelle expa
triation qu'elle i m p l i q u e . 4 8

The simple vow of Ignatius and his early companions to go to

Jerusalem was not for the purpose of a holy pilgrimage, but was

necessarily missionary and to seek the conversion of the multitudes.

This was in 1534, and if it would be deemed impossible to make the

voyage to the Near East due to the military and political conditions

then predominating, they further promised to offer their lives and their

zeal to the pope, the vicar of Christ. He, as universal and sovereign

pontiff, would be able to judge where their service might best be used

for the glory of God. As we know, it did become necessary to give up

the idea of the Jerusalem pilgrimage. Thus, from the very early days

of his structuring the charism, Ignatius embedded it in the universal
49apostolate of the Church. The attitude of obedience (to the pope)

and of flexibility to travel ("disponability") were hallmarks.

Universelle, obeissante, cette disponibilite entiere 
promise par le jesuite dans le quatrieme voeu peut 
l'amener a travailler chez les infideles comme chez 
les fideles. Le pape, et plus tard le superieur gene
ral deldgue par lui a cette fin, enverront les com- 
pagnons vers les uns et les autres. Les missions 
lointaines, plus redoutables, marquant davantage les 
imaginations, seront tres souvent demandees et ces 
demandes seront souvent repoussees ou differees pour 
subvenir aux autres besoins de l'Eglise. Quoi qu'il 
en soit, le jesuite est attire par Ignace vers des 
visees mondiales, il s'offre pour toute mission et

de Certeau, Michel, "Le 17e si§cle francais", in Les Jesuites
(Bibliotheque de Spiritualite, 9) ed. Alain Guillermou, (Paris:
Beauchesne, 1974), p. 137.

49 .Ibid.
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il rego-t i f  Exercices spirituels un sens mission- 
naire .ii dement snde sur 1'his to ire du Salut.50

Did this perdure into the seventeenth century? We can see the 

desire for the missions from the requests of young Jesuits in training, 

and from others wishing to volunteer, early in this century:

Among these facts about the Jesuits of this period, 
one of the first to attract our attention is the 
generality of the desire for the missions among the 
heathen. As we have already said, the archives of 
the Society preserve enormous bundles of these 
precious letters, frequently signed by names destined 
to renown in the most varied fields. These men begged 
the general to be sent to the missions. They made new 
efforts and bowed out only when confronted with the 
formal decision of obedience. During this whole 
period, as far as can be made out, almost the entire 
staffs of these foreign missions were made up of 
volunteers. This desire was inspired sometimes by 
the explicit thirst for martyrdom— which often did occur—  
and sometimes simply by the desire to give oneself 
more fully to the service of God in labor that was 
at once more painful and more necessary. But in 
either case it is certain that it was a sign of a 
spiritual tone of high quality. It is certain too 
that this habitual thought of hard and dangerous 
missions in pagan lands, or in certain heretical 
regions of Europe such as England in the seventeenth 
century, made a deep impression on the spiritual 
life of the Jesuits, even of those who remained 
engaged in the more peaceful duties of the colleges 
or in residences in Catholic lands. We know with 
what interest the letters of St. Francis Xavier were 
read and reread from the beginning, and, later on, 
also the letters from the Indies, China, Japan, New 
France, and Paraguay. Assuredly this interest was 
a powerful antidote to the manner of "ordinary" 
living then led by many Jesuits in Europe, a manner 
which could easily become "bourgeois." Hence this 
interest continued to have an effect of maintaining 
under this ordinary exterior the lofty thoughts of 
a strong devotion to Christ, a genuine and deep

de Certeau, Michel, "Le 17e siecle frangais", in Les Jesuites
(Bibliotheque de Spiritualite, 9) ed. Alain Guillermou, (Paris:
Beauchesne, 1974), p. 138.
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missionary spirit. And this all the more because 
these exciting and enthusiastic letters left no 
one unaware of the daily heroism demanded by the 
life that was led in the greater number of distant 
lands. We see this especially when we think of 
the existence led by the apostles of Canada, or 
the first pioneers in Paraguay, such as we observe 
in the lives of John de Brebeuf, Isaac Jogues,
Roque Gonzalez, and their companions.51

Saint Ignatius was anxious that his companions write letters 

to each other to maintain their bond of community. Furthermore, in 

his Constitutions, he required official correspondence from the mission 

fields back to their provincial superiors in annuae litterae or relations 

annuelles. These "annual letters" were often read in the houses during

meal times as moving and edifying spiritual documentation. And from 

use in the houses of Jesuits, sometimes they passed into public notice. 

Thus, the Relations from New France for the years 1632-1672 are cele

brated examples . ^

Beginning with Le Jeune's annual report from the 
mission field in 1632, and continuing for the 
next forty years, the reports, or "relations", 
of the Jesuit fathers would be published in 
Paris and read by much of the literate French 
public. Reporting on all mission news from 
everyday events to accounts of the martyrdom of 
men whom many immediately viewed as saints, the 
Relations kept before the French public the 
trials and triumphs of the missionaries and 
their neophytes. Within a year after the event,
Parisians could read of the departure of Brebeuf 
and his companions for the Huron country and

DeGuibert, Joseph, S.J., The Jesuits: Their Spiritual Doctrine
and Practice, tr. William J. Young, S.J. (Chicago: Loyola University
Press, 1964), p. 287.

52de Certeau, Michel, S.J., "Le 17e siecle francais", in Les 
Jesuites..., cf. pp. 141-142.
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of the conditions under which they lived.^3

The publication of the Relations was deliberate in France since

the missions needed the spiritual and material support of the generous

laity such as we have already seen in the case of the Marchioness de

Guercheville, Antoinette de Pons, who made it possible for the first
54Jesuits to arrive in Acadia in May, 1611.

Jesuit missionary policy evolved through the years, and there 

was always a certain interplay between the political constraints and 

their own idealism. The foundation of the Catholic Church in New 

France benefited from the revivalism in France at the beginning of the 

seventeenth century. This was the case for the French themselves and 

for the missionaries who worked among the Amerindians. In fact, some 

have gone so far as to assert the visionary, almost-apocalyptic nature 

of the venture in the New World, where the word "new" has a deliberate 

accent in their religious understanding.

It was not uncommon in France in the years following 
the spiritual revivalism of the early seventeenth 
century to hear of the gross ignorance of the rural 
clergy and their parishioners, to perceive the lack 
of spirituality or religious understanding of the 
courtiers, and to hear of the drunkenness, concubi
nage and general debauchery of some of the eccle
siastics. New France had come under the strong 
currents of Catholic revivalism from the time of its 
origins with the result that its clergy was singularly 
well behaved and disciplined, dedicated and devout. 
Generally, the priests set a good moral and spiritual 
example for their parishioners and gave their flocks 
few occasions for complaint. The Jesuits and

53Moore, James T., Indian and Jesuit (Chicago: Loyola University
Press, 1982), p. 11.

"*^Ibid., cf. p. 13; also Bangert pp. 265-266.
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Recollets defrocked only one or two of their 
company, and of the priests and nuns who would 
not remain in the colony only a few also left their
institute.55

When Quebec had become a full diocese at the end of the century, the 

bishops began to worry about the decline in morals and practice, and 

sometimes issued correctives and warnings.

The visionaries who in laying the foundations of 
Catholicism in New France dreamed of the Third Age 
of the Holy Ghost, the millenial age approaching 
the Parousia, and a return to the pristine purity 
of the Apostolic Age would have been sadly dis
illusioned by the turn of events. Some of the 
bitterness expressed in the idealistic pronounce
ments of the first two bishops is also indicative 
of the eschatological views of the f o u n d e r s . 56

But was not Quebec and the entire French religious ethos of the age

merely narrow-minded and, if even unconsciously, caught up in the grim

mood most symbolized in either Huguenot or Jansenist tendencies?

The church in New France has often been accused of 
Jansenist rigourism and puritanical tyranny; a 
common belief is that the clergy wielded an undue 
influence in the everyday aspects of colonial life,
"prying"— in the words of Baron de Lahontan— into 
the private affairs of individuals, and— in the 
words of Count Frontenac— "intervening" in the po
litical and economic life of the royal province.
The numerous and repeated fulminations of the 
clergy (notably the bishops) are cited as evidence 
of the puritanical restrictions and heavy-handed 
clerical control which imposed an oppressive 
conformity on the colonial population and created 
a subservient and closed society.57

But the renewed spiritual life of French Catholicism early in 

the seventeenth century was not pessimistic or gloomy. The theology

^Jaenen, The Role of the Church, pp. 120-121. 
56Ibid., p. 130.
57Ibid., p. 160.



30

of grace of the Jesuits, for example, was based on the pre-Reformation 

tradition of the Church. A certain middle course between optimistic 

naivete and pessimism was characteristic of this spiritual outlook.

The Jesuits' willingness to accept and participate 
in the life-style of the savages was influenced by 
their concept and understanding of the nature of 
man. While Calvinists believed that original sin 
had so corrupted every faculty of body and soul to 
the extent that man without the intervention of 
divine grace was incapable of any good, the Jesuits 
held to the common pre-Reformation view that, in 
spite of the 'fall', man still possessed some 
residual good. Through the use of reason men and 
women could apprehend and choose right actions.
Brebeuf said that although certain pagan Indians 
were ignorant, they, nevertheless, honored the 
true God. If the pagan or savage possessed some 
generic or natural good, it was incumbent upon 
the missionary not to deny its existence but rather 
to seek it out and build upon it. The existence 
of this good provided a ready foundation, endemic 
to the native culture, upon which a native 
Christianity could be built.58

Traditionally, there seem to have been two opposing poles on

the interpretation of the quality of religious life in New France.

One held the tyranny view as given above; another, the "Catholic" view,

was almost hagiographical, seeing the seventeenth century as perhaps a
59kind of golden age. Someone more recently has tried to provide a 

balanced view:

A closer examination of colonial life indicates that 
the so-called "rigourism" was no more than the 
ideals of reformed Catholicism as defined and ex
perienced in metropolitan France. The zealous 
practice of the highest ideals of Catholicism was 
promoted in New France by partisans of the fervent

58Moore, Indian and Jesuit, p. 198.
59Jaenen, The Role of the Church..., Introd. pp. ix-x.
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religious renaissance, the devots or sanctimonious 
clique which included Bishop Laval, many Jesuit 
missionaries, Marie de 1'Incarnation, Jeanne Mance, 
the pious founders of Montreal, and countless 
other pioneers. Attempts were made to preserve 
the initial religious vision and create a New 
World church of such pristine purity that it not 
only would emulate the church of the Apostolic 
Age but also would usher in the church of the 
Parousia and the imminent end of the world. New 
France did not have to contend with corruption of 
monastic and court life, the heterogeneity of 
population, the cultural diversity and the social 
stratification and power structures that plagued 
the church in Old France. If religious life 
seemed more intensive in the colony, and religion 
seemed to play a more prominent role, it was 
partially because of the zeal of the clergy and 
missionaries in establishing European forms and 
practices in an alien environment.60

The Jesuits seem to have oscillated between assimilation and 

segregation as methods of converting the native Indian population. This 

makes it imperative for us to mention, if only briefly, the famous re

ductions.

The Jesuits said the reservations, or reserves, first 
introduced in 1637, were consciously modelled on the 
reducciones of Mexico and Paraguay. This was no 
doubt correct, although in point of fact it was the 
Franciscans who had originated the concept of racial 
segregation in the New World in order to promote the 
conversion of the natives. Geronimo de Mendieta 
(1525-1604) had stated that the segregation of the 
Amerindians from direct contact with the European was 
the sine qua non for the creation of the millenial 
kingdom in the New World. Gabriel Sagard and Denis 
Jamet had both advocated some form of segregation 
before the Jesuits became the principal missionaries 
in the colony. The Jesuits probably owed as much 
to the Recollets, a branch of the Franciscans, as

60Jaenen, The Role of the Church..., Introd. pp. 160-161.
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to their own experiences in South America.^

The Jesuits seemed more true to their founder than to any other 

single influence. They were not interested in Gallicanism, and did 

not become part of other revivalist movements within the Catholic Church. 

They seemed to desire the foundation of a pure native Church based on 

the type of Catholic truths adhered to by St. Ignatius— the process of 

conversion as outlined in the Spiritual Exercises, faithful reception 

of the sacraments, and a certain ultramontane or papalist ecclesiology. 

The reserves served many functions— and "segregation" was not always a 

negative term. At times the reserves were places of refuge, and at 

times the missionaries used them to prevent their neophytes from dele

terious contact with Europeans.

Frontenac's accusation that the Jesuits were not 
interested in Frenchification of the natives because 
they kept them isolated from the French and taught 
them in their own languages rather than in French, 
was a reminder to the Court that in Huronia the 
Jesuits had attempted to establish a new nation and 
a new indigenous church on the Paraguayan model.
The Jesuits had never openly committed themselves on 
how they proposed to organize the indigenous church 
with reference to the church of the European settle
ment, or how they proposed to associate Huronia with 
New France politically. Frontenac's thesis could 
only be tested by observing the methods and success 
of the other religious communities in the c o l o n y . 62

In any event, while the early Jesuit missionaries from France may not

have had a ready-made plan for their work, they arrived with good will

Jaenen, Cornelius J., Friend and Foe: Aspects of French-
Amerindian Cultural Contact in the Sixteenth and Seventeenth Centuries 
(New York: Columbia University Press, 1976), pp. 177-178.

62Ibid., pp. 181-182.
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and zeal. They came to New France to make converts according to the 

mind of St. Ignatius. Even though they were Frenchmen, the historical 

record may not be used as evidence that they were merely Europeanizing 

the Indians. It is a complex interchange that is, however, not our 

main concern here. In an effort to spread the Catholic Faith the 

missionaries had to present the teachings, rites, and practices of the 

Church in a comprehensible form. Their ingenuity and methods are 

referred to in the Relations, and our effort will be to try and construct 

an objective profile of the liturgy as they claim to have inculcated it. 

As James T. Moore has said:

...the missionaries sought to adapt both themselves 
and their message in order to enter into the native 
cultural environment. This adaptation on the part 
of the Jesuit missionaries affected not only the 
missionaries' life-style but their didactic methods; 
it even affected the Catholic cultus itself— that 
amalgam of ritual and devotion at the heart of the 
Church's life.63

As to the liturgical background more specifically, we must recall that

"Even at the first general chapter of the Society of Jesus, held in

1558, when a unified rite was to be established within the order, it
64was decided that the psalm be left out." This was m  the context of 

a discussion on Psalm 42, but it nicely illustrates the mentality of the 

period— one of uniformity— and the fact there was concern for ceremonial 

detail. The papal commission which set about revising the missal during

63Moore, Indian and Jesuit, p. 39.
^Jungmann, Joseph, The Mass of the Roman Rite (New York: 

Benziger, 1959), p. 200. New revised and abridged edition in one vol. 
1959 Part Three, I, 3 tr. F. Brunner, revised C. Riepe
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the Council of Trent specifically permitted religious orders who had 

their own liturgy for two hundred years or more to keep it. Since the 

Jesuits were new, this was not relevant to them. The new missal finally 

was published in 1570 under Pope Pius V. How was it received?

Italy and Spain gave a favourable reception to the 
missal thus reformed. In France, its reception 
followed that of the breviary. Provincial Synods 
of Rouen, Rheims, Bordeaux, Bauges, Toulouse, Narbonne 
and Brittany, were the first to accommodate their 
local usages to the new standard; and from 1583 
onwards the Court of France introduced the Roman 
Liturgy into the Chapels R o y a l . 65

Thus we see that in France the missal of Pius V was accepted relatively

early, even given the Gallican mentality which might have resisted it.

One can safely assume that the Jesuits were among the first to accept

the missal of 1570 in view of their ultramontane and well-known Romanist

inclinations. As Henri Daniel-Rops put it so well, "...the Missal of
66St. Pius V was adopted by the whole Catholic world."

The Mass as reformed by Trent was simplified, and it tried to 

to the earliest forms. The language was Latin, for doctrinal 

owing to the Reformation claims. Even so, some of the hymns 

the vernacular:

On the other hand it was proved by history that 
hymns in the vernacular had originally been linked, 
not with the Low Mass, but with the public High Mass.
The Jesuit missionaries who went to the Canadian 
Indians in the 17th century found it perfectly

Kidd, B.J., The Counter-Reformation 1550-1600 (London: SPCK, 
1933), p. 171.

66Daniel-Rops, Henri, The Catholic Reformation, Vol. 1 (Garden 
City: Image, 1964), p. 157.

go back 

reasons 

were in
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natural to allow their Iroquois Christians to sing 
the Ordinary of the Mass-Kyrie, Gloria, etc.— in 
their own tongue, and the same thing was done at 
that time by missionaries to C h i n a . * ”

We begin to understand something of what Pouliot meant by "C'est d'abord 

la liturgie de l'Eglise qui attire la sympathie des infidfeles."

Just prior to the Roman Missal, the Roman Breviary was issued in
691568. As we know, St. Ignatius and the Jesuit tradition privatized 

the use of the divine office for Jesuits. For greater flexibility, 

the Jesuits were not bound to the common recitation of the office. Some

have been claimed, much later and in our century, that this "privatization"

which is seen in the Exercises and throughout the Jesuit way of life 

has led to an excessive individualism that is even anti-liturgical. For 

something to be truly "liturgical" is meant something corporate, not 

solitary. Be that as it may, one historian of the breviary has this to 

say:

All Italy, the whole of Spain, including Portugal
and France— rather more tardily, dating from 1580
and then owing to the efforts of the Jesuits—  
received with esteem the new Roman breviary.^

Finally, the Rituale Pomanum, containing all the other prayers,

services, and sacraments performed by a priest, was published in 1614.

67Jungmann, Joseph, Pastoral Liturgy (New York: Herder and Herder,
1962), pp. 347-348. Cf. Moore, Indian and Jesuit, p. 161.

68 • ** ,Pouliot, Leon, Etude sur les Relations des Jesuites de la Nou-
velle-France (1632-1672) (Paris: Desclee de Brouwer, 1940), p. 181.

69Janelle, Pierre, The Catholic Reformation (Milwaukee: Bruce,
1963), p. 209.

^Batiffol, Pierre, History of the Roman Breviary (London:
Longmans, Green and Co., 1912), p. 206.
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It would surely have been the edition Jean de Brebeuf brought with him 

to Quebec in 1625.

The Jesuits, we can safely say, were ardent promoters of the 

books they took with them to mission countries, and the Tridentine 

reform surely was the basis for their work with the Indians in Canada. 

With their intense loyalty to the See of Rome, the Jesuits simply had 

no authority to use any other liturgy.
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SUMMARY OF CHAPTER I

The Jesuits who went to New France, and who were responsible 

for the Relations, were men of their times. This chapter explores 

in a hurried way a panorama of cultural and religious movements that 

shaped these times in France. St. Ignatius and Jesuit spirituality, 

Calvinism and the Huguenot party, Gallican rights, the Jansenists, and 

Quietism are discussed in regard to "who" these blackrobe missionaries 

were and what were their motivations. This was a time of Catholic 

revival in France, and the infant Church in the New World reflected 

this mystical purity, "a picture of the primitive Church." (pref. XXIV: 

16)
In terms of the liturgy, the wishes of the Council of Trent 

were effected through the gradual publication of the official liturgical 

books. The dates are given, and something of the spirit of the Jesuits 

when they execute the liturgy of the Church. The Jesuits were "Romanists" 

and even took the lead in introducing the reformed rites. However, it 

is pointed out that a certain creative use and understanding of the 

official books produced a response among Indian converts that is cap- 

sulized by Leon Pouliot when he says: "C'est d'abord la liturgie de

l'figlise qui attire la sympathie des infideles."
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CHAPTER II 

THE WORD: PREACHING AND TEACHING

In 1610 Marc Lescarbot recounts some of the activities of French 

colonizers in Acadia, New France. At that time Huguenot ministers were 

the only ones authorized to minister to the spiritual needs of the 

French, and Catholic priests, by royal authority, were authorized to 

convert the native Indians. Lescarbot, perhaps in order to prevent the 

arrival of Jesuits, is anxious to portray how pleasing to the Indians is 

the religious work already being done among them:

This shows the great amiability of these people, who, 
having seen in us only the most humane qualities, 
never flee from us, as they do from the Spaniard in 
this whole new world. And consequently by a certain 
gentleness and courtesy, which are as well known to 
them as to us, it is easy to make them pliant to all 
our wishes, and especially so in regard to Religion, 
of which we left them some good impressions when we 
were t h e r e ; and they seemed to wish for nothing 
better than to enroll themselves under the banner of 
Jesus Christ, where they would have been received at 
once if we had had a firm foothold in the country.1

Unlike the cruel Spaniards, or the secretive English, the French win the

hearts of the natives. This is the impression Lescarbot would like to

give his reader. Kindness is the best teacher, and he goes on to tell

how Poutrincourt, a settler and delegate of De Monts, assigned his own

son to teach the Indians in their own language.

From this early account, sincere or otherwise, we see the French

^Thwaites, The Jesuit Relations, Vol. I, pp. 69-71.
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attempting to communicate the truths of Christianity in the vernacular

of the inhabitants. Furthermore, the teachers claim to be unwilling

to administer baptism in a superficial manner, without sufficient

instruction: "So it would have been rash and unwise to administer baptism

to people whom it was necessary afterwards to abandon, and give them an
2opportunity to return to their corruption."

The declarations of this Huguenot author are designed to impress

the Court for when the diocesan priest, Messire Jesse Fleche, baptized
3twenty-one Abenakis it was "apparently in some haste."

The King was not impressed sufficiently, and in 1611 two Jesuits 

were sent to Port Royal in Acadia to evangelize the Indians. Ironically, 

the two Fathers, Biard and Masse, had difficulties learning the native 

languages.^

The focus of our attention in this is the assumption, apparently 

by Huguenots and Jesuits alike, that mission work should be conducted in 

the language of the natives themselves. Furthermore, to point out the 

obvious, the remark of Lescarbot on in-depth conversion at least shows 

an awareness that this would be an ideal. There seems no real advantage 

indulging in what he calls "rash and unwise" baptism.

But Pere Biard says it even more precisely in the case of the 

Abenaki converts just mentioned:

The trouble is, he has not been able to instruct them

2Thwaites, The Jesuic telations, Vol. I, p. 71. 
^Ibid., p. 3.
4Ibid., p. 6.
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as he would have wished, because he did not know 
the language, and had nothing with which to 
support them; for he who would minister to their 
souls, must at the same time resolve to nourish 
their bodies.5

But what were the initial concerns of Biard in terms of content?

They have not yet succeeded in translating into 
the native language the common creed or symbol, 
the Lord’s prayer, the commandments of God, the 
Sacraments, and other principles quite necessary 
to the making of a Christian.^

Perhaps through an interpreter, Biard asked many questions of the

Abenakis baptized by Fleche. He found out that they did not know they

were Christians, and they did not remember their baptismal names. They

just thought they were "like the Normans". The chief, actually baptized

in Bayonne, France, boasted of having eight wives.^

The senior Abenaki baptized by Fleche was Membertou, and Biard

said he had the greatest faith of all in that group. But Membertou had

complained of not understanding enough. He wished to become a preacher,
Q

if correctly prepared. Consider this lesson learned by Pere Biard 

when teaching the Our Father to Membertou:

He gave me a witty answer the other day, as I 
was teaching him his Pater, according to the 
translation made of it by M. de Biancourt, when 
I had him say...; that is, 'Give us this day our 
daily bread.' 'But,' said he, 'if I did not ask

^Thwaites, The Jesuit Relations, Vol. I, pp. 161-163; also Vol. 
Ill, p. 253.

^Ibid., p. 163.
^Ibid., pp. 163-165. Perhaps this was all conducted in French. 
^Ibid., p. 165.
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him for anything but bread, I would be without 
moose-meat or fish.'^

This suggests, surely, that in 1611 they were aware there is more to a

translation of a religious text than mere literal transposition.

What were the priorities of a missioner who might encounter a

semi-Christian assembly such as the Abenakis? One hundred years after

the events, Pere Jouvency recounted in a condensed fashion what he 

understood of Biard's efforts:

Having entered at last the mouth of the St. Lawrence 
river on the 22nd of May, on the holy day of
Pentecost, they came upon some traces of the
Christian religion, which had been superficially 
impressed by those whom we have mentioned as having 
journeyed from France into this region. For, 
since the speech of the people was unknown to them, 
and they had no certain and fixed residence in this 
savage land, there was no opportunity for educating 
those whom they chanced to baptize, and who, 
plunging again into their former habits, scarcely 
retained the Christian name, while defiling it 
with their native vices. The first concern of 
the Fathers was to build a chapel, to learn the 
language of the country, and to instruct the 
Frenchmen who had emigrated from old to new 
France. A solemn Thanksgiving was enjoined; the 
figure of Christ, covered with a canopy, was 
carried about with the greatest possible ceremony....
Next, attention was given to laving the infants in 
the sacred font....

Pere Biard evidently thought nothing of himself, but did wish for a

sacred place where the mysteries might be fittingly celebrated. But

the second most important priority was learning the language of the

region, and there is no doubt as to the utility of this simple step

9Thwaites, The Jesuit Relations, Vol. I, pp. 165-167.
10Ibid., pp. 209-211.
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for the success of any mission work at all.

In the winter of 1612, Pere Biard states that no adult baptisms 

will be performed unless the natives are well catechized, and in order 

to teach them one must learn their language. Meanwhile, M. de Biancourt, 

son of Poutrincourt, will serve as catechetical interpreter. The only 

problem is that he, who knows the language better than any European, has 

no adequate vocabulary for teaching them about Christianity. Biard 

basically avers they have concrete imagery, not abstract t h o u g h t . I t  

is a pitiful condition when one is reduced to making hand signs and to 

guess-work:

Add to this, if you please, the great difficulty of 
obtaining from them even the words that they have.
For, as they neither know our language nor we 
theirs, except a very little which pertains to 
daily and commercial life, we are compelled to 
make a thousand gesticulations and signs to 
express to them our ideas, and thus to draw from 
them the names of some of the things which cannot 
be pointed out to them. For example, to think, 
to forget, to remember, to doubt; to know these 
four words, you will be obliged to amuse our 
gentlemen for a whole afternoon at least by 
playing the clown; and then, after all that, you 
will find yourself deceived, and mocked anew, 
having received, as the saying is, the mortar 
for the level, and the hammer for the trowel.
In short we are still disputing, after a great 
deal of research and labor, whether they have 
any word to correspond directly to the word Credo,
I believe. Judge for yourself the difficulty 
surrounding the remainder of the symbols and 
fundamental truths of C h r i s t i a n i t y . 1 2

The French mind which produced Rene Descartes in this age was somewhat

^Thwaites, Vol. II, p, 11.
12Ibid., pp. 11-13; see also James T. Moore, Indian and Jesuit,
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at a loss to communicate with a cultural group in New France that was 

wholly different. Pere Biard sounds negative when he ways:

...for it is certain that these miserable people, 
continually weakened by hardships..., will always 
remain in a perpetual infancy as to language and 
reason. I say language and reason, because it is 
evident that where words, the messengers and 
dispensers of thought and speech, remain totally 
rude, poor and confused, it is impossible that the 
mind and reason be greatly refined, rich, and 
disciplined . ^

For Biard, they are children. And it is surprising to him that they 

consider themselves superior to the French, and laugh at the French in 

many ways.

Biard does not wish to commit the same mistake that was made in

Peru and Mexico when many native inhabitants were baptized without
14sufficient instruction. In Canada, in fact, those initially baptized 

were angry with the Jesuits for being deceived— they did not understand 

they had committed themselves to peculiar behaviour, such as giving up 

the practice of polygamy.15 There was also anger in France when no 

missionary progress could be proved through the numbers baptized.1*’ The 

only ones who could be legitimately baptized with very little instruction 

were the dying, the aged about to die, and small children with the consent 

of their parents.17 Catechizing was necessary; there were no forced

13Thwaites, Vol. II, p. 13. 
1^Thwaites, Vol. Ill, p. 145.
15Ibid., p. 149.
16Ibid., p. 151.
17Ibid., p. 153.
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baptisms in New France. And the process of proper catechetical in

struction in the Faith was not expected to be a rapid one:

So, just as we must proceed with the temporal, as 
it is convenient to do, so in the same proportion 
with the spiritual; catechize, instruct, educate, 
and train the Savages properly and with long patience, 
and not expect that in one year, or in two, we can 
make Christians of people who have not felt the
need of either a Priest or a Bishop. I am sure
that God has never made any such Christians, and
that he never will make them.18

One possible way of going about a more thorough inculcation of

religious beliefs was to overcome the nomadic pattern of the natives.

This would be an issue much discussed by both Jesuit and civil authority

in New France. Later, the sedentary habits of the Huron tribes made
19them seem ideal for moulding into the pristine, millenial church.

In 1616 Pere Biard almost had a linguistic breakthrough, were it 

not for the envy of M. de Biancourt, his translator and interpreter.

This could have led to the formulation of a real catechism or schematized
. . .  . 2 0course for the O n g m a i r e s , or Natives:

An expedient presented itself to the Jesuits, 
by which they could extricate themselves happily 
from these perplexities and obstacles. It was 
to go and find young du Pont, who, we had heard, 
had made up his mind to pass the winter on the 
St. John river, some eighteen or twenty leagues 
from Port Royal. For since this du Pont had 
already lived a long time in the country, even 
leading the life of a Sylvan among the Natives,

1 ftThwaites, Vol. Ill, p. 141.
19Jaenen, The Role of the Church m  New France, p. 4. See 

also Thwaites, Vol. Ill, p. 143.
20Cf. Thwaites, Vol. Ill, pp. 196-7.
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it was said of him that he understood the 
language very well, and there was no doubt that 
he could at least properly explain the questions 
so as to get from the savages suitable answers; 
these were necessary in order to write down a 
little Catechism, and some Christian instruction.
Father Biard then decided to go and look for du 
Pont, deciding to cross French Bay in a canoe, 
rather than not to avail himself of this opportunity 
of doing good. But sieur de Biancourt was very 
much opposed to this decision, taking great offense 
at it; and we had to yield to him, to have p e a c e . 21

The first and best Christian of the native peoples of New France,

Membertou, told the Jesuits: "Learn our language quickly, for when

you have learned it, you will teach me; and when I am taught I will
22become a preacher like you, and we will convert the whole country."

We cannot underestimate the importance of linguistic facility for the 

communication of catechetical instruction.

With the Relations of 1616, Pere Biard disappears, for the

English had captured Acadia. He speaks of this year as his "autumn"

when it was the harvest of souls. Messire Fleche, the Patriarch, had

baptized perhaps eighty Indians before him, and the Jesuits, Biard and

Masse, have baptized perhaps twenty adults who had been catechized as well

as possible. Biard says "We had composed our Catechism in the Savage

language, and had begun to be able to talk some kind of a jargon with our 
23Catechumens." But he also says, a propos of his adult converts, that

24the catechizing was done "both through the eyes and the ears."

21Thwaites, Vol. Ill, p. 197. Cf. also p. 219. The catechism 
was still in the planning stages then.

22Ibid., p. 205.
23Thwaites, Vol. IV, p. 89.
24Ibid., p. 87.
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Through the eyes, I say, making them see our usages 
and ceremonies and accustoming them thereto. In 
our Processions we had the little children march 
before the Cross, and perform some service, such 
as carrying the lights, or other things; and both 
they and their fathers take pleasure in this, as 
if they were really Christians.25

Language was not the only medium of catechizing or religious 

communication. The visual stimulus must not be overlooked.

A famous demonstration of this is the "proof of hell." The 

French believed the Indians had no regular code of worship, no real 

religion. Yet this supposed vacuum whs not easily filled with the 

Catholicism of the missioners. The people believed the souls of the 

departed had many pleasures, and they were shocked to learn that, according 

to the French missionaries, some souls burn in an eternal fire due to sin. 

The natives, apparently, had no fixed concept of human sinfulness. Their 

argument, first of all, was that no such thing as eternal fire was pos

sible, because there would not be enough wood to keep the fire going 

forever.

This absurd reasoning had so much influence over 
the minds of the savages, that they could not be 
persuaded of the truth of the gospel. For, plainly, 
in the physical man, as someone from Sts. Peter and 
Paul says, the entire system of knowledge is based 
on vision. Nevertheless, a clever and ingenious 
priest overcame their obstinacy. He confidently 
declared that the lower world possessed no wood, and 
that it burned by itself. He was greeted by the 
laughter of the crowd of savages. "But," said he,
"I will exhibit to you a piece of this land of Avernus, 
in order that, since you do not believe the words of 
God, you may trust the evidence of your own eyes."
The novelty and boldness of the promise aroused their

^Thwaites, Vol. IV, p. 89.



47

curiosity. Upon the appointed day they assembled 
from the whole neighbourhood, and sat down together 
in an immense plain, surrounded by hills like an 
amphitheater. Twelve leading men...were chosen to 
watch the priest.... He produced a lump of sulphur 
and gave it to the judges and inspectors...they 
admitted that it was certainly earth. There stood 
near by a kettle containing live coals. Then the 
priest, under the eyes of the people at a distance, 
while the judges were gaping with their noses thrust 
down toward the coals, shook some grains from the 
lump of sulphur upon the coals, which suddenly took 
fire and filled the curious noses with a stifling
odor.

Needless to say, the demonstration worked. All were astonished, and
27"believed in the word of God that there is a lower world."

Images were an important part of French Catholic piety of this

time. Father Charles Lalemant, writing in 1626 in regard to the dedication

to the Virgin of the first church in "Kebec", says: "If the Superiors

leave it to me, it will never be otherwise named than 'N. Dame des Anges.1

Therefore I beg your reverence to send us a beautiful Picture surrounded 
28by Angels." But pictures also had a catechetical utility. They were

^Thwaites, Vol. I, pp. 289-291.
27Ibid., p. 291.
28Thwaites, Vol. IV, p. 227.
See also Gagnon, Frangois-Marc, La Conversion par 1'Image: Un

aspect de la mission des jesuites aupres des indiens du Canada au XVIIe 
siecle (Montreal: Les Editions Bellarmin, 1975).

Prof. Gagnon makes the critical distinction between catechetical 
art and cultic art, and says it coincides with a shift from the residence 
to the mission method of working with the Indians. The architecture of 
the residence also differed from that of the mission.

Le passage d'un systeme a 1'autre devait avoir aussi 
des repercussions sur 1'imagerie missionnaire. Nous 
l'avons vu, l1imagerie religieuse des Jesuites a 
deux fins: une fin d'instruction et une fin cultuelle.
La distinction entre ces deux utilisations coincide avec
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one of the most successful means used by the Jesuits to communicate with
29the tribes, especially the nomadic ones. This method also provoked

the occasion for better language skills among the missionaries since the

catechumens spoke to each other so spiritedly and sincerely and gave
30their teachers the chance to hear new words.

If images were used in French piety, pictographs were used widely 

by the Indians.

The missionaries did not try to teach French or 
Latin to the Indians. Instead they tried to 
communicate with the Indians through their native 
written medium. The pictography of the Indian 
has long been of interest to anthropologists and 
ethnographers. Recent research suggests that 
the pictography of North American Indians was a 
kind of hieroglyphic system, possibly based on 
ancient European and Mediterranean influence.
The Jesuit Relations mention pictography numerous 
times and relate how the missionaries used this 
medium to communicate their teachings to the Indians, 
and how sometimes they added new symbols especially 
suited to the new religion.31

le passage de la residence a la mission. Quand le 
missionnaire est en residence parmi les Indiens, il 
utilise les images de son oratoire pour les instruire.
Avec 1*instauration de la mission, un materiel d'ins
truction portatif, distinct de celui qui orne la cha- 
pelle de 1'installation fixe des missionnaircs, est 
devenu necessaire. A  partir de ce moment (vers 1638), 
la distinction entre peinture missionnaire et peinture 
cultuelle sera faite et subsistera par la suite. (pp. 30-31)

His book is a brilliant study and synthesizes the entire question of 
"visual aids" used by the Jesuits in New France.
Also of some note in this is the use of theatre or plays with a cateche
tical end. See Thwaites, Vol. XVIII, p. 87, for one example.

29Cf. Moore, pp. 132 ff., also Rel. 12: 251; 11: 89.
30Moore, pp. 133-134.
31Ibid., pp. 132-133.
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The success of this device can be summarized by someone who said that

"These drawings created so much discussion that they became 'preachers

to themselves’ and caused the conversion of some who were otherwise
32untouched by the missionaries' words."

In addition to the picture-symbols which were both mnemonic and
33a means to convey understanding, the Jesuits also adapted for their

own didactic purposes another peculiar medium. This was the stick.

Sticks were used by the Indians in a variety of ways, and they were

notched or painted to convey meaning, and kept in bundles. A bundle of
34them was looked upon as a "book" with "chapters" to be "read". These 

sticks could be stored and brought out for later use, especially by 

Indians themselves who had been trained as catechists. Painted and

carved sticks performed other services, too, including help to the peni-
35tent who was preparing for confession. The Jesuits seemed ready to 

use anything available to convey their message:

Whatever, then, was at hand, either directly 
from Indian culture or what could conform to 
that culture— pictographs or hieroglyphics, 
adapted symbols, and carved pieces of wood—  
was used for the teaching of the faith. There 
was little or no attempt to introduce the reading 
of French or Latin books, not even by men of
deep scholarship.36

Still, there is no substitute for the spoken word, and visual

3^Moore, p. 133.
33Ibid., pp. 135-136.
3^Ibid., p. 134.
35Ibid., p. 135.
36Ibid., p. 137.
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means only supplement the finely nuanced capacity of speech itself. The 

mnemonic device always presupposes a previous formation that is being 

recalled, and it cannot recapitulate an entire line of argumentation that 

was needed to build up to a point finally understood. The Jesuits 

persevered at learning the languages of the native inhabitants of New 

France.

Reliance upon interpreters was unsatisfactory, as Charles Lalemant 
37relates m  1626. The priests then took counsel with each other and

decided the only real way to learn the language was to live with the tribe

while the people are sedentary in the dead of winter, deep in the forest.

Father Brebeuf was the first to go and do this, and he left Kebec on
38October 20; he returned the following March 27, 1626. Lalemant states

that this is perhaps why the Recollet Fathers did not make any progress

in ten years— their lack of developed communication skills with the

Indians. The plan of the Jesuits would be different, we note from the
39mission of Brebeuf. Lalemant himself tried the same thing, but was 

prevented due to the famine of that winter. He resolves to try again 

in the future, and he is convinced the Hurons are ready to receive the 

Faith if only the means to convey it can be perfected. A further re

finement of this idea is proposed, too. Lalemant suggests taking a 

child, still plastic in terms of linguistics, and send him to France to 

learn French and French ways. The child would grow up and teach his 

own people as a sort of go-between.40 These plans were effectively

"^Thwaites, Vol. IV, p. 211.
38Ibid., p. 213.
39Ibid., p. 215.
40Ibid., p. 225.
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interrupted with the British capture of Quebec in 1628-1629.

The Jesuits re-open their mission in Quebec in 1632, and thus 

begin the Relations in the formal sense. The Relation of 1632 is written 

by the religious superior of the mission, Father Paul Le Jeune, to his 

Jesuit provincial in the Province of France.

The importance of language re-emerges in the Relation of 1633, 

and Father Le Jeune takes pains to describe what he must endure to learn 

this tongue:

One thing seems to me more than intolerable.
It is their living together promiscuously, girls, 
women, men, and boys in a smoky hole. And the 
more progress one makes in the knowledge of the 
language, the more vile things one hears. May it 
please God that one’s eyes be not offended; I am 
told that they are not. I did not think that 
the mouth of the Savage was so foul as I notice it 
is every day. To sleep on the earth, covered 
with a few branches of pine, nothing but the 
bark between the snow and your head; to drag your 
baggage over the mountains, to let yourself roll 
down into frightful valleys; to eat only once in 
two or three days, when there is no hunting,—  
that is the life you must lead in following the 
Savages.
...if I wish to learn the language, I must neces
sarily follow the Savages.

Work on the language was slow. In 1633 Pere Le Jeune was still
42worrying about the first dictionary. And the idea of a seminary, 

so-called, kept coming up.

The Council of Trent had established places for the training of 

priests. But this is not what was meant by "seminary" in New France.

^Thwaites, Vol. V, pp. 169-171.
42Ibid., p. 175. See also Vol. XIV, pp. 125-127.
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It was the Jesuit plan to establish a school for training the young, as 

in Europe, but with the conviction that only a school could provide an 

adequate environment for training Indian children, especially in the 

religion of Christianity.

Again, in 1633, Le Jeune says:

In the third place, these people may be converted 
by means of seminaries; and how necessary it is to 
educate at Kebec the children of the Savages, who 
belong to settlements farther up on the river. We 
shall have them (the children) at last; for they 
will give them, if they see that we do not send 
them to F r a n c e . 43

The nomadic ways of the Indians are a problem for evangelization efforts,

and Le Jeune recounts in 1634 his hopes that, at least, some of them

will become sedentary. Were it not for the Iroquois, he adds, we know

"their predecessors once had a good village in that place, which they
44abandoned on account of the invasion of their enemies...." The 

seminary would be a cure for nomadic traits, and

The third means of making ourselves welcome to these 
people, would be to erect here a seminary for little 
boys, and in time one for girls, under the direction 
of some brave mistress, whom zeal for the glory of 
God, and a desire for the salvation of these people, 
will bring over here, with a few Companions animated 
by the same courage.45

The relationship between language study and a school is clear. The

Indian children would be exposed to French, and the missionaries would

be exposed to the native language. Working with the very young means

optimal communication, for the young would be bi-lingual.

Thwartes, Vol. V, p. 197.
44Thwaites, Vol. VI, p. 151. 
45Ibid., pp. 151-153.
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Even the medicine man assured Pere Le Jeune that if he learned 

their language well, and if he unselfishly helped them improve their 

economic situation— namely by teaching them agricultural methods and a

stable way of life— that "the greater part of the Savages" would believe
46 .m  the words of the Fathers. Le Jeune knew already from his personal

experience that teaching catechism to children who would then disappear

on a hunting foray was like "my birds flew away, some in one direction,
47some in another." He saw no hope of reaching even the children if 

they persisted in their nomadic pattern.

Le Jeune had already said the year before that the reason for so
48much hope among the Hurons was that they were both sedentary and populous.

What was needed were funds; Pere Brebeuf would see to it that children

were sent, thereby separating them from their parents for easier in- 
49struction....

In addition to a seminary for better indoctrination, there was 

also the technique of educating children in France. This was perhaps 

harder to achieve, but the results were considered worth the effort.

More than one had already made the trip to and fro, with salutary effects.88 

We are not here speaking of large numbers, perhaps between one and three 

native children would go to Europe each year, both boys and girls. But 

in 1634 no one was thinking in terms of large numbers— only two Jesuits,

46Thwaites, Vol. VI, p. 147.

48Ibid., p. 83.
49 Ibid., p. 83.
50Ibid., pp. 85-87-89.
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Brebeuf and Le Jeune, knew anything significant by way of Indian language.

They knew Huron and M o n t a g n a i s A n d  an "Apostate" translator was

still needed to translate two small Christmas prayers that year for Le

Jeune to teach to some Indians with whom he was living and on friendly
52terms m  the forest. Le Jeune even records the text of the prayer

along with the new translation for the edification of the provincial in

France, and perhaps for proof that some progress was being made in these

most arduous circumstances!

In addition to the texts themselves there is given a detailed

narration of a session with the Indians. The catechetical methods are

mentioned, and these include the use of objects of devotion as well as

simple pictures (plucked from Le Jeune's breviary, in part). Again

we see reliance both on the spoken word and on the visual sign. After

this lesson the hunters went out and found game. Even the Apostate 
53thanked God.

As to the missionaries' estimation of the language itself, we see

a definite development between the comments of Pere Biard in 1612 and

those of Pere Le Jeune in 1634. Le Jeune has discovered various linguis-
54tic riches, and he goes into seven major categories of these findings. 

Suffice it to include only the seventh here:

In the seventh place, they have so tiresome an 
abundance that I am almost led to believe that I

51Thwaites, Vol. VII, p. 233. 
52Ibid., pp. 147-149-151-153. 
53Ibid., p. 159.
5 Jib id., pp. 21-29.
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shall remain poor all my life in their language.
When you know all the parts of Speech of the languages 
of our Europe, and know how to combine them, you 
know the languages; but it is not so concerning the 
tongue of our Savages. Stock your memory with all 
the words that stand for each particular thing, learn 
the knot or Syntax that joins them together, and you 
are still only an ignoramus; with that, you can 
indeed make yourself understood by the Savages, 
although not always, but you will not be able to 
understand them. The reason for this is, that, 
besides the names of each particular thing, they 
have an infinite number of words which signify several
things together.55

Le Jeune then lists six reasons why he believes he has made no

progress in learning the language of the Montagnais— Pere Brebeuf being
56occupied with learning Huron at the same time. His humility is 

obvious, and the difficulty of the language per se is acknowledged. He 

speaks a "jargon" and can be understood, but Le Jeune fears "I shall 

never be able to speak the Savage tongues with the fluency necessary to 

preach to them, and to answer at once, without stumbling, their demands 

and objections, being so greatly occupied as I have been up to the present."

As to catechisms, we know that the Council of Trent had mandated 

one, and it was printed soon after the Council's end. The great authors 

of catechisms included Bellarmine and Canisius. But one Jesuit perhaps 

less known for his was Pere Jacques Ledesma (1519-1575). His work 

inspired Brebeuf, and in 1630 Brebeuf translated it into Huron. This 

showed he had a great enough command of that language in order to do so, 

as well as some idea of what would be directly useful in the mission

'’'’Thwaites, Vol. VII, p. 27
56Ibid., p. 31.
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field. We know that Brebeuf also translated other catechism texts, now 

lost, between 1635-1637."^ Not a great deal of sophistication was 

possible with the neophytes, but at least some ordered presentation was 

deemed expedient, and this is subsumed under our topic of liturgy in the 

broad sense.

Instruction in catechism was given in 1635 by Brebeuf in his cabin, 

for he lacked a chapel. He wrote thus:

The usual method that we follow is this: We call
together the people by the help of the Captain of 
the village, who assembles them all in our house as 
in Council, or perhaps by the sound of the bell. I 
use the surplice and the square cap, to give more 
majesty to my appearance. At the beginning, we 
chant on our knees the Pater noster, translated into 
Huron verse. Father Daniel, as its author, chants 
a couplet alone, and then we all together chant it 
again; and those among the Hurons, principally the 
little ones, who already know it, take pleasure in 
chanting it with us, and the others in listening.
That done, when everyone is seated, I rise and make 
the sign of the Cross for all; then, having recapi
tulated what I said the last time, I explain something 
new.
We began our Catechizing by this memorable truth, 
that their souls, which are immortal, all go after 
death either to Paradise or to Hell. It is thus we 
approach them, either in public or in p r i v a t e . 58

Brebeuf goes on to tell of his conflicts with some old people who do not

show the docility of the younger ones. More than that, though, he lays

stress on the works of charity, especially tending the sick, which marked

his missionary labour among them. This witness was surely as much a

Latourelle, Rend, Etude sur les ecrits de Saint Jean de Brebeuf, 
Vol. I, p. 21; also pp. 18-19. See also Thwaites, Vol. XIV, p. 11, for 
reference to the catechism of Louis de Ste Foy*.

CO
Thwaites, Vol. VIII, pp. 143-145.
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of catechizing as was the more doctrinal and formal instruction just

examined. In fact, charity is more spoken of than teaching, in this
59Relation (1635) as elsewhere. Ultimately, care of the sick leads 

to a desire for the building of hospitals, institutions needed just as 

much as seminaries and reductions. When the Hurons heard that a great 

Catholic lady and benefactress was planning to build them a hospital for 

their sick, Le Jeune wrote (1636):

In one word, they cannot understand the greatness of 
this charity; it is sufficient that the God of hearts, 
who causes this holy thought to spring up in a pious 
heart, sees his divine work and takes pleasure therein.
Verily there is nothing so powerful as this device to 
win these poor Barbarians, nay, even to fill among 
them the seminaries for boys and girls. Our Lord be 
blessed, through time and through e t e r n i t y . 60

These works went slowly, of course, for Le Jeune concludes the Relation

of that year by saying there are twenty-six Jesuits in New France. Of

these, twenty are priests and six are brothers.^ And the best of them

still feel "only as children" in the task of explaining the deep mysteries
62of the Christian faith. Even so, preaching and teaching were by 

example as well as by doctrinal exposition. And everything was for pre- 

bap tismal preparation.

One of the chief doctrines which captured the imaginations of the 

Hurons was that of the after-life, and of human choice in going to Paradise 

or Hell, as we have alluded to above. But it is Brebeuf's admission in

59Thwaites, Vol. VIII, p. 149. 
60Ibid., p. 237.
61Thwaites, Vol. IX, p. 299. 
62Ibid., p. 89.
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1636 of how influential is the doctrine which is the focus of our inter- 
63est. He sees some doctrines have more efficacy than others once they 

are explained. Some points he is hesitant about bringing up because this 

might alienate his listeners. This is one example:

It is true I have some little fear in regard to 
the time when I must employ a new language in 
reference to their morals, and teach them to keep 
down the flesh, and hold them in the honesty of 
Marriage, preventing divorces by fear of the 
judgments of God on the lewd.... I am afraid 
they will become restive.... It is, I say, much 
to be feared that they will be alarmed at the 
proposal of purity and chastity, and that they 
will reject, when it is presented, the doctrine 
of the Son of God, saying with the men of Capernaum, 
on another subject, Purus est hie sermo, et quis 
potest eum a u d i r e ? 6 4

Chastity was one of those virtues which the missionaries were able to

show by attitude and deed. Before any discussion was recorded, Brebeuf

goes on:

Since, however, by the grace of God, through the 
open profession we have made of this virtue, we 
have secured thus much, that they dare neither to 
do nor to mention anything contrary to it in our 
presence,— even going so far as to threaten Strangers 
when they offend against propriety before us, warning 
them that the French and especially the black Robes, 
detest such liberties,— is it not most probable that,
if once the Holy Spirit takes them in hand, he will
impress upon them so deeply, in every place and 
time, the respect they owe to his divine presence and 
immensity, that they will be very glad to be chaste 
in order to be Christians, and will ask earnestly 
to be Christians in order to be chaste?

This brings us to a realization that is common among social

63Cf. Thwaites, Vol. X, p. 29. 
64Ibid., pp. 313-315.
65Ibid., p. 315.
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scientists of our time. Culture and religion are so blended that to 

take on a new religion is to lose many cultural supports and presupposi

tions. The Jesuit missionaries understood that their work, even when 

they knew the languages and dialects, would be limited. Therefore, they 

set about raising up native leaders who were capable of being missionaries, 

also. All this is summarized by Cornelius Jaenen:

All the human, personal, familial, clan and tribal 
decisions, crises and developmental stages were in
tegrally related to native religion. Religion 
permeated the entire culture and culture had no 
meaning or sense of direction without that religion.
In this respect European and Amerindian resembled 
each other for neither conceived his culture apart 
from his religion, or his religion apart from 
culture. Conversion was therefore more than a 
change of religion or a shedding of superstitions, 
beliefs and practices— it required a completely new 
life, the patterns and relationships of which had 
to be worked out anew without benefit of past 
experience or, for the neophytes, without benefit 
of community support. The missionaries were quick 
to realize that they alone could not meet this need 
for support and mutual assistance. Therefore, 
they encouraged dogiques or lay elders to assume 
responsibilities for catechizing and "keeping the 
young in line" in the Christianized communities.
They also encouraged travelling native evangelists, 
unordained and unlicensed, including women and 
girls on occasion, to reach to new bands and to 
isolated encampments with the evangelical m e s s a g e . 66

While there were never any native brothers or priests in New France (and

only a handful of religious women, nuns), the dogiques were fervent and

sometimes even more zealous than the missionaries themselves. A turning

point for the Jesuits was reached in 1639 when a permanent mission among

the Hurons was established, though in 1640 virulent opposition from the

^Jaenen, Friend and Foe, p. 56.
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leaders of the native religion was organized. But equally intent were 

these native catechists The dogiques were both men and women, more

over, and their effectiveness is attested to by this report from 1643- 

1644:

They perform the office of Dogique, in the absence 
of our Fathers. In their wars and on their hunts, 
even when they are in large bands, they offer public 
prayers, and hold divine service, as strictly as 
if they were in their Church; they instruct and 
baptize, with much satisfaction and edification, in 
times of danger; the reputation of their virtue 
pervades the foreign Tribes with whom they trade; 
they preach there the holiness of the Christian 
law; they inspire everywhere the desire of enjoying 
the blessing that they possess and imperceptibly
open the door for us to many great nations who
could not hear our name without a shudder, and 
who had looked upon us in the past only as persons 
who brought misfortune upon them.68

The practice of the missionaries in New France has a "modern" 

ring to it. Compare the institution of the dogique with the 1983

Code of Canon Law, Can. 785 #1: "Catechists are to be given a role in

missionary work. These are lay members of Christ's faithful who have 

received proper formation and are outstanding in their living of the 

Christian life. Under the direction of missionaries, they are to present

the Gospel teaching and engage in liturgical worship and in works of
V. •*. ,.69 c h a n t y .

Jaenen, Friend and Foe, cf. pp. 75-76. "Another woman convert 
was sufficiently aggressive to argue in a Dutch settlement the merits of 
medals, crucifixes and holy images." (p. 76) "The reason for the lack 
of an Amerindian clergy in francophone North America was the exceedingly 
rigorous academic and cultural requirements exacted." (p. 76)

68Thwaites, Vol. XXVII, pp. 67-69.
8^The Code of Canon Law (in English translation) (London: Collins,

1983), p. 144.
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Some of the best known of these dogiques must be mentioned.

It should be kept in mind that the tradition of oratory among the tribes 

was a developed one, and the Indians merely adapted it for these new 

religious purposes.7 *̂ The obvious advantage of having lay leaders 

preach and teach was a perfection of form in terms of the language. Even 

with grammar, dictionary, and catechism, a French Jesuit could never 

attain the linguistic sophistication, the idiomatic nuance, of other 

adults b o m  and bred in the culture. One might note, too, that even the 

sermons of the priests at Mass were amplified by native members of the 

congregation. But this is something perhaps best included under the 

heading of Mass itself.7^

Some lay preachers were not spoken of by name, as in this good 

example from Le Jeune's Relation of 1637 which also illustrates the 

pedagogical employment of images:

Finally our good Christian, displaying the little 
Picture or Salvator that I had given him, exclaimed,
"If we have to encounter any enemies on our return, 
let us raise this standard high and all cast our 
eyes upon it, and we shall be helped." The eyes 
can hardly refrain from tears when the ears hear 
these words coming from the mouth of a barbarian, 
who perhaps has eaten more than twenty times, of 
human flesh, and is now sounding the praises of the 
great God. Having said this, he handed me the 
Picture, with the request that I should wrap it well, 
lest it might be i n j u r e d . 72

As to those Indian lay leaders referred to by name in the 

Relations, prominent among them is Joseph Chiwatenhwa, "the pearl of our

7^Moore, p. 163 ff.
71Ibid., pp. 139-140.
72Thwaites, Vol. XII, p. 253-255.
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73Christians." Joseph is spoken of in several extended passages in the 

Relations. He was baptized on August 16, 1637, and was murdered by the 

Iroquois on August 2, 1640. One rightly hopes for his canonization by 

the Church some day. The apostolic zeal of Joseph is narrated by 

Father Jerome Lalemant:

He has done, this year, everything that one can 
expect from an excellent Christian; he has thrown 
himself into the apostolic occupation at the 
height of all these squalls, which he has always 
faced with the eye of Faith. There is no region 
in the country where he has not assisted our Fathers 
in the publication of the Gospel; he has everywhere 
openly borne witness to the truth which he knows; 
and all these infidel peoples have been constrained 
to avow that the Faith and the law of God was not 
beyond their possibilities,— seeing a Huron like 
them, who from his birth has been nourished and 
brought up in the same customs as they, seeing him 
not only profess his Faith, and practice on all 
occasions the commandments of that great master of 
our lives whom we come to announce to them, but 
protesting openly that he is ready to die rather 
than offend in that matter his conscience. A 
spectacle truly worthy of G o d . . . . 74

Lalemant overheard the pious Joseph singing in the Indian sweat bath on

one occasion, and preparing for martyrdom if this should come in the

course of his evangelist's work:

Having entered this bath, it was a pleasure to hear 
him,— not singing of dreams, and war songs, as all 
his fellow countrymen do on this occasion, but 
animating himself to a new combat; resolving to die 
for the defense of the Faith; promising God to 
scour the whole country, and announce everywhere 
his holy name. In a word, what is deepest in the 
heart is the most ordinary subject of his conversa
tion, of his songs, of his most affectionate 
intercourse.7 5

73Thwaites, Vol. XIX, p. 245.
74Ibid., p. 259.75Trr:Ibid.
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In his preface to volume XXII of the Relations, the editor has 

this to say about the daughter of Joseph Chihwatenhwa:

One of these girls, Therese, a daughter of the 
Huron Christian, Joseph Chihwatenhwa, takes every
occasion to preach to her countrymen. One of them,
though converted, pretends, in order to tease her, 
that he no longer cares for the Faith. Believing 
him, she is sad to think that the Devil has de
ceived him and he no longer wishes to go to Heaven.... 
Therese, returning to her own country, is taken 
prisoner by the Iroquois, with her parents and 
Father Jogues . .

We can see that the offspring of Joseph considered it part of their

Christian obligation to impart the Faith to others so that even

children were "little missionaries".

Other well-known preachers were Sondakwa and Meiachkawat,
77Jean Baptiste and Noel of Sillery. One could recount their 

excellent deeds, but in doing so perhaps it would not sufficiently

reveal the fact that the use of lay preachers was normative. Many

of them were therefore not mentioned in the Relations because their 

work was assumed by all.

The phenomenon of the native preacher, whether 
at Sillery near Quebec or far away among the 
distant tribes, seems to have been a usual, and 
an ordinary, part of the Indian's ecclesiastical 
life under the guidance of the Jesuits.
The laity, both men and women, were used by the
missionaries as teachers or catechists. These 
people usually had the responsibility of leading 
public prayers and, in the absence of clergy, of 
visiting and praying for the sick.

^Thwaites, Preface to Vol. XXII, p. 14.
^Moore, pp. 167-168.
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This kind of lay training and leadership paid off 
during the years when many converts were held in 
captivity among the Iroquois, for these very 
laymen kept Christianity alive among the captives 
in the absence of priests. Ragueneau wrote of 
one such Indian in 1650, a blind Algonkin woman, 
who served as a preacher to the women captives 
among the Iroquois. He wrote: 'She formed
little gatherings; instructed, catechized, 
encouraged, and taught them, and induced her 
companions to pray. In a word, God enabled her 
to perform, in that land of horror and darkness, 
the office of...a preacher.'78

It must be noted, again, that the work of preaching also included the

liturgical leading of prayer and the works of mercy. The spiritual

aspect was thus tied to the living out of the Faith, and all of this

was united inextricably to the content of the teaching. Canon 785,

#1, of 1983 merely repeats an ideal well understood by Father Ragueneau

in 1650 when he wrote of the blind Algonkin woman! Some of these

teachers of the Faith are known to us by name, and others are merely

referred to, but surely most of them were the anonymous apostles who

worked without credit or remuneration in the difficult circumstances

of their world in New France.

78Moore, pp. 168-169; see also Thwaites, Vol. XXXV, p. 249.
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SUMMARY OF CHAPTER II

Before anything else the Jesuits had to learn the language of 

the people they wished to convert. In the first volume of the Relations, 

that of 1610, we have the first evidence of their efforts. Later, 

other reports of language training and the state of the missionary 

proficiency are compared.

As soon as the language is somewhat mastered, the Jesuits set 

to work translating prayers and hymns and catechetical materials. 

Sometimes others helped in the work and acted as interpreters. The 

use of the vernacular in the liturgy and preaching are taken for 

granted, and the French do not make the Indians learn Latin. The 

great chief Merabertou put it plainly: "Learn our language quickly, for

when you have learned it, you will teach me; and when I am taught, I 

will become a preacher like you, and we will convert the whole country."

Hence the role of native preachers and teachers— a successful 

method wisely used by the Jesuits. Other methodological issuer arise, 

such as the effort to reduce the nomadic patterns of the Indians in 

order more effectively to teach them. The development of hospitals 

and schools flows from this drive to make the people more sedentary.

Some of the doctrines taught, and for which we have literary 

evidence, are heaven/hell, chastity, monogamy, and the need for char

ity. Some of the lay preachers are mentioned by name, and we get the 

flavor of their dedication in teaching the new doctrines. Part of 

their work also consisted in leading liturgical prayer in the absence 

of a priest.



CHAPTER III

LIFE AND DEATH: BAPTISM AND BURIAL

In the Relation of 1647 Jerome Lalemant tells of the mission of 

one Father Druillettes among the Abenakis who live in Acadia. 

Druillettes knows the language well, yet he continues the policy of 

administering baptism only to those in periculo or in articulo mortis. 

Disease is rife among the native peoples, and sometimes the French mis

sionaries are accused of worsening it or even inducing it. But often 

enough they are credited with lessening its severity, and there are 

cures associated with the effects of baptism. A vignette of this pro

cedure is given by Lalemant:

The Father remained until the month of January in 
the midst of those fifteen cabins,— instructing in 
public and private; having the Savages pray; visit
ing and consoling and helping the sick,— with great 
hardships, in truth, but diluted with a dew and 
cordial from heaven, which sweetens the greatest 
bitterness. God does not allow himself to be con
quered; he pours forth his gifts just as well upon 
crosses of iron as upon those of gold and silver.
It is not a small joy to baptize thirty persons 
prepared for death and for Paradise. The Father 
has not yet chosen to entrust those sacred waters 
to those who were full of life; he has shed them 
only upon the dying,— some of whom have escaped to 
the astonishment of their fellow-countrymen.^

Life among the Abenakis was not easy, but the spiritual motivation of

Druillettes was praised in these words:

^Thwaites, The Jesuit Relations, Vol. XXXI, p. 193.

66
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The Father constantly instructed his band, follow
ing it in all its expeditions, with labors too 
great to buy Kingdoms of the earth, but very small 
for securing the Kingdom of Heaven to souls whose 
price and value must be estimated in the blood of 
Jesus Christ.

In this same Relation one of the "sorcier" or sorcerers, medicine

men in the parlance familiar to us, is abandoned by his own people.

This was commonly done when serious illness impeded the breaking of camp

or the movement of a band from place to place. He sends word and the

Father arrives. After some time, the missionary considers that he has

received enough instruction and baptizes him because he is near death.

Before the baptism, the Father asked him to renounce his Demon. But

after leaving the cabin of the sick man, he remembers that he had not

asked him to give up the drum and charms associated with that worship.

Returning, he gets them, and puts them into the fire. The new Christian

in fact begged that they be so destroyed, and as soon as the fire had

destroyed them "he felt so great a relief that he believed he was cured.

Indeed, there remained with him only a weakness, from which he soon 
3became free."

The account of cures or healings in connection with baptism is 

a frequent one. Some are temporary, some more dramatic than others, and 

some of lasting impression upon the one baptized. In Le Jeune's 

Relation of 1633 we get a synopsis of Father Brebeuf's instruction on the 

subject of baptism:

2 .Thwaites, The Jesuit Relations, Vol. XXXI, p. 195.
3Ibid., p. 197.
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Father Brebeuf lost no time in going to the Cabin 
from which they had taken the dead child. Here he 
found another sick child; he spoke of baptizing him, 
when the grandmother answered: "I shall be satisfied 
to have thee baptize him, provided that thou canst 
cure him." The Interpreter of the Algonquains, who 
makes himself readily understood by the Montagnaits, 
being present, the Father gave them a little talk 
upon Baptism and its effects. "You care only for 
the body," said he, "we care for the soul, which is 
purified by this Sacrament," adapting their words as 
best he could to our mysteries. "Baptise always 
cures the soul, and does no harm to the body, but on 
the contrary often restores it to health." They 
asked how much water it took for baptism. The Father
answered that no attention was paid to the quantity.
The result was that parents themselves took the child,
and prepared it to receive this blessing. But the
Father, thinking that it was not in danger of death, 
did not wish to hasten matters.

While Brebeuf made it clear that the spiritual regeneration in baptism

was the main effect sought, he also admits that physical healing can

follow.

Because it was the practice only to baptize the very young or the 

dying, a misunderstanding arose that these were the only possible candi

dates for the sacrament. Le Jeune recounts in 1634 that the response of

a young woman who was questioned whether she would like to be baptized

was "I would like to live longer".^ He went on "I made her understand 

that we were all baptized and we were not dead, that baptism restored 

health to the body rather than took it away".^ This woman passed the

scrutinies and was baptized as one having full use of reason. Great joy

filled the hearts of the Jesuits, and Le Jeune says that at the time of

^Thwaites, Vol. V, p. 233.
^Thwaites, Vol. VI, p. 139.
6Ibid.
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his writing she was still alive and exemplifying great devotion in prayer.^

An even more astounding case happened as early as 1616 and is in

the list of baptisms performed by Pere Biard. A grieving father was

holding his dying son as Biard approached:

Accordingly, when Father Biard saw this spectacle, he 
addressed the disconsolate Father, and asked him if he
would be glad to have his son baptized; the poor simple
fellow, who was almost beside himself, answered him not 
a word, but put the child in his arms. The Father 
cried that they should bring him some water immediately,
which was done, and putting the child in the arms of
Sieur de la Mote who was very zealous to be its god
father, baptized him, calling him Nicolas.... The 
Savages, expecting some great results, crowded round to 
see what would happen. Now Father Biard, after having 
recited some prayers... took the baptized child...and 
gave him to his mother, who was there; she, as Mother, 
immediately offered the child the breast, and he 
received nourishment with great eagerness. When the 
Savages saw this...if the earth had sunk beneath their 
feet, I do not think they could have been more aston
ished. They remained there, fixed and immovable, 
without saying a word, and as if frozen.... These 
good people looked upon him as though he were more than 
man, trembling before him, and seeming to have been 
strongly touched by .God. The child was still healthy 
and active a month after this, its recovery, a little 
while before we were taken by the English; for the 
mother brought him to our tents and was seen by the 
greater part of our people.®

Recovery and healing were not always forthcoming, however. In 

1634 Le Jeune recounts the story of Sasousmat, surnamed by the French 

Marsolet, who was between the ages of 25 and 30. He was taken into the 

residence of the Jesuits who nursed him in his severe illness.

We received him with love, and made him as comfortable 
as we could. He was full of gladness and satisfaction

^Thwaites, Vol. VI, p. 141.
^Thwaites, Vol. IV, pp. 95-97.
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to see himself with us, evincing a great desire to be 
baptized and to die a Christian. The next day, which 
was the 26th of January, as he had fallen into a deep 
stupor, we baptized him, believing that he was going 
to die.... He regained consciousness, and, having 
learned what had taken place, expressed his joy at 
having been made a Child of God. ...when, at his 
request, we sang some prayers of the Church in his 
presence, we saw him during this holy service with 
eyes raised toward Heaven in an attitude of such 
devotion that we were all greatly touched, admiring 
the wonderful effects of mercy that God was bringing 
about in this soul, which finally left the body on the 
28th of January, to go and enjoy God.^

From this citation we can note several things. First, the Fathers did

not require consciousness or the presence of reason in an adult as a

requirement for baptism at the very moment when it was administered.

Second, the idea of a hospital was an early one among the missionaries,

and the Jesuits turned even their own quarters into one when they could.

Third, the spiritual ministry was foremost. Physical healing may

accompany holy baptism, but the cleansing effect upon the soul was the

essential concern for the missionaries. Baptism made someone a child

of God, and enrolled him or her in the New Law. Fourth, the Fathers

stressed charity always.

Those who died without baptism were not buried in the blessed 

ground alongside those who were. Sasousmat's sister died about the 

same time as he, but "Father Brebeuf, meeting them, told them that, as 

she had never been baptized, we could not put her in the Cemetery of the 

children of God.

Another result of baptism is perseverance or constancy in the

9Thwaites, Vol. VI, pp. 111-113; also Vol. XI, pp. 111-117.
10Ibid., p. 117.
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new faith. Even before any Jesuit Father knew their language perfectly, 

one old man of over sixty years was baptized in 1634 by Brebeuf. A 

local Frenchman served as his godfather, and he was named Joseph. He 

repented of all his sins, and asked God for a restoration of his health 

in order to serve God and live out the Catholic teaching. But this was 

not to be for his condition worsened. The other Indians tried to care 

for him in the traditional way, but he fended them off. The 'sorcerers 

and jugglers'^ tried to entice him away from the faith of his baptism.

It did not succeed, and Le Jeune added that "the good Neophyte held firm, 

answering that they should not speak to him about going away, and that he 

would not leave us unless we sent him away. It is no slight indication 

of the efficacy of the grace of holy Baptism, to see a man who had been 

steeped for over sixty years in Barbarism, accustomed to all the ways of 

the Savages, imbued with their errors and with their illusions, resist 

his own wife, his children, his sons-in-law, his friends and his fellow- 

savages, his Manitousiouets, sorcerers or jugglers, not once but many 

times, to throw himself into the arms of strangers, protesting that he
12wished to embrace their belief, to die in their Faith and in their house."

11Thwaites, Vol. VI, p. 123. The term juggler was used by the 
Jesuits to denote the imposters, or those Le Jeune thought in 1639 were 
the majority of the shamans or medicine men. These jugglers, he believed, 
were basically frauds who resorted to sham and trickery, to extort a good 
living from their fellow tribesmen. Their treatment of the sick con
sisted in rattling a drum, howling, striking two sticks together, blowing 
on the drum, the fire, and the sick person, while simultaneously hissing, 
shaking, and contorting themselves into innumerable positions. The theory 
behind these dramas, Le Jeune concluded, was to frighten the disease away, 
and he found no real Satanic connection involving this class of shaman; 
indeed, he even tolerated this routine himself while he lay sick among the 
Indians. (Moore, p. 81)

12Ibid., pp. 123-125.
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Le Jeune considered this to be an extraordinary sign of constancy 

when these people usually were considered to be so inconstant. The 

Fathers further instructed Joseph in the sacrament of Extreme Unction or 

Anointing of the Sick. Joseph died on Holy Saturday, 1634.

French laymen had been instructed to baptize, too. The daughter 

of Joseph, just mentioned, had a wicked husband who attepted to dash 

their baby daughter against the ground. A Frenchman came along and, 

seeing the child in danger of death, took water and baptized her. The 

Jesuit missionaries had instructed him to do so, and he did not hesitate. 

In this particular case, however, the infant lived and was taken to a 

distant place by the mother. As Le Jeune wrote, the same husband thought 

that the child was by then dead. Since the mother was known to be dead, 

it was assumed the Indians had killed the baby according to custom, lest 

it be orphaned.

In connection with the Relation of 1634, we should note that

Sasousmat, Manitouchatche or la Nasse, and Joseph were "the first adult

Savages in these countries who have been baptized and died firm in the 
14faith." Infant baptism had been more or less the norm, and until lin

guistic skills and attitudes had changed, the adults had not so frequently 

requested baptism. The missionaries, for their part, too, had preferred 

to baptize only those they were sure about. The danger of apostasy, or 

the danger of serious ignorance of the requirements for the Christian 

life, had been fully grasped in the earlier phases of the apostolate in 

New France.

13Thwaites, Vol. VI, p. 127.
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An egregious example of this was the twenty-five year old 

Matchonon, surnamed Martin, baptized Joseph. This man had been an 

enemy of the Faith, and would gladly have dissuaded Sasousmat from 

being baptized himself. This Matchonon had blasphemed, in the view 

of Le Jeune writing in 1635, and had tempted God. He put God to the 

test by saying he could kill game without divine help. This was seen 

as a formal rejection of God and God's power. The Jesuits took pity 

on him, tended his sores, and baptized him when he seemed in danger of 

death. He recovered and was anxious to leave the Fathers in order to 

go on a hunt with his brother, despite warnings. Again, he captured 

no game, was for the second time abandoned by his own people, and 

finally killed. Before his death, however, he realized the danger and 

understood the prediction of the missionaries. He begged to be 

returned to the Jesuits at Kebec:

When the Father arrived and reported this to me, we 
immediately betook ourselves to the fort at Kebec, 
to seek some opportunity to send for him, wishing to 
save this poor wretch since he bore the mark of a 
Christian; but oh, just and terrible vengeance of 
the great God! On our way we met a Montagnais, who 
told us that, immediately after the departure of 
Father Buteux, a Savage had given this wretched man 
a blow from an axe, during the night, which dashed 
his brains out of his head. So thus he passed into 
the other world.

We see here that the Jesuits were justly wary of baptizing those 

who were superficially instructed, and that the danger of complete lapse 

was real. Previous experience and knowledge made that abundantly clear, 

and it was related to the occasional plan on the part of the French, both

^Thwaites, Vol. VII, pp. 283-285.
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civil authorities and missionaries, to make certain tribes sedentary.

The nomadism exemplified by Matchonon illustrates that, when in the 

bush, the difficulty of maintaining Christianity was enhanced. Con

temporary ethnologists perhaps view this differently from the idea of 

seventeenth century Jesuits. If Matchonon had returned to Kebec, he 

might have suffered from over-dependance upon the French. But Le Jeune 

and associates were not concerned so much for this as for his immortal 

soul, and for devising a way to preserve him, and others like him, in 

grace. In 1649 one of Brebeuf's own converts whom he had personally 

catechized and baptized contributed to the torture of the great Jesuit

by pouring boiling water over his head three times in mockery of the 
16sacrament. Chabanel was also apparently killed by an apostate.

Thus, to find a means to preserve converts in grace, in the constant 

practice of the faith, was not a luxury but an imperative. And when 

the danger came from the Europeans or the French civil administration, 

the Jesuits essayed to seal off the converts from contact with these 

people.

While the Jesuits in the early 1600s had never really 
pushed the "Europeanization" of the Indians, after 
the 1640s the missionaries expressed virtually total 
opposition to the spread of French civilization among 
their Indian converts. This order of priests from 
the beginning of its missionary activity had sought 
to build on the good it believed was already present 
in a culture. They came to believe that contact 
with most of the French was destructive to the 
Indians. For the wandering tribes they sought no 
change in native life-style except what affected 
Christian moral standards and general church dis
cipline, and with the sedentary tribes they sought

^Moore, Indian and Jesuit, p. 28.
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to form villages apart from the French where Chris
tianity and the native life-style could blend.
After the ascendancy of Colbert in France, this 
practice was directly contrary to Louis XIV1s stated 
policy. When the Count de Frontenac was sent to 
New France as governor in 1672, he was told by 
Colbert that the Jesuits in New France had too much 
influence; therefore, Frontenac was ready to write 
what he knew Colbert wanted to hear about the 
Jesuits. Among the charges he leveled against them 
in his correspondence with the court was that they 
were opposed to Colbert's frenchification policy 
towards the Indians; and, indeed, they were.^

In sum, Jesuit mission policy changed through the years. As such, nomad

ism was no worse than the sedentary agricultural life, and frenchification 

was no better than retaining ancient Indian ways. What was important for 

the Jesuits in New France was the preservation of their converts in the 

grace of their baptism in Christ. Anything which led to this goal would 

have been considered useful and good. And the Spiritual Exercises had 

taught them this principle from the start. Practical love was the pre

ferred means to instill in the native people a desire for baptism, and the 

discourse of Brebeuf to would-be missionaries in 1637 is worth remember

ing:

...be always sincere with the Indians for they are 
your brothers, redeemed by the same Christ; do not 
keep them waiting when embarking; bring a tinder 
box or burning mirror to help them light their 
fires at night; eat their food the way they prepare 
it even though it may be dirty, for to do otherwise 
is to insult them; the Jesuit habit should be worn 
in such a manner as not to get in the way of travel, 
in canoes, at portages, or along the trail; do not 
inconvenience them and never be ceremonious with 
them; be strong and learn to "carry the load of a 
horse upon your back, as they do..."

^Moore, Indian and Jesuit, p. 36.
18Ibid., p. 75.



76

Infant or child baptism was not that much easier than adult 

baptism, either, though for differing reasons. The parents often were 

afraid of it, or for other considerations withheld consent. But the 

beauty and reverence of Catholic burial offices aided in their giving 

permission for their children who were on the verge of death to be 

baptized.

In January, 1636, the son of a medicine man was dying, and an 

old woman finally prevailed upon the child's father to consent to baptism. 

One of her main reasons was that the priests were not after furs— they 

asked for nothing, and only gave solicitude and care for the sick. The 

boy died soon after baptism, and Le Jeune writes that the Indians wished 

to adorn the body prior to burial. After this:

They arranged the little body in all this parapherna
lia, in the form of a package tied closely on all 
sides, and placed it in the hands of the Father, who 
gently kissed these sacred remains, to show the Sav
ages how greatly we esteemed a little baptized Angel.
It was buried in our French Cemetery, with solemnity.
This greatly pleases these Barbarians, and often 
influences them to allow their children to be made 
Christians.

Baptism and burial were necessarily linked in these early days in

New France, for all the circumstances described already. The Jesuits

simply did not feel free to baptize healthy adults until the language and

catechetical limitations were overcome. From the point of view of the

liturgy, James T. Moore expresses our next inquiry in these words, "In

terms of burial rites, there was not only interpolation, but a conflation
20of Christian liturgy and the native rites of non-Christian origin."

19Thwaites, Vol. VIII, p. 259.
^Moore, p. 162.
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We must examine the literary evidence relating to these rites. If 

Moore is correct, we can expect not just a juxtaposition of discreet 

units of Christian and Indian liturgical elements, but a melding 

together and the creation of something altogether new.

Already noted has been the Indian appreciation of how the French 

buried their baptized in the French cemetery. Both the ceremony and 

the care of the French for them came under this theme. Le Jeune in 

1636 observes:

I will say thus much in praise of our French, they 
are willing to honor the obsequies and Baptisms of
our Savages by their presence; this is greatly to
the edification of these Barbarians who see that we 
make a great deal of those of their nation who 
receive our holy faith. Four Frenchmen bore his 
body...and a number of others were in the funeral 
procession, and were followed by the Savages who 
were then at Kebec.

The citation had to do with a forty-year old convert named Joseph, formerly

Nahakhich. As in other cases, the Fathers were obliged to prevent the

Indians from burying him in their own way. It was necessary to bury a

Christian with other Christians.

But what was the native liturgy of burial? We can easily see the 

pedagogic value of separating the Christians from the others— to highlight 

their belonging to a new spiritual communion— but what were they being 

separated from? A tight weave of cultural values and symbolic code was 

surely involved in the traditional rites.

In Volume X of the Relations is an exhaustive and painstakingly 

detailed account of the Indian ritual and related customs. These in

21Thwaites, Vol. IX, p. 65.
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themselves would easily merit an independent study. We can only sketch 

something of an outline here.

This culture greatly valued the dead, and while it might not have 

been as centred upon this subject as, let us say, ancient Egypt, there was 

nonetheless much effort and energy expended to honour them in a fitting 

manner.

Public oratory was always part of the ceremonial, and the head man 

eulogized the deceased to an extreme. They had no fear of speaking of 

this subject, and a minutely patterned ritual was celebrated both by one 

who was dying and by the community who was undergoing the loss. Gifts 

and gift-giving were needed parts of the experience. The one dying was 

shown what he would wear during the funeral, and after it was over gift- 

giving was customary for all parties at the feast. Le Jeune noted strik

ingly (for him):

As soon as the sick man has drawn his last breath, 
they place him in the position in which he is to be 
in the grave; they do not stretch him at length as 
we do, but place him in a crouching posture, almost 
the same that a child has in its mother's womb.
Thus far, they restrain their tears.23

The people believe strongly in the survival of the soul, and this belief

made them very compatible with Christianity here. After someone died,

neighbouring villages were informed, and the ceremony of burial was held,
24as Le Jeune notes, three days after death, at dawn. A tomb is a plat

form on four stakes, sometimes elevated by ten feet from the ground. If

22Thwaites, Vol. X, cf. pp. 265 ff.
23Ibid., p. 267.
24Ibid., p. 269.
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the deceased is a man, the wife or mother frequently positions herself

near the foot of the tomb and sings or wails. Many gifts and presents

are put in the robe that wraps the corpse so that the deceased may

enjoy them, and use them when needed, in the next world. Other gifts

go to the family for their consolation, or to the one in particular who

made the funeral arrangements. Young people are also given something,
25frequently after they have wrestled with their chief.

Le Jeune admires the Indians for their lack of fear in discussing

death, unlike "so many Christians, who cannot endure that any one should

speak to them about death, and who in a mortal sickness put a whole house

to trouble to find means of breaking the news to the sick man without
26hastening his death." He also seems to admire the special burial

ceremony for infants. They are set in roadside graves so that they may

enter the womb of some passing woman, and she might bring them forth

again. Le Jeune calls this a "belle ceremonie", perhaps for its outward
27respect for innocent human life. Another very positive observation 

has to do with the love shown the dead:

Of the latter they handled only one Old Man, of whom 
I have spoken before, who died this Autumn on his 
return from fishing: this swollen corpse had only 
begun to decay during the last month, on the occasion 
of the first heat of Spring; the worms were swarming
all over it, and the corruption that oozed out of it
gave forth an almost intolerable stench; and yet they
had the courage to take away the robe in which it was 
enveloped, cleaned it as well as they could, taking 
the matter off by handfuls, and put the body into a

^Thwaites, Vol. X, cf. p. 271 ff.
*)(\Ibid., p. 265; also see Preface to Vol. XV, p. 3.
27Ibid., p. 272.
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fresh mat and robe, and all this without showing any 
horror at the corruption. Is not that a noble 
example to inspire Christians, who ought to have 
thoughts much more elevated to acts of charity and 
works of mercy towards their neighbor? After that, 
who will be afraid of the stench of a Hospital; and
who will not take a peculiar pleasure in seeing him
self at the feet of a sick man all covered with 
wounds, in the person of whom he beholds the Son of 
God?28

This passage almost seems taken from an account of the life of St. Francis

of Assisi, but it is in fact part of Le Jeune's lengthy exposition of the

Feast of the Dead among the Hurons.

Not everything in this feast is to the liking of Le Jeune, and we
29soon learn that he considers most of this "foolish and useless" as far 

as the rites are concerned. He also says they themselves feel elaborate 

and expensive rituals, like the Feast of the Dead, are burdensome.

In any event, the first concern of the Jesuits was to pray for the 

Christians who were mixed in with the non-Christians in the great common 

pit at the time of the Feast of the Dead. The De Profundis was said for 

them.

Next, the desire to separate out the Christians from the non-

Christians was stated. Le Jeune gives several reasons why a private
30cemetery for the French and Indian Catholics must be consecrated. He 

asked permission of the chief and the elders, and they granted it. The 

kettle was divided— meaning certain villages would celebrate the feast 

by themselves, thus preventing the mixing of Christian and non-Christian 

villages. The kettle, la chaudiere, was an expression synonymous with

O Q

Thwaites, Vol. X, cf. p. 285 ff.
29Ibid., p. 301.
30Ibid., pp. 305-307.
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the feast of the dead in common speech. The feast was so sacred that 

only a euphemism could be used when referring to it. All in all, Le 

Jeune thinks that the Huron belief in the perduring nature of the soul, 

and of the after life, is a fitting ground for their conversion to 

Christianity. The only thing required is what one might term "the grace 

of non-conformity":

Yes, since it is a very clear token of the hope of a 
future life that nature herself seems to furnish us 
in the minds of these Tribes, as a most fitting means 
to get them to taste the promises of Jesus Christ.
Is there not reason to hope that they will do so, and 
as soon as possible? Of a truth, I dare indeed affirm 
that, judging from present appearances, we have grounds 
for strengthening our courage....These poor people open 
their ears to what we say to them about the Kingdom of 
Heaven; they find it very reasonable, and dare not 
contradict it; they fear the judgments of God in a 
future life; they are beginning to have recourse with 
us to his goodness in their necessities, and Our Lord 
seems to favor them, at times, with some special 
assistance. They procure Baptism for those whom they 
see in danger of death; they give us their children to 
be instructed...; they promise to follow them some day, 
and declare they would not give us pledges so precious, 
if they were not desirous of keeping their word. You 
might say they are only waiting to see one of their 
number take the first dreaded step, and venture to run 
counter to the customs of the Country. Let me add 
they are a People who have a settled habitation,—  ^
judicious, capable of reason, and sufficiently numerous.

In 1636, then, the superior of the Jesuit missions is expressing his hope

that the Huron conversions will multiply, and that adults will enter the

Church, not just infants or others in danger of death. This would be a

new phase, a maturing of the evangelization process.

About the same year, Brebeuf gives more precise statistics. He 

says that in the two years since the Fathers have been in Huronia, more

^Thwaites, Vol. X, cf. pp. 311-313.
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than ninety persons were baptized. Many have since died. But the

point worth noting, and one fitting in with Le Jeune's hopes, is that

parents do not wish to be separated from their children. If a child

has died and gone to heaven, according to Christian teaching, then the

logic for the parent to request baptism, in order to join the deceased

in heaven, eventually, is evident. He says: "For parents yet surviving

say that they do not wish to be separated from their children, and that
32where these have gone, they too will go after death." This aspect of

the belief may be the basis for adult baptisms.

Another basis for adult baptism is the proof, according to

Brebeuf, that those who place their trust in the Lord will survive the

ravages of the pestilence. He adds that the baptized who die are firm
33intercessors m  heaven for their friends still on earth. In 1637, he

34lists two hundred baptized.

The great breakthrough finally came later in 1637, and Brebeuf 

puts it as a postscript:

Later, on the day sacred to the holy Trinity, we purified 
by holy baptism, and that with solemn ceremony, a man 
aged fifty years, from whom we entertain hopes of great 
results in the future; for he is in all respects well

32Thwaites, Vol. XI, p. 9; see also Preface to Vol. XIII, p. 2. 
...yet many dying persons refuse to receive the faith,— some from indif
ference, others from prejudice. Many do not wish to go to the white 
men's Paradise because their unbaptized relatives will not be there. A 
characteristic excuse, is this: "I have no desire to go to heaven; I
have no acquaintances there, and the French who are there would not give 
me anything to eat." (Pref. Vol. XIII, p. 2)
This is, of course, the reverse reason why some do accept baptism. 

33Ibid., p. 15.
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instructed and long proved. He is of great repute,
influence, and esteem— the first adult man baptized
in health; and indeed, through his example some have
already come and urgently entreated that we should 
baptize them.35

This was a breakthrough, surely, but it did not signify any mass adult

conversions. The missionary activity was slow to change the existing

traditions. Brebeuf reports in 1637 that two hundred were baptized for
36the annual total. Le Jeune says, in his role as superior and co

ordinator of the mission not only among the Hurons but also at Kebec and
37Three Rivers, that three hundred were baptized. The numbers soon go

down when the epidemics intensify, and the Jesuits learn before 1638

from one chief that "The people of Ihonatiria said last year that they
38believed, in order to get tobacco."

Even so, converts were made, and some "non-conformity" occurred. 

It was perhaps part of what one writer has seen as a battle between

assimilation and segregation of French and Indian. This is the judgment

of Cornelius Jaenen:

Assimilation was a policy; segregation was a device 
which could achieve diverse objectives. It was a 
device that some believed would enable the French to 
assimilate the aborigines; it was also a device whereby 
others hoped the natives would be isolated from the 
forces of rapid change and protected from the ruthless 
and excessive assimilationist pressures. In other 
words, segregation could either hasten or retard the 
assimilation of the Amerindians into a European way of 
life. Some viewed it as a means of accelerating the 
process of acculturation while others viewed it as a 
transitional stage which would enable them eventually

33Thwaites, Vol. XI, p. 19-21.
36Ibid., p. 17.
37Ibid., p. 81.
38Thwaites, Preface to Vol. XIII, p. 3.
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to integrate elements of each cultural group to form 
a new Amerindian Christian civilization. Between 
these two opposing views there existed a number of 
compromises or transitional possibilities. In fact, 
the result was most often simply social disorganiza
tion.

This notion of segregation was seen, of course, most symbolically in the 

separation of the baptized from the non-baptized after death. Whether 

in a cemetery after a funeral, or a mass common grave after the feast of 

the dead, held every twelve years, the missionaries endeavored to "keep" 

the Christians. Was this conflation between Catholicism and Indian 

tradition, or social disorganization? The literary evidence in the 

Relations does not permit us to answer every such question, especially 

since our focus is upon the liturgy itself. And since the liturgy was 

not the only concern of the. Relations— by any means— we can only con

struct such a profile as the documents allow. Some clues are present, 

however, even if ambiguities remain. One comment of Le Jeune in 1641 

about "the new Christians who publicly profess themselves Frenchmen" 

would seem to express a definite bias. But of more interest to us in 

the matter of burial ritual is the following:

On the occasion of the baptism of Ahatsistcari, the 
Huron converts resolved to inform their pagan rela
tives "that we do not wish our bones to be mingled 
together after our death, since our Souls will be 
eternally separated, and our affection will not 
continue beyond this life."^

This information was supplied by Jerome Lalemant, and he adds with sig

nificance:

39Jaenen, Friend and Foe, p. 178.
40Ibid., p. 157.
41Ibid.
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If there be anything in the world that is Sacred 
among the Hurons, it is their law of Burial. Their 
care in this matter greatly exceeds anything that is 
done in France. They are singularly lavish in pro
portion to their means, and despoil themselves to 
clothe their Dead to and preserve carefully the 
bones of their Relatives, in order that they may 
repose after their death in the same spot. Never 
would we have believed that our Christians would so 
soon renounce this claim of affection so firmly 
implanted in Nature; but Faith is a sword that severs 
the Soul from the body, and children from their 
Fathers.^

We have this in the Relation of 1642, and it comes from a council of 

several nations going off to war. One almost has the impression that 

Laleraant is himself surprised. He is not unaware of the deep signifi

cance of the burial rites, and undoubtedly he intuits the cultural and 

religious implications of these rites. Yet the Christian training of 

these warriors and chiefs has taken hold and has changed their way of 

thinking on this important matter. It is safe to assume this is a 

profound change, not one of mere words. Men going off to battle and 

facing death do not lightly make resolutions of the type Laleraant records.

There are assumptions about the soul from native religion that 

are perhaps not finely in tune with Christian doctrine, and there is not 

a great deal of discussion about the resurrection of the body, except for 

a tacit assent since we know the creed had been taught and was part of 

the normal catechumenate. But in terms of the liturgy, the outward 

signs, the Jesuits did little to insist on change, and with the passing 

of the years, came to respect the received tradition of the native culture. 

In 1653 Bressani wrote from Italy that he thought mistakes had been made

42Thwaites, Vol. XXIII, pp. 31-33.
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in the 1630s when the missionaries had condemned too much. He advised 

that what was not an explicit repudiation of the faith was compatible 

with it.

Even Brebeuf took a cautious approach, as we have seen, and him

self attended the feast of the dead when it was celebrated as strictly a 

pagan ceremony. And while he, at one point, insisted the Christians be

buried separately, this insistence was not a universal practice with him
44or with other Jesuxts. Non-conformity must be understood as having 

to do with acceptance of the faith, and perhaps infusing a new meaning 

into old rites, but not with the complete extirpation of existing Indian 

liturgy. Segregation after death may have been highly recommended, but 

it would probably have been considered something eventually to disappear 

when all the Indians became Christians. This inference is at least as 

plausible as its opposite.

An instance of the relatively tolerant attitude of Jesuit mis

sionary practice is shown by the question of gifts for the dead:

Some of the presents buried with the dead, both at the 
time of death and again at these feasts, were consi
dered by native tradition to be for the soul's use in 
the spirit world, during the time a soul was believed 
to remain near its body after its first burial, and 
also after it left the body at the time of the feast 
of the dead. The fathers recorded that they, from 
time to time, advised their flocks that the soul had 
no need of such gifts, yet they did not forbid this 
practice since there was no absolute law against such 
a thing in Christian tradition. As they quoted one 
Indian, "since God forbids it not, I wish to honor the 
dead." When some Algonquin converts in 1640 requested

Moore, Indian and Jesuit, p. 153.
44 .Ibid.
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that their dead be buried in a Christian manner, the 
fathers refused for, "the time for that has not yet
come.

Surely what is referred to by "Christian manner" is a French cemetery,

and the related European method of burying the dead.
> ■ ÂHuron mourning customs were said to perdure until at least 1646.

Much later than our period "Even in the Christian village of Lorette...

after forty years exposure to the Jesuits' teaching, the funerary customs

immediate upon death were little changed from those of former times."4^

Requiem Mass had been added, but the rites of burial were the ancient

ones.

Returning to the question of conflation or assimilation-segrega- 

tion, Moore says apropos of burial customs:

There was then, in the method of burial, a conflation
of customs. The body was not placed on a raised
platform nor directly into the ground, as previously 
had been the custom, but into a tomb reminiscent of 
that built for the feast of the dead. The tomb was 
carefully lined with bark, and had a top piece made 
of pieces of wood and a bark covering. It was a 
tomb designed to hold more than one body. The body 
did not come into direct contact with the earth, as 
was the case in the burial pit at the feast of the 
dead. Although the accustomed presents were given, 
there is no record that presents were buried with the 
dead. Some days later, however, there was a resus
citation ceremony, according to the old tradition.
Dablon, in making his description, stated that the 
Jesuits had left much of Indian burial traditions 
untouched because these traditions served "to main
tain the mutual union which exists between them (as 
a people)..." Also, the annual celebration of All 
Souls' Day had great importance for the Hurons at

45Moore, Indian and Jesuit, pp. 157-158.
46Ibid., p. 158
47T,Ibid.
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Lorette....The Indians saw this, said the mission
aries, as a means of placing the soul "on the 
road to heaven..." just as the feast of the dead ^g 
helped souls on their journey to the spirit-world.

While this material comes from well after 1650 when survivors of Old 

Huronia had resettled and developed their Catholic ways more uniformly, 

it does illustrate the point at hand. The new ritual was a blend of 

French Catholic rites and traditional Indian ones. And while the set

tlement at Lorette was ambiguous from a social viewpoint— they were per

haps subject to assimilation, and in a sense were segregated in that 

they had escaped from the Iroquois invasions— it is not from a liturgi

cal viewpoint. The liturgy of burial just described is no mere inter

polation of integral elements, but a real blend with a new spirit. The 

mention of All Souls Day is a convenient point of reference to consider 

that the feast of the dead had not been extinguished, merely transformed. 

While they did it in their own way, the native people were in union with 

the rest of Catholicism around the world, or at least those using the 

Roman calendar. Those using Greek tradition would find a similar office 

in parastas.

The background of All Souls Day. in order to compare it with the 

Feast of the Dead, might be useful to recall. It was inaugurated by

Abbot St. Odilo of Cluny in 1048. He issued a decree that all the

monasteries of the congregation of Cluny were annually to keep November

2 as a "day of the departed ones". On November 1 the bell was to be

tolled and afterward the Office of the Dead was to be recited in common,

48Moore, Indian and Jesuit, pp. 158-159.
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and on the next day all the priests would celebrate Mass for the repose 

of the souls in purgatory. This observance of the Benedictines of Cluny 

was soon adopted by other Benedictines, and by the Carthusians. Pope 

Sylvester II in 1003 approved and recommended the practice. Eventually 

the parish clergy introduced this liturgical observance, and from the 

eleventh to the fourteenth century it spread in France, Germany, England, 

and Spain. Finally, in the fourteenth century, Rome placed the day of 

the commemoration of all the faithful departed in the official books of 

the Western or Latin Church. November 2 was chosen in order that the 

memory of all the holy spirits, both of the saints in heaven and of the 

souls in purgatory, should be celebrated in two successive days. In 

this way the Catholic belief in the Communion of Saints would be 

expressed. Since for centuries the Feast of All the Saints had already 

been celebrated on November first, the memory of the departed souls in 

purgatory was placed on the following day. All Saints Day goes back to 

the fourth century, but was finally fixed on November 1 by Pope Gregory 

IV in 835. The two feasts bind the saints-to-be with the almost-saints 

and the already-saints before the resurrection from the dead. And prayer 

for the departed souls is traditionally understood to have firm roots in 

the Old Testament, especially in the famous text of II Maccabees 12:43-46. 

This text speaks of prayer for the dead as efficacious to release them 

from sin. The idea was incorporated into Christianity and formed the 

under-pinning for the doctrine of purgatory. The notion of limbo is of 

somewhat later origin, and was perhaps an extrapolation to provide 

explanation for cases not included in the heaven-hell-purgatory
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49triad.
Some debate will inevitably arise when the pure and pristine 

Feast of the Dead is seen to disappear in favor of something which is an 

amalgam or hybrid. But a voice from the seventeenth century would 

probably respond that this is the "New Law", and that some changes or 

adjustments are warranted. The key element of love or human solidarity 

is common both to All Saints-All Souls and the Feast of the Dead. The 

human family is held together by both the Christian and Indian concepts, 

and a spiritual tie with the dead is maintained. But the missionaries 

sought to introduce the Indian converts to a wider spiritual family and 

to a "mystical body". In a way, the liturgical adaptation was a 

radical assimilation— the Jesuits brought the native peoples into their 

family of the Church, and the Indians brought their family into a world

wide communion that was less "ethnocentric". If it is true that the 

Jesuits minimized any dislocation of the liturgical symbols, and maximized 

the "newness of life" which they believed their religion dispensed, then 

the conflation of which Moore speaks might be construed as a "pouring of 

old wine into new skins", a transformation and facile transition, not a 

social disorganization. But the Relations themselves are mute on some 

points that might interest us today, and we can only speculate by trying 

to enter into the mind and worldview of Jesuits and Indians in the first 

hall of the seventeenth century in New France.

Again, the resuscitation ceremony was no idle relic but a living 

link with their own tradition and identity, while at the same time not

49"Saint Louis Review/Christian Burial Supplement", October 28, 
1983, pp. 24-25. Editor relies on Francis X. Weiser, The Holyday Book, 
pp. 121-136 (New York: Harcourt, Brace and Company, 1956).
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being contrary to their (new) religion. DabIon's "Mutual union" in 

terminology more usual to us would probably be something like "cultural 

identity".^

As the Hurons became Catholics, the link between baptism and 

burial was ultimately severed. Soon the babies of Catholic parents 

were ordinarily baptized, just as in the ancient church when the children 

of Christians were accepted into the community unto the cleansing of 

original sin. Progressively before that stage, too, were adult 

conversions of those in good health, increasingly adults who remained 

firm in their commitment.

The French Jesuits performed baptism according to the Roman 

Ritual, since there was no other way. But outside the substantial 

pouring of water and the trinitarian formula, we may presume they did 

all their instruction and homilizing in the native dialect. Presumably, 

too, all the hymns and post-baptismal teaching were similarly couched in 

terms and forms understandable to the people.

Even in the case of burial, a somewhat more complex phenomenon 

because of its association with the old religion and with a welifounded 

cult, only the essentials of Catholicism needed introduction. As far 

as the Relations tell us in the period 1610-1650 the Catholic requirement 

was, at most, that the baptized be buried together as a community, and 

that proper respect be shown to the dead body, prayers be offered for 

the soul, and the tenets of the creed otherwise not be prejudiced. As 

many Indian practices as desired could be maintained by converts,

50Moore, Indian and Jesuit, p. 159.
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especially after the 1630s, as did not in any way offend the church's 

faith. Though some of the text to follow has already been cited in 

part, the entire passage nicely concludes our consideration of both 

baptism and burial:

In conclusion, it should be pointed out again that 
the Jesuits' mission, as they came to understand it, 
was not one of cultural destruction but rather of 
introducing into native cultures a form of Christi
anity which they believed could be assimilated, 
propagated, and practiced within the aboriginal 
cultural context. Since they believed that good 
resided within these native tribal cultures, they 
were willing to live their own lives within the 
contexts of these cultures, and they were willing to 
change themselves, not fearing innovation, if 
cultural compatibility could be served without 
sacrificing the essentials of their faith. Their 
pedagogical approach was based on the principle of 
cultural compatibility. The propagation of 
European civilization was neither complementary nor 
ancillary to their didactic approach. Where native 
custom required, not only the practice of piety but 
the liturgy itself was carried out in a context other 
than that created by European custom. The text of 
the liturgy as laid down by the Council of Trent 
could not be altered; nevertheless, through the 
introduction of native cultural elements into the 
rites, liturgical change did take place, but through 
the method of interpolation rather than by textual 
alterations.
In terms of burial rites, there was not only interpo
lation, but a conflation of Christian liturgy and the 
native rites of non-Christian origin. The mission
aries then, were willing to accommodate their own 
heritage, including the Catholic cultus itself, to 
native culture. Commensurate with this willingness 
to adapt their own customs and traditions was the
adaptation of native social forms to a Christian SIpurpose.JA

toore, Indian and Jesuit, pp. 161-162.



93

SUMMARY OF CHAPTER III

Disease and infant mortality were widespread among the Indians 

of New France. The Jesuits baptize dying infants and children, and 

also adults who are dying and who request baptism. Before there are 

any real adult converts, this administration of baptism is the main 

"fruit" of work in these missions.

Since death was such a preoccupation, the material on burial 

customs and attitudes is vast. This chapter brings out aspects of both 

French Catholic and Indian burial practices, and how converts, eventually, 

blend the rites.

Slowly, converts are made. Some specific cases are mentioned, 

and the quotations from the Relations give intimate portraits of how 

the Jesuits related to their neophytes.

Some conflict obtained between the Jesuits and the French 

government because each had a different goal— the Jesuits were concerned 

for the Faith, and the government was interested in French cultural 

dominance.

Indian belief in an after-life was strong, and the Jesuits did 

not experience difficulty in teaching about the Christian idea of the 

survival of the soul.

The Jesuits, generally, feared superficial conversions. Their 

tactics to test and prove the strength of faith in their Indian converts 

are discussed throughout the chapter. Cf. vol. 11: 139.

Finally, the liturgical history of the Catholic feasts of the 

dead, parallels to the Indian feasts, is outlined for All Saints Day 

and All Souls Day.



CHAPTER IV

GOING TO CHURCH: MASS, CONFESSION, MARRIAGE, AND EXTREME UNCTION

Since Laval did not arrive in Quebec until 1659, it is not pos

sible for us to consider the sacraments of Holy Orders and Confirmation 

in the Jesuit Relations between 1610 and 1650. Priests were ordained 

in Europe for the New World. And until a bishop was stationed in New 

France, Confirmation could not be given since, in the tradition of the 

Western Church, this sacrament was reserved to the bishop. In these 

pages we have already presented a picture of baptism. There remain 

four sacraments: Holy Eucharist, Penance, Matrimony, and Extreme Unc

tion or Anointing of the Sick. While the presumed ritual is that of 

the post-tridentine period, we will look at the objective literary evi

dence as presented by the missionaries.

The Mass is divided into the liturgy of the Word and the liturgy 

of the eucharistic sacrifice. This is, of course, not a cleavage, but 

a fusion of two parts that are intimately linked. Although we have 

taken a look at preaching in Chapter II, there is still that special 

liturgical style referred to in the Relations:

It would be a very novel thing in France if one of 
the audience assembled to hear a sermon were to stop 
the preacher in the middle of the discourse,— either 
to talk with him, or to ask him for the explanation 
of some point of his doctrine. This happens here 
every day without any impropriety. One of us 
preaching on confession, and declaring the importance 
of purifying one's heart in this Sacrament, and of 
concealing nothing from God, a Captain exclaimed

94
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aloud, "My Father, they do nothing but gamble in our 
cabins. Listen, young men, do you understand clearly 
what the Father is telling us? You are not doing 
right; mend your ways! You gamble too much; come and 
confess, and be careful not to hide any of your sins."
This parenthetical speech finished, the Preacher con
tinued his sermon.
At another time,— when the Father was speaking of the 
Communion, and saying that the Son of God concealed 
himself under the whiteness of the bread to try our 
faith,— a good old woman, raising her voice, said to 
the other women who were there, "It is in vain for us 
to hide anything; he comes into our hearts purposely 
to see all that is going on there. He knows very 
well whether we are only pretending to believe,— it 
is for this purpose that he conceals himself, to dis
cover whether we have any malice in our souls."
When one says something which they greatly approve, 
they show it sometimes in the very midst of the 
preaching. Ho-ho, they say, or mi hi, "that is good;" 
or, again, mi ke tiang, "we will do that."
There are some who will say to the Preacher, "My 
Father, do not go so fast; speak more slowly." If 
the Father does not correctly use some word of their 
language, they will suggest to him the right word
that he should use, and no one finds this strange.
I have previously remarked that the Savages...redden 
or blacken their faces....Now as one of us rebuked
this mischievous custom on a certain day, one of his
auditors, indignant at those who retained it, exclaimed,
"My Father, it is only the deformed and the uncouth who 
paint themselves. The rest of us, who are naturally 
handsome, have given up this old custom." See how 
frank they are. But observe...that it is only the 
chief persons of the audience who assume authority in 
speaking. ̂

This is edited for us by Le Jeune in 1640, and it is a vivid description.

It seems to be a type of interpolation or alternation when a salient point

of the preacher was underlined or explained by select members of the con

gregation. This would be more reminiscent of a preaching tradition found

today in Black Protestant denominations, and seems strange to us when we

^Thwaites, The Jesuit Relations, 18: 151-153.
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think of the "uniformity" of French Catholicism in the post-tridentine 

period. However, as Le Jeune remarks, it would have seemed peculiar to 

the French in France, too. The Jesuits made an adaptation here which 

filled the needs of the people and also made use of their expectations 

in formal oratory. A rather sophisticated control of the native lan

guage was demanded of the preacher, but also a rather elevated knowledge 

of the catechism's doctrine was demanded of the secondary speakers in 

this "dialogue homily". One can rightly imagine the dogiques1 avid 

participation in these assemblies. And since at least some of it was a 

question-and-answer format, this kind of preaching also served as ongoing 

religious education for the hearers. Also, surely, the humility of the 

Fathers was exercised when the congregation corrected their speech and 

vocabulary.

As was stated in Chapter I, the ordinary of the Mass was in the
2vernacular during this period. The proper was in Latin, and this was 

fixed by the Church and something the Jesuits were not free to change.

But the meaning of the Mass, the worship of Christ in the eucharist, was 

made fully available to the people through their instruction and prepara

tion to participate in the sacraments. We have just seen in the sermon 

referred to in Le Jeune's account that one of the subjects was precisely 

that of Holy Communion. The liturgy of the Word was thus preparing 

those present to understand more fully the eucharist they were about to 

receive.

Other passages have to do with the eucharist, too, and with their

2
Cf. chapter I, #67; ref. to Jungmann.
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mode of eucharistic piety in particular. Talking was not to be done 

after the devout reception of Holy Communion:

One day, having noticed that a sister who was going 
away from Communion suddenly began to pray aloud 
while reciting her rosary, she said to her, as they 
were leaving the Church, 'My sister, when you have 
received communion, you must look at Jesus Christ 
in your heart, without speaking; he must be adored 
in silence, and you must say to him, from the 
depths of your soul, "My Lord, I give myself to 
you; take my heart, possess your poor creature;" 
and, when you have spoken to him for some time in 
your heart, then you can move your lips.'^

Silence was a traditional way of showing reverence and recollection in

European Catholic churches, and it had been effectively transferred to

New France by all judgment one can gain from this text. The Iroquois

woman who corrected her "sister" knew what was the proper manner of

behaving in church, and why it was so.

In another place we learn that Indian children outdo French 

children in their attention at Mass:

They have a special inclination to pray to God out
side the hours specified for doing so and for their
instruction. They urge us a hundred times a day
to have them pray, and to teach them how it should 
be done, never wearying of this act. You will see 
them clasping their little hands, and giving their 
hearts to our Lord. They attend holy Mass every 
day, and are so attentive— not playing and talking, 
like the little children in France— that we are 
delighted. They compose their faces, and regulate 
their actions by ours, except that in their rever
ences they imitate Madame de la Pelletrie. They 
are so afraid of not being present at this divine 
sacrifice, that one day, when Madame wished to take 
them to the settlement of St. Joseph, where their 
relatives are, they asked if they would not be

\hwaites, 19:29.
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4allowed to hear Mass before departing.

Frequently, the Relations speak of joy associated with Holy Communion:

"When three of the larger girls had been encouraged 
to hope that they could receive communion at Easter,
1 never saw more joy," says the Mother who instructs 
them. "They take unspeakable pleasure in receiving 
instruction upon this adorable mystery, becoming 
unusually attentive. It seems that they have a 
conception of this lovable truth beyond their years, 
for they are no more than twelve years old. They 
decided to fast upon the eve of their communion, a 
custom they have observed ever since, whenever they 
approach the holy table."

It is astonishing and joyful for their teachers as much as for these 

children. The theme of joy and bliss emerges again and again. Pere 

Claude Pijard was preparing some "seminarists" for their first commu

nion, and Le Jeune comments:

Verily, my good Father, they manifest so much desire 
to possess so great a blessing that you would say 
they are about to enter heaven, so much joy appears
on their faces. Agnes committed some childish 
fault yesterday; she was told that she was offending 
God. She began to cry, and, when asked the reason, 
she replied, 'They will not let me receive communion, 
because I have offended God.' She could not have 
been comforted, had we not assured her that that• fishould not keep her from communion.

We can get some idea of why the new church in New France had an

"end times" purity about it, because the missionaries themselves were so

moved by the genuine and stirring faith that their children showed. The 

comments that compare them with what was left behind in France recur:

4Thwaites, 39:41.
5Ibid.: 43.
6Ibid.: 47.
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They are so attentive to what is taught them that, 
besides the instruction the Father gives them, if 
I wished to have them repeat what has been told 
them, and what is contained in the catechism, from 
morning until night, they would willingly submit to 
this. I am carried away with astonishment at them;
1 have never seen girls in France so eager to be 
instructed, or to pray to God, as aie our seminar
ists. I believe that the blessings of heaven are
fully bestowed upon these innocent souls, for such 
they certainly are."^

Naturally, most concentration was placed upon catechesis that led to

First Holy Communion. Just as working with adults in the wilds required

an instruction aimed at baptism, so working with the younger generation

in the controlled environment of a school needed adequate grounding in

the doctrine of the eucharist. Pijard wept when his spiritual children
g

received their communion on Holy Thursday, 1640. The scene was 

described thus:

"I cannot let this opportunity pass, without describ
ing to you the joy our children showed at being 
granted the holy communion on holy Thursday. You 
would experience a touching consolation if you could 
see with what attention they listen to the instruc
tions that Father Pijard gives them once every day, 
and our Mother two or three times, to prepare them 
well for the reception of such a guest. These are 
incredible fervors. When they are asked why they 
have so great a desire to receive communion, they 
reply that Jesus will come to kiss them in heart, and 
that he will make their souls beautiful. One often 
perceives the face...wonderfully lighted up with joy;
if you asked.... 'It is because I shall soon receive 

• i Qcommunion, . . .  . y

However splendid the joy of children's communion day, the Jesuits were 

still more overjoyed when one of their adults in the mission fields was

^Thwaites, 19:47.
8Ibid.: 49.
9Ibid.: 47-49.
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admitted to the eucharist after being judged worth and prepared. A 

celebrated example is that of Joseph Chiwatenhwa and his wife. She

was, after a time, baptized. After this, Joseph and Marie were 

remarried according to the church’s liturgy, and admitted to the eucha

rist at their wedding:

We began the celebration with a prayer that we chanted 
in their language, and that we had composed expressly 
in favor of this happy family. I say nothing of the
devotion of this Father of a family, which redoubled 
in this solemn act. After the ceremonies of baptism,
Our Superior, addressing the whole assembly, spoke to 
them boldly of the sanctity of Marriage among Christ
ians; then questioning on this subject Joseph and 
Marie his wife, who answered him very satisfactorily, 
he proceeded to the ceremonies of the Church for their 
marriage, in which it is to be believed they received 
the grace which the fidelity they had kept up to that 
time seemed to merit. The crowd having dispersed, 
our married pair and their nephew Pierre approached 
the Holy Table,— this favor being withheld from the 
others until they should be qualified therefor.

We notice in the passage from the Relation of 1638-1639 a sort of "Mass

of the catechumens" and "Mass of the faithful" practice. Those who

were not yet ready to receive the eucharist were dismissed, and only the

fully formed continued with the rites. The custom was practiced in the

early church, and here the Jesuits seem to have preserved it— not only

barring the neophytes from the eucharist until they were ready, but even

asking them to leave the assembly altogether. Even though it is not

explicit whether Joseph and Marie were married at a Mass or not, or

whether the communion they received was consecrated at that Mass or was

from the tabernacle, even so the practice of dismissal is what catches

^Thwaites, 15:103-105.
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the attention— the unprepared were just not allowed to witness the 

reception of this most august Sacrament.

In this same connection, Le Jeune describes the "paraliturgy" 

which is offered to the people instead of Mass on Sundays and festivals. 

It is possible, too, that this is the format used on the occasion of 

Joseph's wedding.

S ‘ ice the successful issue of this council, the curios- 
^cy to see our Images and to hear our songs attract 
these people to our cabin on Sundays and Feast days, 
where we appear in our surplices to offer public 
prayers. This is the order we observe: Our Superior
begins with a Prayer in their language, which he pro
nounces in the tone generally used in the Councils; it 
is somewhat slow, being employed for their instruction, 
as well as to commend them to God. With the same 
object, we afterwards sing the Apostles' creed in the 
native rhymes. All this is only to prepare them for 
the Catechisms.

The author then describes a lesson with full participation of the audi

ence, and goes on:

There follows some Church Hymn, and then all is ended 
with a prayer, intoned to some tune resembling their 
own songs, of which they are very fond. These Cate
chisms please them greatly, and they seldom go away 
from them without their exclamation of pleasure and 
approbation, "Ho, Ho."**

The order of service for this worship is therefore:

1. Prayer (vernacular)
2. Creed (sung vernacular)
3. Instruction (vigorous dialogue format)
4. Hymn
5. Prayer (sung as above)

When Mass could not be offered with the new community, this evangelical

^Thwaites, 15:103-105.
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liturgy was employed with apparently much success.

Sometimes even the Jesuits were deprived of the eucharist them

selves, owing to the hardships of the mission. Generally, they offered

the low Mass for the Indians, as in this case:

...their whole family gives us much Consolation. In 
the end of their Cabin we have made a little chapel, ^  
whither we go from time to time to say mass for them.

At other times, this was not feasible:

My Reverend Father, ask for me some masses and some 
communions, for the love of God; for, in this Mission, 
we are liable to be often deprived of them.^

Notwithstanding all this, Lalemant can report in 1642-1643 that

his Christians attend daily Mass:

Early in the morning, however cold the weather might 
be, Men, Women, and Children filled the Chapel to 
hear Mass, with as much devotion as if every day had 
been a Feast day for them. The rising of the Sun
is the bell that warns them. They did not leave 
the place until some advice had been given to them 
in common about passing the remainder of the day in 
a more Christian manner.

Though this is the case, and though they have received sacramental abso

lution, not all may receive the eucharist on Sunday, even if they are 

fully instructed and have already made their First Holy Communion. The

rigourism of the period is perhaps the best explanation for the rule,

and it undoubtedly applied to the French as well as to the Indians.

On Saturday, all go to confession, to prepare them
selves for the holy Day (so they call Sunday), on

^Thwaites, 20:97.
13 Ibid., 18:33-35.
14Ibid., 23:101.
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which a short Sermon is preached to them before 
Mass. Although all have confessed their sins, 
nevertheless, as a rule, they are allowed to 
receive Communion but once a month.

At this point, with the "regular" reception of the eucharist, we can

safely indicate the foundation of a stable Catholic community with a

normative liturgical life. There remains only one small question— how

did they get bread and wine for the eucharist?

Pere Le Mercier tells us in Le Jeune's Relation of 1638-1639 

that the resourceful Jesuits grew their own grapes and wheat:

We gathered our little harvest and our vintage for 
the holy Altar in the month of September. The 
harvest was about a half bushel of good wheat, which 
was large for the little that we had sowed; and a
small keg of wine, which kept very well during the
entire winter, and is still passably good. Three 
Priests have been using it for nearly six months.^

This is just one of the minute but touching details the hardy missioners

preserved for us to provide answers to our liturgical questions of todayI

Sin and the sense of sin were strong parts of the catechesis

imparted by the French Jesuits. We learn something of the way the

Hurons understood the sacrament of penance by the way they saw their

sins. This was recorded in the Relation of 1642-1643:

The Head of a Christian Cabin one day reproved his 
sister, who was still a Catechumen, with a little 
too much zeal. "What," said he, "dost thou wish 
to be miserable, and that I alone should be happy?
What thou art doing is enough to prevent thee from 
ever being Baptized." The poor woman, not knowing 
what to do, takes refuge in tears; she laments her 
error, and begs him not to tell the Fathers of it.

^Thwaites, 23:107.
16lbid., 15:137-139
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"My sister," replies this good Christian, "I have 
sinned more than thou hast, for, inasmuch as I am 
Baptized, my person is consecrated, and my sin is 
all the greater; but it is the love that I bear 
thee, which has caused me to be so angry." The 
spirit of God alone gives such a horror of sin, 
and there is no other light than his which illu
mines a Soul so that it recognizes even its slight
faults.

Lalemant in telling this story is giving us a picture of the development 

of a delicate conscience among the new Christians. Charity is a moti

vation— we see this in the reply of the brother to his sister— but also 

the people were being taught to pay attention to their faults, even, as 

Lalemant says, their slightest ones. As one woman put it:

An Infidel one day asked a Christian woman what 
they all went to do, one after the other, in the 
Chapel; and she replied simply that they went to 
confess their sins. "And how," said he, "do we 
sin? As for me, I do not recognize any sins."
"There is nothing surprising in that," replied the 
good Woman; "thy life is but one continual succes
sion of sins; how couldst thou distinguish them?
We who have the Faith are always on our guard, and 
thus we easily recognize our faults."!®

In continuing, Lalemant goes into the way the people examine their con

sciences in preparation for this sacrament:

When they are about to go to Confession, they pre
pare themselves with most praiseworthy care.
Sometimes one will hear the husband and wife asking 
each other their faults; they inform each other of 
the sins that they have committed during the week, 
and each teaches the other how he should confess.
I think that Heaven takes pleasure in their simpli
city. At other times, one will see the Father 
with his Child, the son with his mother, and an 
entire Family accusing one another, when the Fathers 
who go to teach them enter the Cabin. "My son,"

17Thwaites, 23:111.
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the mother will say, "would not hear us say our 
prayers to God. Has he confessed it?" Yes, 
indeed," the Child replies; "I would not do so 
because, when I say the Prayers, you do nothing 
but jest; behave properly, and I will hear you 
pray to God." "Yes, but thou didst not obey," 
the Father will say. "It is true," the son will 
answer; ’but you also have sinned, for this 
morning you related a dream that you had during 
the night." In a word, it is a most peaceful 
discord, a pleasing strife, that Faith brings 
into a House.^

Jesuit spirituality always made use of the examen or examination of 

conscience, and in this narration we learn of a communal examination of 

conscience. This is perhaps unthinkable in Europe during the seventeenth 

century, but among the communally-minded Hurons it seems very natural.

It also seems to be a particularly Catholic manner of investigating the 

nature of one's sin, something surely abhorrent to the privatized and 

non-sacramental Protestant mentality. But if it is more Catholic than 

Protestant, it might have been more native than Catholic, too. It has 

been discussed by Moore:

The Christian Iroquois and Hurons... acting as tribal 
units, imposed upon themselves the requirement of 
making a present to be used for the poor among them 
whenever it was found that anyone of their nation 
had committed a notorious sin. This was viewed as 
a penance accepted by the tribe just as in the 
native system of justice retribution for crimes 
committed by an individual fell upon the entire 
village, clan, or tribe.
Sometimes an individual Indian having committed a 
sin which could have been, in Catholic doctrine, 
settled in the privacy of the confessional, would 
feel so responsible to his tribe or village that he 
would perform acts not required by the missionaries 
but by his own sense of tribal responsibility.

19Thwaites, 15:111-113.
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...sin, regardless of by whom it was committed, 
rested not upon the individual alone, but on his 
family, clan, and tribe . ^

In addition to the community discussion of sin, the use of the

sticks or other mnemonic devices has been pointed out in an earlier
21chapter. The preparation for confession in itself, though, shows an 

advanced grasp of the elements of the catechism, and should be seen as 

the success of the catechetical effort. "Faith and morals" were the 

two primary loci of the revelation of God, according to Catholic Church 

teaching, and violations of precepts in either of these two domains were 

offenses against God. The confessing of sins— in the heart, to another 

Christian, or with full sacramental absolution— was an important part of 

French piety, and hence of great importance for the converts in seeking 

purity of heart. But, as we have seen, failure and the attendant 

responsibility to others was also part of the cultural heritage of the 

Indians in New France, and that is how faults against faith and morals 

took on a heightened tribal guilt.

Somewhat against the cultural expectations of the Hurons, at 

least, was the practice of the Fathers baptizing and sometimes confessing 

their enemies, as in this example:

Let us add this, that God furnished to the Father 
Superior 3 or 4 excellent opportunities to preach 
his Holy name to these barbarians, and to explain 
to them the Christian truths. For when some one 
asked him if we felt compassion for the prisoner, 
he affirmed that we did, and that we greatly longed 
that he might be soon delivered from his sufferings 
and go to Heaven, there to be forever blest....

20Moore, p. 152.
21cf. chap.II, p. 34; also Thwaites, Pef. 17:3, and p. 4 for the 

confessing, an example.



107

"How now?" retorted some of them, "he is one of 
our enemies; and it matters not if he go to Hell 
and if he be forever burned." The Father 
replied very appropriately, that God was God of 
the Iroquois as well as of the Hurons, and of 
all men who are upon the earth; that he despised 
no one, even if he be ugly or poor; that what won 
the heart of God was not the beauty of the body, 
the graces of the mind, or the abundance of 
wealth, but, indeed, an exact observance of his 
holy Law; that he fires of Hell were lighted and 
burning only for sinners, whatever their nation 
might b e . . . . ^

In some instances, even the faith of the Hurons caused them to oppose 

the baptism of Iroquois because they wanted to deprive their enemies of 

the joys found in Paradise. And they knew that baptism was for "the 

forgiveness of sin"— a forgiveness that was unthinkable to tribal 

enemies.

Finally, a word on penance in connection with this sacrament. 

Some of the converts exhibit a zeal which must be characterized as

extreme. Thwaites includes this synthesis in the Preface to volume 22

for 1642:

They weep over their sins, and one man goes 
farther,— he tells Father Buteux, "Awaking in the 
night, and remembering my sin, I arose, went into 
the woods, and cut branches from the trees, with 
which I beat and scourged myself until I was 
exhausted. I have a great desire to do so again, 
when I shall have made my Confession." The 
Father gives him a "penance three times as severe 
as I would have given to a Frenchman for the same 
offense;" whereupon this penitent says: "Is that
all that thou dost appoint to me for so great a 
sin? Make me endure something that will torment
my body; command me to fast." This same man,
apparently, afterward cuts his fingers with a

22Thwaites, 13:71-73.
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knife "to show them that those who are baptized 
should not commit any bad action."23

The liturgy of the sacraments is not enhanced by such demonstrations of

rigourism, and the missionaries sometimes have to curb these events:

Some of them surprise their priest by inflict ng 
the discipline upon themselves,— of their own 
accord, and in public. This arouses a contagion 
of fervor among those assembled: "the penance
was so general that the innocent wished to share 
it with the guilty. Even the children were not 
spared; their fathers and mothers made them 
approach the altar, took off their little garments, 
and begged him who held the whip to chastize them.
These poor victims went there cheerfully, and 
without shrinking, or shedding one little tear, 
they received the blows from the whip, which were 
gently delivered on their innocent flesh. Some 
of the mothers even struck with their Rosaries, in 
the manner of the discipline, their little children 
still at the breast. This flagellation would have 
been too long had not the Father put an end to it; 
he consoled them, assured them of the pardon of 
their sins, and warned them not to perform any 
other public penance without the advice of their 
Confessors." Afterward, "the discipline was hung 
up on a nail in the Chapel, as a warning.

This is another sample of the cultural understanding of "collective

guilt" for sin, but it is also a case where the French missionaries

worked against this expectation. The Fathers, perhaps implicitly, are

probably teaching that each person must be responsible for sins

committed, and that a stronger faith in the forgiveness of God is in

order. The Relation of 1642 connects joy with the feeling of some

converts who experience being cleansed from their sins:

One was baptized who was about twenty years of
age. Her heart was filled with such joy that it

23Thwaites, Pref. 22:10-11.
2Z>Ibid., Pref. 27-16.
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almost seemed, from her countenance, as if Heaven 
had just been opened to her. She stayed with us 
for the remainder of the day, and could not 
sufficiently tell us the content that she felt in 
her soul at finding herself cleansed from all her 
sins, and numbered among the Children of God.
'I will hear Holy Mass every day,' she said; ’I 
will love God with all my soul, and pray to him 
frequently; I will drive every evil thought from 
my mind; and if I fall into any sin, I will confess 
it at once.1 May Our Lord grant her grace to 
remain steadfast in these holy resolutions."
Amen, Amen. J

We have already pointed out that, in general, the baptized should 

be separated from the non-baptized. This was true in the case of ceme

teries for the burial of Christians, and we hear this interesting remark 

from a contemporary author that "The Algonkins themselves divided a

raiding party in 1642 against Iroquois into Christian and pagan units,
26probably to maintain some order and peace within their own ranks." In 

France, church practice forbade the marriage of Catholics with Huguenots 

or other Protestants. In New France, the missionaries attempted to 

build a Christian community based on the family unity and harmony that 

would result from the marriage of Catholic Indians among themselves.

There is left to us a fairly wide representation of literary evidence 

showing this, and some colourful illustrations as to how this took place.

Information about marriage is not given in the early volumes of 

the Relations, of course, because at that time only children were being 

baptized, as has been said, or older people in danger of death. After 

some healthy adults are baptized, their marriages are regularized in

25Thwaites, 22:175-177.
26Jaenen, Friend and Foe, p. 159.
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church, as in the case of Joseph and Marie Chiwatenhwa. We may assume 

that the children of Catholic parents are the first normative marriages 

where a Catholic selects another Catholic for marriage. It is also 

possible that young people who survived the illnesses of infancy and 

grew up in a Christian atmosphere also wished to marry one of their own 

kind. Finally, after conversions of young adults were more numerous, 

we might expect convert-seeking-convert for marriage.

One of the first commentaries on marriage matters was by 

Nanaskoumat, baptized Francois Xavier, in the Relation of 1639, when his 

daughter was approached by a suitor:

A young man of his nation having asked him for his 
daughter in marriage, he said to him: "Now that I
am a Christian, I honor God; I desire to obey him.
Well, he does not wish me to give my daugher to 
any one but a person who believes in him, and who 
is resolved never to leave her if he marries her.
Consider whether thou has enough courage to fulfill 
these two conditions." The young man replied that 
he had not sufficient mind to retain all that we 
taught, and that he hardly dared to hope for 
Baptism. The Neophyte replied: "It is not lack
of memory which prevents thee from enjoying that 
happiness; at first, I was in the same error; but 
I afterwards found that, when one prays to God, he 
gives understanding, and helps one to know what is 
necessary in order to be baptized. "...The poor 
young man bled at the nose, as they say; he could 
never bring himself to enter the bond of an 
indissoluble marriage. Now, observe that it was 
not the Neophyte that related to us this proceed
ing, but the young man himself, who afterwards 
sought to renew the affair, but he has not yet 
succeeded therein. Oh what trouble these 
marriages of the Savages will give u s ! ^

That last line of ominous prediction was by Pere Le Jeune who edited

27Thwaites, 16:85-87.
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the Relation of that year. He was probably sensing that the transition 

to monogamous and indissoluble marriage from traditional practice would 

be hazardous and problematic. Even the children of Christians would, 

perhaps, have problems. A bit later, Le Jeune says this of Nanaskoumat's 

son:

When the father received the news, he was greatly 
rejoiced,— but not so I, for I had resolved not to 
baptize him until he was married, owing to the 
difficulty which I foresaw— and which I still see 
for him— of finding a Christian wife who will suit 
him or who is not related to him. Nevertheless,
God has, up to the present, shown me that his 
greatness surpasses the littleness of my heart, 
which is perhaps too narrow and too contracted in 
such matters; for that young man, assisted by the 
graces that he derives from the Sacraments, has 
thus far persevered in the resolution not to marry 
any girl who is not a Christian. If he preserves 
the stainless conscience that God has given him 
since his Baptism, his words will be found true.
May Our Lord grant him this grace.

Le Jeune's skepticism seems to have come from his missionary experience,

and the reports sent to him. The Indians themselves had observed that

the concept of Catholic marriage was too hard for some of them:

In a word, sin or the habit of vice is a chain, 
very difficult to break. Every day we hear some 
who tell us that our doctrine is good, but that 
its practice is difficult. Some have two wives 
whom they love, or who are useful to them in their 
housekeeping; others are held in estimation on 
account of certain superstitions.... The young 
people do not think that they can persevere in the 
state of matrimony with a bad wife or a bad husband; 
they wish to be free and to be able to divorce the 
consort if they do not love each other. Such are 
the chief outward impediments we have encountered 
in the performance of our duties.29

^ ̂Thwai tes, 16:89.
29Ibid.: 41.
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But what was the missionary practice toward converts who married

the non-baptized? One bit of information came from this same year of

...I do not know a single one of those baptized when 
ill, who openly scorns his Baptism. There are two 
or three of them who have married Savage women who 
are not Christians, because they were unable to find 
any baptized women willing to marry them. We deal 
leniently with them, allowing them to come to prayers, 
but we do not yet admit them to the Sacraments. Lac 
potum vobis dedi; we give them milk to drink, as unto

that we should not

This "non-despairing" view of human nature is certainly Catholic, but it 

is tempered with an enthusiasm for rigour, perhaps typical of the French 

in this age. With the number of conversions on the rise, moreover, it 

was reasonable to think that soon there would be enough fellow-Christians 

to marry. Even the unbaptized wives referred to above might come into 

the church through the good influence of their husbands.

The Fathers did not approve of the standard pre-marital sexual

relations that were traditional among the native people, considering 

these acts to be contrary to the law of God. Some baptized women were 

approached, we learn again in the Relation of 1639, and they refused

1639:

these offers of making love at night. 31 Others went further and told

the suitors to speak to the Fathers:

"Go and see the Fathers; be instructed and baptized; 
then I will speak to you,— not at night, but in the 
daytime." ...we gave them to understand that these 
visits were of no avail, and that they could not

30,Thwaites, 16:59.
31.Ibid.: 63.
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expect to marry any Christian girl unless they were 
baptized.̂ 2

Nowhere do we learn if this inducement to baptism was taken seriously by

the young men in question— if such a baptism would have been considered

sincere at all. But we do once again see the missionaries' will to

prevent marriages between baptized and non-baptized, as well as their

concern to eradicate a form of courtship which assumed premarital

intercourse. This behaviour was described as "a most evil custom among 
33the Savages." Polygamy was dealt with in similar terms by Le Jeune:

Any one who is acquainted with the license of the 
Savages, and the need they have of several wives 
for their household, will say that the grace is 
very strong which overturns the customs of the 
country, bridles the laws of the flesh, and combats 
self-interest.34

Thwaites comments on both the difficulty of the Fathers and of 

the Christian Indians in his Preface to the Relation of 1640:

The chief difficulty anticipated by the Fathers is, 
in the enforcement of single marriage, to which the 
savages are unaccustomed. In this, as in all other 
matters, Montmagny aids the missionaries of Sillery 
Indians to take place at Quebec, with a magnificent 
feast and rich gifts for the bridal party. Many of 
the young Indians come to the Fathers "in private, 
and ask us to find them wives, or to speak for them 
to those whom they desire to marry; some widows, and 
even some young girls, ask us secretly to find them 
husbands, confiding in us more than in those of 
their own nation." All the converts show great 
solicitude to avoid the sins they have abandoned, 
especially the licentious acts and speech so preva
lent among their countrymen; and the girls drive

32Thwaites, 16:63.
33t, . ,Ibid.
34Ibid.: 47.
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35away their pagan suitors with firebrands.

As for this zealous deed on the part of the Christian girls,

Le Jeune has only words of praise: "To be b o m  in barbarism and act
36in this manner, is to preach Jesus Christ boldly."

Surely by 1640 the Christian Indians themselves have taken 

matters into their own responsibility in regard to marriage. They all 

know and accept and militantly defend the principles of Christian 

marriage as taught by the missionaries. In their zeal, too, they might 

have been tempted to be more severe than their teachers, as in this case 

of the young man who had seemingly married a non-baptized woman:

Here is an act which has greatly touched me. A 
young Christian, about twenty-two years old, not 
having been able to find a wife at St. Joseph, 
went to trade with another nation...whence he 
brought back a young girl, to the scandal of the 
new Christians, who do not allow a baptized man 
to marry a Pagan. He lived with her as if 
married, in the fashion of the Savages. As soon 
as he appeared at the three Rivers, they made him 
leave her; and, after having given her up, he 
returned to St. Joseph, greatly humiliated. We 
assembled the principal Christians, to ascertain 
what action would be taken in this matter. They 
summarily decided that he should be driven away 
and forbidden ever to live again with the Christians.
We replied that this severity would be proper in 
case he intended to persevere in his evil course; 
but that, as God was full of mercy, he should be 
received and pardoned if he acknowledged his offense.
It was immediately decreed that he should publicly 
entreat God for mercy upon his sin .37

As it turned out, this gentleman had merely broken a promise of marriage

^Thwaites, Pref. 18:4-5.
36Ibid.: 18:143.
37Ibid., 16:105-107.
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to one woman, and took into his house another who was unbaptized.

However, not wishing to sin, he did not touch her, and was piously 

awaiting her conversion to Christianity before their public marriage.

The appearances were enough to cause the community to be outraged, but 

when the missionary got to the heart of the problem, it was only after 

the man himself had done much public and private penance for what was 

really a small offense indeed. What is interesting is that it was the 

priest, not the community, who was serving in the role of mitigator and 

defender of moderation. The Hurons had adopted a more s t e m  and extreme 

approach than their mentors which, among other things, must suggest to us 

that the new faith had taken hold among them and was not merely paid 

lipservice. In the words of Noel Negabamat, speaking of the daughter of 

the deceased Francois Xavier Nenaskumat who was in his charge:

"We are no longer what we once were,— we have given 
up our old customs, to accept better ones. Those 
that we have adopted please us; we love them, and 
wish to observe them until death. Hence we cannot 
give this girl, who believes in God and is baptized, 
except to a person of the same belief. Otherwise,
God would be angry, and we do not wish to offend 
him."38

We can only expect that these sentiments would have become even more 

pronounced in the ten years from the time of their publication in 1640 

and the destruction of Old Huronia by the Iroquois in 1650.

Perhaps the least-mentioned of the sacraments which are adminis

tered by a priest is Extreme Unction. The discipline of the period 

required this anointing for someone in danger of death, and since in the 

early phase of missionary effort in New France those in this state were

Q O

Thwaites, 16:105-107.
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to be baptized, we have fewer instances of Extreme Unction. It could 

only be given to those who were already fully Christians, and was given 

along with Confession and last Communion or viatecum.

As Franqois Xavier, the Neophyte, lay dying over a year after 

his baptism, we see the last rites offered him:

Seeing that he was greatly oppressed, I begged the 
Fathers who were present to bring him the holy 
Viaticum; and while they went for it, I heard his 
confession. Monsieur the Governor, Monsieur the 
Chevalier de l1Isle, and many of our Frenchmen were 
present at this rite. The sick man having 
received his Creator, I again requested that the 
holy Oil be brought, to administer Extreme Unction 
to him. During all this going and coming, the 
good Neophyte said his act of thanksgiving to 
God....
Finally, we administered Extreme Unction, which he 
received with deep feeling of regret for having 
offended God.

While the Relations do not purport to be theological treatises, we can 

read here that the effect of the sacrament most awaited was the forgive

ness of sins. Surely others were possible or theoretical, but Le Jeune 

does not mention them.

Another example gives even less direct information:

You know how offensive to smell he was— I have 
never known anything so tainted; yet after his death 
no bad odor arose from his body, which astonished 
us. He confessed and received communion frequently, 
doing so even after you gave him extreme unction.
In short, he died with these words upon his lips:
..."Jesus have pity on m e . . . ".39

In this passage there is at least an inference that extreme unction was

Q Q
J Thwaites, 16:105-107.
39Ibid., 19-17.
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truly the last rite, and that its effect of forgiving sin made any 

further concern for this superfluous. But the inference is only that 

much, and we should avoid the danger of reading into it.

Another reason for the scarcity of material on this sacrament is 

due to the conditions prevailing. Even Joseph Chiwatenhwa did not 

receive Extreme Unction because he was martyred by the Iroquois. Since 

many were murdered, or died with baptism given them after only minimal 

instruction, there were not many cases of Christians living to a ripe old 

age and receiving all the sacraments possible during a lifetime. Being 

relatively rare, then, Extreme Unction becomes perhaps more associated 

with a tranquil and peaceful death, as in this selection from 1640-1641:

He received in great peace the Holy Viaticum and 
Extreme Unction; in a word, neither in his sickness, 
nor in his death, did he show any fear,— passing 
from this life as if he had been assured of going 
straight to heaven.40

The nomenclature presents us with another aspect to be drawn out. 

When this sacrament is called "extreme" anointing, the word is to be taken 

literally, and it is given to someone close to death. The following two 

examples from 1642-1643 highlight this. The sacrament was given to 

Christians at the hospital:

The Father Superior, seeing that she was visibly 
sinking, administered to her the holy viaticum, 
and afterward Extreme Unction, and recommended her 
to occupy her mind as much as possible with love 
for him whom she was about to see. As she felt 
herself growing weaker, she said, "Now I am 
dying;"...41

40Thwaites, 20:245.
41Ibid., 25:205.
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And another vividly portrayed deathbed:

She was so weak that this communion served as a 
viaticum to her. When Father Dequen consoled her 
after Mass, the Mothers noticed that she was 
swooning away. The Father administered Extreme 
Unction to her, as soon as possible; and this 
little Lamb, lately washed in the blood of Jesus 
Christ, went to join her true pastor in Heaven.^

Prime candidates for receiving Extreme Unction would have been 

the French themselves, or missionaries who were dying in such a place as 

would have possessed the holy oils. We must remember that this oil had 

to be blessed by a bishop, and thus it had to be brought from France 

aboard ship each year prior to the arrival of Laval.

One of the first missionaries to Acadia in 1611 was Pere Enemond

Masse. He wished to die in New France, and so he returned in 1633,

finally dying in 1646:

The Father gained what he asked,— he returns to his 
land of blessing in the year 1633; he dies there in 
the year 1646, all laden with years and merits in 
the midst of the Savages, to whose salvation he had 
consecrated his whole life and all his labors. He
received all the Sacraments of the Church, and, at
his death, gave proofs of the tenderness which he 
had for his blessed Mistress....^

Regrettably for a student of the liturgy, the reference to "all the

sacraments", while meaning confession, anointing and viaticum, does not

go into any explanation of how the dying Jesuit understood them or was

consoled by them. He was dying and "unable, through his extreme

debility, either to speak or to open his eyes, or to stir except with

42Thwaites, 25:209.
43ibid., 29:37.
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44great pains." This may suggest that the discipline of the time was 

somewhat less than ideal since, had these last rites been administered 

earlier, the old priest might have been able to enjoy them more satisfac

torily. (We may believe that sacramental absolution was granted mini

mally in this case with the question "Are you sorry for the sins of your 

life" to which he could signal by moving slightly, as the account says he 

could stir somewhat.) In any event, this fleeting reference can also be 

taken as a sign of fidelity, for the celebrant of these last rites was 

carefully and obediently following the norm of the Ritual as confirmed 

and published after the Council of Trent.

The death of the pious Mother Marie de saint Ignace in 1647

includes no mention of her receiving Extreme Unction, or any other sacra- 
45 .ments, at all. Her life is eulogized, and her works praised. But

the Relations do not always include details that are on our topic, and

this should not be surprising because the various editors themselves had

differing interests. As Thwaites says when introducing volume thirty-

five for 1650: "The new superior seldom mentions in its pages a church

service or procession,— unlike Lalemant, who filled most of the Journal

with minutiae of all ecclesiastical affairs; Ragueneau notes, as a rule,
46only matters of general interest in the annals of the colony."

44 •Thwaites, 29:37.
45Ibid., 31:161-163-164.
46Ibid., Pref. 35:11.
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SUMMARY OF CHAPTER IV

The external liturgical rites of the Church are mainly presented 

in the sacraments. Baptism was explored in Chapter III, and now Chapter 

IV explores the Holy Eucharist, Penance, Matrimony, and Extreme Unction.

The fore-mass or liturgy of the Word is important, and the 

language skills of the missionaries help them. Sometimes Indian 

preachers also speak, even at Mass. Some of these sermon themes are 

referred to, and we see here an extension of the general catechetical 

effort.

Silence is also a way of showing reverence, and the preparation of 

children (and adults) for First Holy Communion gives us a view of the way 

the Indians were taught to respect the Mass and all the formal prayer 

life of the Church. Joy characterized many on their Communion day.

When Mass could not be offered, another form of liturgical service 

was given by the Jesuits. It consisted of hymns, prayers, a sermon, and 

often the recitation of the creed.

Sin and confession are essential parts of Catholicism, and the 

missionary catechesis included careful explanations of these. Sometimes 

it was difficult to teach personal sin, because the Indian culture had 

strong overtones of tribal or collective culpability. At other times, 

the Indians were too severe on themselves or members of their family, and 

their zeal had to be curbed.

Marriage posed two problems— convincing converts of the efficacy 

of.indissoluble monogamy, and finding suitable marriage partners for
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young Indian Catholics. Both of these difficulties are overcome in 

due time, happily, as the Relations record.

Extreme Unction or Anointing of the Sick is mentioned rarely 

in the sources, but some reference give at least a general picture of 

the conditions required to celebrate this sacrament.



CHAPTER V

DEVOTIONS AND SACRAMENTALS

As early as 1610 in the first volume of the Relations we see 

Biard visiting the Indians of Acadia and speaking of the kind of 

devotional life he wished to teach:

Recently, when I was at port Saint John, I was 
informed that among the other Savages there were 
five who were already Christians. Thereupon I 
took occasion to give them some pictures, and to 
erect a cross before their wigwams, singing a 
Salve Regina. I had them make the sign of the 
cross; but I was very much astonished, for the 
unbaptized understood almost as much about it as 
the Christians.^

In the Christian life, the cross always plays a major role, and the 

Jesuits were still setting up crosses in their missions in later years. 

In the Relations of 1647-1648 Ragueneau speaks of a reparation ceremony 

where the rebuilding of the crosses is not demanded:

We could have exacted two other similar presents 
to rebuild our house, to erect again our Church, 
and to set up again four large Crosses, which 
stand at the four corners of our enclosure.^

They speak of "planting" the cross:

Father Jean de Brebeuf had been chosen by God to 
be the first Apostle to the Hurons, the first of 
our Society who set foot there,— and who, not

^"Thwaites, The Jesuit Relations, 1:163. 
2Thwaites, 33:247.
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having found there a single Savage who invoked the 
name of God, labored there so successfully for the 
salvation of those poor Barbarians that before his 
death he had the consolation of seeing nearly seven 
thousand baptized there, and the Cross of Jesus 
Christ planted everywhere with glory, and adored in 
a country which, from the birth of the world, had 
never been Christian.^

Crosses were put in the villages and within the fortification. Goupil

was slain for teaching a child to make the sign of the cross^ and Jogues

prayed for hours in front of one during his captivity."* It was said of

him that:

...this good Father lived only by the Cross, he 
meditated only on the Cross, he dreamed of nothing 
but the Cross, his mind was enlightened by the 
Cross; he made loving Litanies upon it, which were 
found, after his death, on scraps of paper, whereon 
he had also written some words in the Hiroquois 
language.6

Jogues begged to be identified with the cross in these words:

I begged them, with all the strength of my heart, 
to commend me to the Cross, to the end that it 
might receive me as a disciple of him who had been 
fastened between its arms. I adduced an argument 
... I alleged that I was a fellow-citizen of the 
Cross....7

For Jogues, the cross was a blessing: "Our Lord favored us with his
g

Cross." Ragueneau said the same: "...for we are sons of the Cross,—

^Thwaites, 34:159.
4Thwaites, Pref. 31:10. 
"*Thwaites, 31:73 and 85.
6Ibid.: 77.
7Ibid.: 75.
8Ibid.: 29.
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g
oh, that ./ may d! ■’ upon it!" Just before the extermination of Old 

Huronia, Brebe*. l ad mystical experiences concerning this spirituality 

of the cross:

In the year 1640, when he spent the whole Winter on 
a Mission to the Neutral Nation, a great cross 
appeared to him, which came from the direction of 
the Iroquois Nations. He mentioned it to the 
Father who accompanied him; the latter asking him 
for some further details of this apparition, he 
answered him only this, that this cross was so great 
that it was adequate to hold not only one person, 
but all of us who were in these c o u n t r i e s .

Missionaries constantly facing death may have had a predisposition to

rely on a spirituality of the cross, but classic Jesuit life and devotion

also emphasized it in the Spiritual Exercises. Brebeuf, in any case,

records this in his memoirs:

'Many crosses appeared to me, all of which I very 
gladly embraced. On the following night, while in 
prayer,— conforming myself to the will of God 
concerning me, and saying to him, Fiat voluntas tua,
Domine; quid me vis facere?— I heard a voice which
said to me, Tolie, Lege. The day having come on, I
took in hand the little book of the 'Imitation of 
Jesus Christ;' and, without design, I fell upon the 
chapter, De regia via sanctae crucis. From that 
time I felt in my soul a great peace, and repose in 
occasions of suffering.

Sometimes Brebeuf did not consider himself worthy of the exalted cross of

Christ:

Often, Our Lord appeared to him,— sometimes in a 
state of glory, but usually bearing his Cross, or 
indeed, being attached to it; these visions

9Thwaites, 31:29.
10Ibid., 34:163.
11Ibid.
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implanted in his heart such ardent desires to 
suffer much for his name, that, although he had 
greatly suffered on a thousand occasions,—  
difficulties, fatigues, persecutions, griefs,—  
all was naught to him, and he complained of his 
misfortune,— believing that he had never suffered 
anything, and that God did not find him worthy ,.of 
having him bear the least share in his Cross . ^

Vimont speaks of the apostolic success of the Jesuits as due to the

reality of the cross:

The Fathers of our Society have labored with 
success. The Savages of many small Tribes have 
gradually drawn near, and the fame of the Gospel 
is spreading to the remotest depths of the ^
thickest forests, where Barbarism has its lair.

How could this be? Vimont goes on in the account of 1644-1645:

Our labors must not be sweetened; the salvation 
of mankind was effected on the Cross and it 
cannot be obtained in any other way. It is by 
that road alone that souls can be brought to God; 
and he who has no desire to enter upon it need 
not make his appearance among the Savages.

The famous mission at Tadoussac was named after the Holy Cross. 

There, Lalemant mentions the following about an Indian preparing for 

death:

He takes his Crucifix, and gives it to his wife.
"Pray for me," he says to her, "to him who has 
suffered so much for us, that I may not be long 
in Purgatory. Hate sin, and especially do not 
allow thyself to be beguiled by the demon.
When our daughter shall be grown up, never 
marry her except to a Christian; remember this 
request.

12Thwaites, 34:161.
13 Ibid., 27:139.
14Ibid.: 141.
15Thwaites, 31:237.
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An edifying example of the reverence shown to the cross is this 

one told of two blind women:

There occurred at the same time an edifying incident.
Two blind women having heard that they must honor the 
cross which was between their cabins and the Chapel, 
felt for it with their staffs when they came to Mass; 
and, as it is planted within a palisade of stakes, 
they passed their staffs over these stakes, wondering 
if, this cross being higher, they could touch it.
Some of our Frenchmen, seeing them so earnestly 
searching, stopped to see what they intended to do.
After having carefully followed the palisade, they 
finally encountered the cross, and both made a deep 
reverence to it. This made our Frenchmen laugh, yet 
they were greatly edified at the simplicity of these 
good people.^

Finally, it is reported that the natives themselves spontaneously set up 

the cross as a shrine and sacred site:

One thing rejoiced and astonished the Father,— he 
found a great Cross at the entrance to the lake, which 
the Christians had erected there, in order to go and 
offer their little devotions before it, and to remind 
them of the death of our Savior.77

Perhaps next to the cross itself, the rosary gets most attention 

in the devotional life of both Jesuits and Indians. There are countless 

references to it and to its value. The rosary, of course, was not 

separate from the mystery of the cross, for each one had a small cross 

attached. One time the venerable Joseph Chiwatenhwa took this cross 

in hand and put his caplet or rosary around the neck of his sick niece:

He takes the cross from his chaplet in his hand, 
approaches the child, and says to her: 'Courage,—
remember that you are baptized, that you are no

16Thwaites, 18:107-109.
17Ibid., 31:255.
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longer a creature of the devil; only believe, and
hang this cross to your neck; these terrors will
cease.' No sooner done, than at that very time
the child feels released; those terrors are 1ftscattered....

A summary of devotional life in Tadoussac in 1643-1644 is given 

when Pere Buteux writes:

The Christians and Catechumens continued their pious 
practices, such as praying to God night and morning, 
reciting the Rosary, singing Hymns, meeting three 
times in the Chapel on Sundays and Festival days, 
and other like spiritual exercises which maintain 
them in the feeling of devotion.^

As is evident, the rosary was considered an integral part of the religious

life of the community. The rosary is considered so integral to the life

of prayer that this traveler took two in case one was lost:

Her mother supplied her with all the small articles 
for devotion,— a paper, showing the festivals and 
days of abstinence from meat, and two rosaries, so 
that if she lost one she might use the other; and, 
after having recommended her to love prayer, she 
bade her adieu . ^

One avid user of the rosary was tempted to steal the breviary of

a Jesuit as a higher form of prayer:

Another, on seeing the Father's Breviary one day, •
said to him: "Guess my thoughts. I am inclined
to steal it; I would like to know what thou knowest, 
and all that is in thy book. If I could steal all 
that from thee, I would not cease to pray to God."
"But," said the Father, "dost thou not know they 
rosary well?" "Yes, indeed," she said, "I do know 
it well." "Dost thou not say it?" "I say it three 
times a day,— in the morning, during Mass; in the

1 ftThwaites, 19:255.
^Thwaites, 26:103.
20Ibid.: 26:113; 31:223; also Moore, 136-7.
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afternoon; and at night, when I am about to lie 
down to sleep." "That is enough," the Father 
said to her; "continue to do so." "I will; but 
if, in addition to that, I knew something else,
Oh, how pleased I would be! Therefore, do not 
weary of teaching m e . " ^

It must be noted here, in passing, that the custom of saying the rosary

during Mass was common and presumed in this period, and the custom

continued until at least the Second Vatican Council of the twentieth

century.

In 1648-1649 Ragueneau remarks how thoroughly the piety of the 

rosary has entered the popular imagination, when even small children 

spontaneously pray it:

Often little girls, going into the forest to cut 
some firewood there, have no more delightful 
conversation than to say their Rosaries; and, 
with a holy emulation, they take all their 
pleasure in seeing who might surpass her little 
companions in this piety. But what has most 
delighted me is to see that the sentiments of the 
Faith have so far entered these hearts....^

The rosary was also part of the hospital routine, and P&re Claude 

Pijart has this to say:

"In the morning, we had the Savages say prayers, 
and, some time after, the holy Mass was celebrated, 
at which those who had been baptized were present; 
after dinner, we had them recite the catechism, and 
then gave them a little explanation of it, usually 
adding some pious story.... In the evening, they 
made their examination of conscience; they confessed 
and received communion every two weeks.... They 
showed their devotion by often visiting the most 
holy Sacrament, by saying their rosary several times

^Thwaites, 26:111.
^Thwaites, 34:111.
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a day, by singing spiritual canticles...by fasting 
throughout the sacred forty days, for those who 
could do s o . ^

The eucharist may be received only once, but the rosary may be

recited often, as we have seen. One woman seems to be drawn toward the

eucharist through her rosary devotion. Certainly this is ideal because 

any devotional practice should lead the believer closer to the paschal 

mystery:

When she is at work far away in the fields, Prayer 
is her greatest rest. She says her Rosary, and 
her devotion alone has taught her to turn her body 
and mind towards our Chapel of Sainte Marie, where 
the Blessed Sacrament reposes,— "Because," she says,
"I feel attracted in that direction.

The enemies of the Christians mistrusted the rosary and other

items of Catholic piety. In 1642 we read:

Indeed, they began by speaking ill of them, and 
called them MARIAN in mockery, because they frequently 
heard the Name of the most Blessed Virgin repeated in 
their Prayers. It was publicly stated that they 
possessed charms that caused shipwrecks, and that 
their Rosaries and Medals caused both Soul and blood 
to pour forth from those who looked at them in a 
certain manner . ^

Another magician spoke to them one day, as follows:
"Do you not see that we are all becoming sick, since 
we have given up our former customs? The prayers 
that we offer serve only to make us die; the more we 
believe, the more we fail in hunting, and the more we 
are attacked by famine. Give up those rosaries and 
the other marks of a Christian which these black robes 
have given you; cast everything into the fire, if you 
would escape death." Those who had Faith in their 
souls concealed their little devotions, for fear lest 
the Pagans should take these from them...
31:245

23Thwaites, 19:13.
24Thwaites, 23:123.
^ Ibid.: 135; also: "Another magician...." 31:245.
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The rosary served as a mnemonic device for examination of 

conscience and confession preparation:

Some of them use the beads of their Rosaries as a 
local reminder. A good woman, whose simplicity 
is as great as her want of memory, approached a 
Father one day, and said to him, with most pleasing 
ingenuousness, "Here are all my sins;" and she 
showed him about a decade of her Rosary. "They 
are all on those beads," she said; and, passing 
them one after another through her fingers, as if 
she had been saying her prayers, she accused ^  
herself of having committed many harmless things.

To some extent, pious practices were a careful imitation of the 

Jesuits' own devotion. Here we learn of it explicitly:

After that, Ignace delivered a short Instruction to 
his audience: "We must, my brothers," he said,
"assemble every night in a large Cabin, to sing 
God's praises and to exhort one another to serve 
him faithfully. Every morning, after saying your 
prayers in private, you must come out of your 
Cabins and walk about reciting your Rosaries, and 
imitate the Father who withdraws into the woods 
every morning to pray to God. Do not forget to
ask a blessing and to return thanks at your meals.
Be careful to correct your children, and to think 
more highly of the faith that God has given you 
than of your lives." Thus ended the Sermon, and ^7 
each one withdrew to his home in profound silence.

The teaching of how to live the faith is given by a member of the tribe

in the passage above, and it includes the use of silence, an ascetical

practice undoubtedly learned from the Jesuits. In addition to the

Rosary, and the other things mentioned, an important aspect of the devout

life included some form of the Liturgy of the Hours, referred to by

^Thwaites, 27:145.
^Ibid.: 189; cf. also Moore, pp. 136-137; also 24:93, 23:243; 

26:287; 37:63; 40:235.
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simple folk as morning and night prayers, above, but sometimes by the 

missionaries in the Relations as having a more liturgical character:

We have reserved the majority of these Baptisms 
for the Festivals of Christmas, of Easter, and of 
Pentecost, from which our Christians, who have 
assembled there from all parts, have always 
departed with a marked increase in their faith.
The outward splendor with which we endeavor to 
surround the Ceremonies of the Church; the beauty 
of our Chapel (which is looked upon in this 
Country as one of the Wonders of the World, 
although in France it would be considered but a 
poor affair); the Masses, Sermons, Vespers,
Processions, and Benedictions of the Blessed 
Sacrament that are said and celebrated at such 
times, with a magnificence surpassing anything 
that the eyes of our Savages have ever beheld,—
all these things produce an impression on their
minds, and give them an idea of the Majesty of God, 
who, we tell them, is honored throughout the World
by a worship a thousand times more imposing.

This important passage not only sets off Vespers in the context of solemn

worship, in majesty and awe, but gives us an idea of the "ideal type" of

divine worship and devotion the missionaries were trying to achieve. The

external glory was directed toward kindling an interior response of faith.

The high holy days were, naturally, occasions when more effort could be

put into the liturgical life of the community. And by the literary

evidence left to us, their effort was significant. But the purpose was

surely not liturgy for the sake of outer show, but as Vimont says above,

that the people might depart therefrom with a marked increase in their

faith. Thus, an understanding of the relationship between external rite

and internal prayer in the liturgy is implicit and nearly explicit in

this and other similar passages throughout the Relations.

OQ
Thwaites, 23:23.
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In the Liturgy of the Hours, the Church celebrates first Vespers 

on the evening before a feast, and second Vespers on the evening of the 

feast itself. Contemporary parlance calls these Evening Prayer I and

Evening Prayer II. In 1637 Le Jeune highlights the way in which the

feasts of the Immaculate Conception of Mary and St. Joseph's Day are kept:

As we have taken for patroness of the Church of 
Kebec the holy Virgin under the title of her 
Conception, which we believe to be immaculate, 
so we have celebrated this Festival with solemnity 
and rejoicing. At the first Vespers a Flag was 
raised on the bastion of the fort to the sound of 
cannon; and in the morning, at dawn, the artillery
renewed our joy. Even the inhabitants, in testi
mony of their devotion to the blessed Virgin, and 
their belief in her purity from the moment of her 
Conception, fired a salute of muskets or arquebuses, 
and many approached the holy table in her honor.
The Festival of the glorious Patriarch saint Joseph,
Father, Patron, and Protector of new France, is one 
of the great solemnities of this country. On the 
eve of this day, which is so dear to us, the Flag
was hoisted, and the cannon fired, as I have said
above.^^

The Hours may be celebrated solemnly or privately. The chief 

hours are Matins and Vespers, Morning Prayer and Evening Prayer. Since 

ancient times Christian people have celebrated these prayers, thus 

sanctifying their day, and keeping the tradition as handed down by the

Jews. Whether celebrated by the French with great fanfare, as above, or

alone by an Indian upon waking or retiring in his forest cabin, the 

Jesuits were merely passing on the long-established liturgy of prayer 

known by the Catholic Church from her earliest roots in Palestine.

Put simply, solemn vespers or matins are sung. What is recited

29Thwaites, 11:67.
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is considered less solemn or "low":

We sing vespers on feast days and Sundays, and 
almost every Sunday an exhortation is made to 
them. Besides, there is preaching at Kebec, 
where they also sing vespers, and occasionally 
a high Mass.

In 1636 Le Jeune, with obvious delight, prefers the correct and well-

regulated course of Catholic life which requires singing and a more

solemn observance of the liturgical calendar:

Truly, we have reason to bless God, seeing that 
the increase of our Parishoners is the augmentation 
of his praises. The first sacrifices of the Mass 
that we presented in this country were offered in a 
wretched little hut that we would be ashamed of now; 
afterwards we used a room, then they had a Chapel 
built. They have tried to change it into a Church, 
enlarging it by half or thereabout; and with all 
that, on Fete-days the first two Masses which are 
said at Kebec are so frequented that this large 
Chapel, or this little Church, is full.... The 
service is now conducted with solemnity; besides 
the low Masses, one is sung every Sunday and every 
F§te-day, when the holy Water and Bread are blessed; 
a Lecture is given...and there is preaching at the 
proper time, and an explanation of the Catechism 
after Vespers. Our French are present,— some to be 
better instructed, others to give courage to the 
children, who do as well as in any Parish I have 
ever seen in France.

As the Relations goes on, Le Jeune can barely contain his enthusiasm:

As soon as we had been lodged near the Church,
Father Lalemant, who had just begun to live at the 
Residence, at the same time initiated its solemni
ties; Father de Quen has succeeded him with the same 
inclination for ceremony. I frankly confess that 
my heart melted the first time I assisted in this 
divine service, at the sight of our Frenchmen so

30Thwaites, 6:41.
31Thwaites, 9:145-147.
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greatly rejoicing to hear sung aloud and publicly 
the praises of the great God in the midst of a 
barbarous People, at the sight of little children 
speaking the Christian language in another world.
It seemed to me that a well-regulated Church, where 
God is served with love and respect, had crossed
the sea.

At one juncture, Le Jeune almost professes the belief that the 

outward piety and devotion of the Church can preserve the believer in 

grace:

After all, if we had here the exterior attractions 
of piety, as they exist in France, all this might 
pass. In France the great multitude and the good 
example of Christians, the solemnity of the Feasts, 
the majesty of the Churches so magnificently adorned, 
preach piety to you; and in the Houses of our order 
the fervor of our brethren, their modesty, and all 
the noble virtues which shine forth in all their 
actions, are so many powerful voices which cry to you 
without ceasing, respice, et fac similiter. You 
have the consolation of celebrating every day the 
holy Mass; in a word, you are almost beyond the 
danger of falling,— at least, the falls are insigni
ficant, and you have help immediately at hand. Here 
we have nothing....33

He does not have the same praise for the Indian feasts and ceremonies,

since they are associated with the pagan cult. However, we can easily

surmise the "high" or sung Catholic worship would have been attractive to

the Hurons and others because they had a sung tradition themselves:

Sometimes they make these Feasts purely from display, 
and to become renowned; at other times, when they 
take a new name.... They do not hesitate to incon
venience themselves for each other on these occasions.
The matter is esteemed of such importance that, when a 
Village is built, they purposely put up one Cabin much 
larger than the others, sometimes making it as much as

32Thwaites, 9:147.
33Thwaites, 10:95-97.
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twenty-five brasses in length. When the company 
is assembled, they sometimes begin to sing before 
eating; sometimes, to have more courage, they eat 
first. If the feast is to last...the whole day, 
one portion of the kettles is emptied in the 
morning and the other is reserved for the evening.
During these songs and dances, some take occasion 
to knock down, as if in sport, their e n e m i e s .

In the passage just quoted, from the Relation of 1636, the very notice of

the morning-evening character of Huron feasting must have struck Le Jeune

as a parallel of the Liturgy of the Hours, and as a potential point of

departure for an introduction to Catholic worship.

Even so, the Hours recited from the breviary privately by the 

Jesuits seemed to merit attention and imitation:

These good children...made their examination of
conscience on their knees, as modestly as if they
had been instructed from their youth. The Father, 
having arrived at the cabins, was very well received 
by the Savages. As he lighted a little piece of 
candle to recite his hours, a Savage said to him, "I 
see that thou art going to pray to God; withdraw into 
yonder little corner, it will be more convenient for 
thee, and I also will pray to him," and thereupon he 
began to say his prayers very s e r i o u s l y . ^5

If we remember the case of the woman tempted to steal the breviary, we

can see that it was looked upon as a powerful source of prayer and

devotion, even when not sung.

Vespers must have been celebrated at a time of early evening when 

there was still plenty of light left, for in 1649 we have this description 

of the solemn celebration of a Rogation:

This same Day the procession was made at the Conclusion 
of vespers; we went to the hospital, then past Monsieur

Thwaites, 10:181.
^Thwaites, 12:145.
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Hebou's; and, along the grande allee, we came to 
the Ursulines'. That went well; the other half 
of the circuit was made last year by way of the 
Cap aux diamans, the grange, etc.
At the hospital and at the Ursulines', we Sang 
some articles of the litany of the virgin, and 
then was said the prayer defende, and that of 
rogation; then, at the hospital, o crux ave, and 
the prayer of the mass de cruce; and at the 
Ursulines1, the Anthem of St. Joseph and the prayer 
as usual,— according to the tenor of the ritual, 
for the Churches by which the processions pass.
The paschal Taper was borne in the procession.

It need not be emphasized that devotion to the Blessed Virgin 

Mary, and to St. Joseph, were very strong in French piety at this time. 

Implicitly we have assumed this from many references cited for other 

purposes. But some direct attention should be paid to the liturgical 

character of these devotions, too.

In 1634 Le Jeune says that the traditional Angelus is celebrated 

in the colony:

The fort has seemed like a well-ordered Academy; 
Monsieur de Champlain has some one read at his 
table, in the morning from some good historian, 
and in the evening from the lives of the Saints; 
then each one makes an examination of his 
conscience in his own chamber, and prayers follow, 
which are repeated kneeling. He has the Angelus 
sounded at the beginning, in the middle, and at 
the end of the day, according to the custom of 
the Church. In a word, we have reason to console 
ourselves when we see a chief so zealous for the 
glory of Our Lord and for the welfare of these
Gentlemen.

The rosary and the Angelus both have Marian themes, as does the novena 

when offered in her honour. Hoping for the conversion of an old man,

Thwaites, 34:51-53.
^Thwaites, 6:103.
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Le Jeune records this novena offered to St. Joseph:

But as his errors had grown old with him, our 
Fathers recognized that he thought as much and 
even more of the health of his body than of the 
salvation of his soul, showing a great desire 
to live, and putting off his Baptism until my 
return; nevertheless, as he was continually 
growing weaker, they wished to see him show more 
interest in our belief; this induced them to 
offer to God a novena in honor of the glorious 
Spouse of the holy Virgin, for the welfare of 
his soul. The beginning of this devotion was 
the beginning of more earnest inclination on his 
part....38

In passing, we can draw attention to how fixed was the grace before and 

after meals, for this same old man put off eating until the prayer was 

offered properly:

He would not more go to sleep unless he had first 
prayed to God, which he did also before and after 
eating,— to such an extent that he once deferred, 
for more than half an hour, eating what had been 
presented to him, because they had not had him 
offer the benediction, asking Father Breboeuf to 
have him say it twelve or thirteen times in 
succession, to engrave it upon his m e m o r y . ^9

As a special act of consecration to the Blessed Virgin, Le Jeune 

enjoins upon all the "special vows" he took, along with the other Jesuits, 

for the conversion of the Indians in New France:

It seems that our Lord wishes to authorize the 
purity of the immaculate Conception of his holy 
Mother, by the great assistance he gives to those 
who honor this chief dignity of the Virgin. I 
sent last year to Your Reverence the formula of a 
vow which we made according to your advice in all 
our Residences, on the eighth of December, a day

OQ
Thwaites, 6:121.
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dedicated to this sacred Conception. We concealed 
this act of devotion, and Your Reverence has published 
it, using the same words in which we made the vow, and 
in which we will pledge ourselves again, God helping, 
every year on the same day. The blessings that 
heaven has bestowed upon our insignificant labors, 
since that time, are so evident that I would like to 
urge upon all our Fathers of Old France, yea even of 
all the world, and all the good souls who cherish the 
conversion of these Tribes, to ally themselves with us 
through these holy vows, uniting all the fasts, all 
the prayers, all the sufferings, all the most secret 
acts of virtue, of those who will enter into this 
alliance, to be presented to the Divinity in honor of 
and as an act of thanks for the immaculate Conception
of the holy Virgin, in order to obtain through her
mediation the application of the blood of her Son to 
our poor Savages, the entire abnegation and love for 
Jesus on the Cross, with a truly Christian death to 
those who procure their salvation and to all those 
associated in the practice of this act of devotion, 
the formula of which is given at the end of last year's 
Relation.

Surely we can imagine the special Mass at which this association would

renew its pledge, and thus celebrate in a liturgical way what had been

at first secret. And if it was done on the day of the Feast itself, 

December eighth, the solemnity would have been outstanding. This pious 

and devotional system of taking vows of consecration shows us the 

koinonia, the communio, of the believers, whether in Old or New France. 

The intimate association of those living their faith seriously was 

considered a potent force: 1*union fait la force. And the intercessory

power of this kind of consecrated association was a matter beyond doubt 

for the Jesuits, and for their religious and lay collaborators.

The text of the vow itself to which Le Jeune refers is given at 

the end of the Relations of 1635:

^Thwaites, 8:245-247.
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My God and my Savior Jesus, although our sins ought 
to banish us from your presence, yet being inspired 
with a desire to honor you and your very Holy Mother, 
urged by a wish to see ourselves in the faithful 
correspondence (to your graces) that you desire in 
your servants, wishing besides to see you acknowledged 
and adored by these poor people: We promise and make
a vow unto you and also to the very holy Virgin your 
Mother, and to her glorious Spouse St. Joseph, to 
celebrate twelve times in twelve succeeding months the 
sacrifice of the Holy Mass, for those who are Priests; 
and for the others to say twelve times the Crown or 
Chaplet of the Virgin, in honor of and as an act of 
grace for her immaculate Conception, and all to fast 
the day before this festival; promising you further 
that, if a permanent Church or Chapel is erected in 
this country within this specified time, we will have 
it dedicated to God under the title of the immaculate 
Conception, if it is in our power,— all this, to 
secure by the goodness of Our Lord the conversion of 
these Peoples, through the mediation of his holy 
Mother and of her holy Spouse. In the meantime 
receive, 0 Empress of Angels and of men, the hearts of 
these poor abandoned Barbarians that we present to you 
through the hands of your glorious Spouse and of your 
faithful servants, St. Ignace and St. Francois Xavier, 
and of all the Guardian Angels of these wretched 
countries, to offer them to your Son, that he may give 
them knowledge of himself and apply to them the efficacy 
of his precious blood. Amen.^l

This vow formula might even be seen as a compendium of the faith and

worldview of the French Jesuit missionaries in the early years of the

seventeenth century. By referring all their work and effort to the

Paschal Mystery, they show the centrality of Christ and then the Mass to

their lives. By referring themselves to the angels and saints, especially

St. Mary and St. Joseph and St. Ignatius, they illustrate a profound

adherence to the communitarian aspect of the New Law. By asking their

friends in Europe to share their apostolic labours through prayer, again

^Thwaites, 8:191-193.
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we sense the intimate bond of love that unites believers everywhere to 

each other and to the one Risen Lord. Thus, this chapter on Devotions 

and Sacramentals is not a minor one relegated to a few petty practices, 

but it indeed brings us once again to the core of the Catholic Faith and 

the spirituality of these Jesuits rooted in the Spiritual Exercises.

The liturgical character of this vow— that it was subsumed under a title 

found on the liturgical character, that it was to be carried out in a 

context of eucharistic celebration— is also noteworthy, and perhaps 

justifies such a lengthy pair of citations from the translation of 

Thwaites.

One of the practices mentioned in the vow formula above is that 

of fasting, something worthy of inclusion in our chapter on devotions. 

There are many allusions to this penitential act, and a couple texts 

would suffice to show the spirit with which such an austerity was under

taken by all Catholics:

During the holy time of Lent, not only abstinence 
from forbidden meats and fasting were observed, but 
there was a certain one who took the discipline more 
than thirty times,— extraordinary devotion in 
soldiers and artisans, such as are the greater part 
of our Frenchmen here.
Another has promised to use the tenth part of the 
profits he may make, during the course of his whole 
life, in works of piety. These little samples show 
that the Winter in new France is not so severe t h a t ^  
some flowers of Paradise may not be gathered there.

Fasting and tithing during Lent are more congenial to the modern mind

than is flagellation, surely. But we ought not judge former ages in our

42Thwaites, 6:105.
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own terms, but on theirs. Physical stamina, after all, is what the 

Iroquois admired in Jean de Brebeuf.

In the Relations of 1637 there is a case of two catechumens,

Huron seminarists, who imitated the ember fast:

The Montagnez, seeing them, offered them some Elk 
meat; now, as it was Saturday, they would not consent 
to eat it. The Father told them that, as they were 
not yet baptized, they were not yet bound by this 
Commandment of the Church. "It does not matter"
(said they), "we do not wish to eat meat, since you
do not eat it." The same Father related to me that 
these good boys knelt and said their prayers, and 
made their examination of conscience, so admirably, 
that his heart was touched.43

Again, some parallels to existing Indian religion can be seen in the

question of fasting:

In the famine which we endured, our Savages would not 
eat their dogs, because they said that, if the dog 
was killed to be eaten, a man would be killed by blows 
from an axe.44

A people disposed for religious reasons to deprive themselves of suste

nance when in dire need could easily transfer the practice to conform to 

the devotional laws of a new religion. At least in one place we see the 

contrast between the medicine man and the Jesuit who is admired for his 

fasting and charity combined:

Our sorcerers live as well as means allow; the Father 
fasts often, and has spent fifty days with a little 
Indian corn, without desiring to taste meat; if one 
offer him anything that is at all delicate, he 
straightway carries it to our sick. Certainly it 
must be that his God very greatly sustains him.45

^Thwaites, 12:75.
^^xhwaites, 6:221.
^Thwaites, 31:203.
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The other side of things in regard to fasting is put by Jaenen:

The nomadic Algonkin tribes, who feasted in times of 
good hunting and were forced to fast when game was 
scarce, had difficulty in grasping calendar-oriented 
fasting. Their concepts of property and its sharing 
left them much less impressed by clerical vows of 
apostolic poverty than Europeans were inclined to 
be.46

We know that the Indians themselves, after becoming Christians, could

look upon fasting as punishment: "Le Jeune narrates the progress of

affairs.... The Christians are zealous, and resolve (unknown to the

Fathers) that any Indian in the village who commits a fault, however
47slight, shall be punished by imprisonment and fasting." But fasting 

out of obedience to God's law and the Church's, and out of love for God, 

is also recorded:

These two Families having gone to secure their supply 
of Elk flesh, Francois Xavier, formerly called 
Nanaskoumat by his friends, came back with most of 
his people two days before holy Lent. As he had 
nothing but meat and smoked eels, we said not a word 
to him about the abstinence from meat that is observed 
at that time. But he, having learned it through 
communication with our Frenchmen, told us that he 
wished to observe the law, as he was a Christian. We 
replied that, as he had neither bread nor peas,— in a 
word, no food but some dried eels,— he was not obliged 
to follow this strict rule. He answered that the 
same reasons which induced us not to eat meat obliged 
him to do the same, since he had but one and the same 
faith with us; and that he was strong enough to be 
able to do with a little smoked fish. This answer 
touched our hearts.4®

Le Jeune goes on to say that the father and daughter, both baptized, were

46Jaenen, Friend and Foe, 72. 
^Thwaites, Pref. 20:12.
4®Thwaites, 16:79; cf. Moore, p. 142.
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fasting, while the rest of the family ate heartily of the meat. All 

were seated together, and the Fathers were amazed at the self-restraint 

of the father and daughter. This happened on another occasion, and the 

father explained his behaviour thus:

"Nikanis, at the beginning of Lent, I put my heart
under that table; that is why my eyes see the meat
in vain,— they do not wish for any, because they 
no longer have any heart. And then, should we not 
suffer a little as well as the other Christians?
We wish to please God, as well as you p e o p l e . " ^

Now that the season of Lent and the liturgical calendar have been

introduced with the subject of fasting, some liturgical details about the

Sacred Triduum of Holy Thursday, Good Friday, and Easter Sunday would 

seem appropriate. The symbols have perdured to our own day.

In 1640 we read:

On holy Thursday, as it is the custom of well- 
regulated hospitals to wash the feet of the poor,
Monsieur our Governor wished to be present at this 
holy ceremony. In the morning Mass was said in the
hall of the sick, where the Nuns and the sick
Savages received communion. Then all the men were 
ranged on one side, and the women and girls on the 
other. Monsieur the Governor began first to wash 
the feet of the men...the principal men of our 
French people followed; the Nuns, with...several 
other women, washed the feet of the Savage women, 
very lovingly and modestly.... We explained to
them why we performed these acts of humility; they ̂
are very capable of understanding this instruction.

And the same year, speaking of the Indian children:

On Good Friday, when they saw that the Nuns took off 
their shoes and prostrated themselves low to adore

49Thwaites, 16:81.
"^Thwaites, 19:23.
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the holy Cross, these poor children laid aside 
their shoes, and observed the same ceremonies 
which they had noticed in their Mothers.

We have already noted in Chapter IV how these same children at the school

of the Ursulines were overcome with joy at the thought of receiving the

Eucharist at Easter.

How did the people observe the liturgical calendar if they were 

separated from the French settlements? In 1647 some information was 

provided:

Others, who had their calendars for securing the 
observance of the Feasts and for keeping the 
ordinances of the Church, brought these to the 
Father, to see whether they had made any errors.
...seeing that they did not agree,— because some 
were celebrating Sunday a day before the others,—  
they reproached one another with their errors,—  
each one said that he had faithfully marked all 
the days figured on his paper, and yet they saw a 
misreckoning. The case was referred to the Father, 
who had no sooner arrived than they asked him what 
day it was....

In this particular instance it was the Father who had miscalculated and 

given the regulator a defective calendar in the first place!

While the liturgical calendar itself is not a devotion, it is a 

quasi-sacrament, and in the very least, it helps shape the devotional 

life of a people by drawing them into a minute and patterned approach to 

the paschal mystery. To see that the French Jesuits of the seventeenth 

century were concerned for this only strengthens such a statement. In 

general, the scientific knowledge of the Europeans, especially in such

"^Thwaites, 19:41.
"^Thwaites, 31:233.
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things as astronomy, greatly impressed the Indians:

When the Father was explaining to them some circum
stances of the passion of our Lord, and speaking to 
them of the eclipse of the Sun, and of the trembling 
of the earth which was felt at that time, they 
replied that there was talk in their own country of 
a great earthquake which had happened in former 
times; but they did not know either the time or the 
cause of that disturbance.... They admire our 
truths when compared with their own fables.

It is possible the Jesuits did not use holy scripture in other than a

literal way, but they did have knowledge of the mechanics of the stars

sufficient to explain eclipses.

Various feasts on the liturgical calendar are celebrated with

local Indian custom, as in these remarks concerning Christmas:

Another, who was accounting for his conduct during 
the Winter, said: "We strictly observed the Sundays
and Festival days, especially those that are partic
ularly respected, and even the night when we pray so
long" (Christmas eve). "But again, what did you do?"
they were asked. "No one slept that night; we did 
nothing else but pray to God." There was one of ^  
them who recited the Rosary seven or eight times.

55As was quoted above the Feasts of the Immaculate Conception
56and St. Joseph were kept with special solemnity, as was Corpus Christi 

and the Assumption of the Blessed Virgin Mary37. In order to celebrate

the Feast of St. Joseph, and perhaps the custom was used in greater

feasts more generally, one of the main attractions for the vigil was 

a huge fireworks display touched off by the Governor:

53Thwaites, 12:73. 56Ibid., 28:193-195.

54Ibid., 25:169. 57lbid., 15:225-227.

55Ibid., 31:233.
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On the eve of this day, which is so dear to us, the 
Flag was hoisted...Monsieur the Governor had an 
exhibition of fireworks, as artistically devised 
as almost any 1 have seen in France; on one side 
a skin was stretched, upon which appeared, in 
illuminated letters, the name of saint Joseph; 
above this sacred name burned a number of lighted 
candles from which sprang eighteen or twenty little 
serpents, which performed wonders. Behind this 
first contrivance had been placed fourteen large 
rockets, which were sent up, one after the other, 
to the astonishment of the French and still more 
of the Savages, who had never before seen anything 
of the kind.^8

Only a portion of the relevant text has been cited, and it continues

with even more elaborate display, but it does as given show some of the

manner of festivity, even if not liturgical in the churchly sense.

On the day of the feast itself, however, we read:

On this Holyday our Church was full of people and 
of devotion, almost as it is on an Easter day, —  
all blessing God for having given us as a protector 
the foster father and Guardian Angel (so to speak) 
of Jesus Christ, his Son. It is, in my opinion, 
through his favor and through his merits, that the 
inhabitants of new France who live upon the banks 
of the great river saint Lawrence, have resolved to 
receive all the good customs of the old and to 
refuse admission to the bad ones.^^

Major feasts were kept with fireworks and processions as noted 

below. They were characterized by popular reception of the sacraments, 

by the celebration of Vespers and, perhaps, other Hours, and by extra 

prayer (as in the case of Christmas when we read that they prayed all 

day and all night!). But as the citation for the Feast of St. Joseph, 

1637, says, Easter itself is still the day of all days, the feast of

CQ
Thwaites, 11:67.

59Ibid., 11:71.
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feasts. Both Eastern and Western Churches would agree on the radical 

need for such an understanding in the Christmas scheme, where the 

Resurrection is celebrated as the definitive breakthrough in human 

history. We may safely assume, too, that the liturgical decorum from 

Easter bore a resemblance to other feasts, though more and more of the 

same. The Relations do not seem to contain, during our period, an 

account of Easter celebration that would give us details unheard of 

elsewhere.**^

To conclude this discussion on feastday customs, an interesting

bit is given by Le Jeune concerning the vigil of the Immaculate

Conception, 1637:

Here is a circumstance full of consolation. On 
the eve of the Conception of the holy Virgin, whom 
we greatly honor in new France, they all resolved 
to clear some land and sow it, and afterwards to 
make a house or cabin like those in their own 
country. At first, we regarded this as an idea 
or resolution of young men, who change their 
opinions at every turn. But the results sur
passed our expectations; they began, little by 
little...when Spring came, they had cleared so 
large a plot of ground that they astonished us by 
their great diligence in this work.^l

This passage is slightly obscure, but at least, by implication, the

devotion of the young men to Our Lady was the motivation for their hard

work and for keeping a promise.

The pope granted indulgences to the missions in New France in 

1637, much to the pleasure of Le Jeune and the other Jesuits' devotional 

life:

^Thwaites, 22:47.
61Ibid., 12:77.
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The interest felt in our Colony and in our poor 
Savages, is not bounded by the Alps. His Holiness, 
wishing to crown us with his blessings, has had 
sent to us this year plenary Indulgences for the days 
of the Conception of the blessed Virgin, and of our 
glorious patron and protector, saint Joseph.
Furthermore, he has requested from our Reverend 
Father General a brief Relation of all that is done 
here for the glory of our Lord, in order to grant 
us the graces and favors necessary for the welfare 
of this infant Church.^2

That favour occurred in 1637 and surely symbolized for the struggling 

mission a link with the worldwide communio of the Church.

The devotional life of an individual Jesuit, in addition to all

that has been said, is admirably expressed by this account of 1635:

My consolation among the Hurons is that I confess 
every day, and then I say Mass as if I were to 
take the Viaticum and die that very day; and I do 
not think that a person can live better, nor with 
more satisfaction and courage, and even merit, 
than to live in a place where he expects every 
day to die, and to have the motto of St. Paul,
Quotidie morior fratres, etc., "I protest, brethren, 
that I die daily.

And the eminent good sense and Christian spirit of this writer is even

more evident when he says something of the apostolic aspect of his

devotional life:

To convert the Savages, not so much knowledge is 
necessary as goodness and sound virtue.... Too 
ardent zeal scorches more than it warms, and ruins 
everything; great magnanimity and compliance are 
necessary to attract gradually these Savages.
They do not comprehend our Theology well, but they 
comprehend perfectly our humility and our friend
liness, and allow themselves to be won.

^Thwaites, 11:47.

63Ibid., 8:179.
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In sum, charity is the supreme fruit of the devout life, and often the 

French missionaries reminded themselves of the axiom: caritas Christi

urget nos. Or as the same writer said in another place:

Other external— and therefore more "liturgical"— acts of

devotion existed at this time, and the Relations record them. We might 

wish for more details at times, because some liturgical occurrences are 

simply said to have taken place, such as this pilgrimage:

A few days after this, two soldiers were similarly 
wrecked in the great river. Their canoe turning 
around, they found themselves carried away at the 
will of the tide, grasping with their hands their 
little boat of bark. The one who did not know 
how to swim, remembering the favor that Father 
Pijard had received through the mediation of the 
blessed Virgin, promised her by a vow to fast 
three Saturdays on bread and water, and to go 
barefooted on a pilgrimage to notre Dame des Anges.
That kind Mother saved his life for him; and this 
good young man fulfilled his vow, confessing and 
receiving communion, barefooted, in thanksgiving 
for so signal a favor . ^

A pilgrimage is an extended form of procession, and these were

not possible in New France, generally, until good weather had arrived.

Poor New France, I desire to sacrifice myself for 
thy welfare; and though it should cost me a thousand 
lives, if thus I can aid in saving a single soul, 

happy, and my life will be well

This example is from the feast of St. Mark, April 25:

On the 25th, St. Mark's Day, we made no procession, 
because there was not, as yet, enough road suitable 
for forming it

65,Thwaites, 8:183.
66Ibid., 19:65.
67Ibid., 28:185.
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Other details show a certain liturgical clumsiness on that day:

We had announced the litany, which, through an 
error, was not sung, but recited in a low tone: 
father p. pijart was officiating then, and he could 
not attend to that. Violet was used on that Day, 
which was not proper; it would have been proper, 
in case the rogation mass had been said.

When the weather had improved, the Corpus Christi procession was feasible

(1646):

Toward the end of May, occurred the feast of the 
Blessed Sacrament; the Blessed Sacrament was exposed 
on the Day of the feast, and on Sunday till after 
vespers; and there was a benediction every Day in 
the octave.
As for the Procession, it was decided that Monsieur 
the Governor should name, on his part, whomsoever he 
pleased to bear the Canopy; that the two church 
wardens should also bear it, and one Savage; that, 
in subsequent years, the churchwardens, with the Cure, 
should settle who might properly be invited to bear 
it,— the disposition of three staves being left free 
to them, and the disposition of the 1st to Monsieur 
the govenor....
The Hospital nuns having represented their right of 
seniority in the country over the Ursulines, by virtue 
of having built in it two years before the latter,—  
Item, because the Hospitals are always privileged and 
have the first rank,— the course of the procession was 
past the temporary altar at the fort, near the flag
staff; then to the hospital; then to the temporary 
altar at Monsieur Couillart's; then to the Ursulines; 
and thence we came back to the parish church.
Two Bell-ringers marched in front, then the banner: 
the one who carried it had a hat of flowers. The 
Cross followed, borne by a Youth of 20 years, in Alb 
and silk sash,— on either side of him, two Boys in 
surplices and sashes. The torches followed, 6 in 
number; for the 1st time we appointed the local crafts 
to bear them, — .... After these came two of our

69Ibid., 28:193.195.
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brethren in surplices, with smoking censers; then 
beneath the Canopy, on either side of the Blessed 
Sacrament, father Druilletes serving as Deacon in 
Dalmatic, and Monsieur the prior as subdeacon in alb 
and stole: our brother liegeois, in surplice, marched
last, behind the Blessed Sacrament, and officiated as 
master of Ceremonies.

This gives a good deal of detail, but some years earlier, even 

more description of a procession was given as follows:

We now come to the first procession in which these 
magnificent garments were worn. The day dedicated 
to the glorious and triumphant Assumption of the 
blessed Virgin was chosen. At early morn, our 
Christian Neophytes came to hear holy Mass, to 
confess, and to receive communion. All the other 
Savages who were then in the neighborhood of Kebec 
assembled, and we placed them in the order they were 
to observe.

Perhaps the most detailed account of a religious procession is this one 

from 1639. We give it in its entirety since, as a literary unit, it is 

complete— "the procession commenced".. .""the procession ended."

As soon as the Procession commenced its march, the 
Cannons thundered forth, inspiring these poor Savages 
with a holy awe. We walked to the Hospital, and, 
when we had reached it, all the Savages knelt down on 
one side, the French on the other, and the Clergy in 
the middle. Then the Savages prayed all together 
for the King, thanking God for having given him a 
Dauphin. They likewise prayed for the Queen, for 
all the French, and afterwards for the whole of their 
own nation; then they chanted the principal articles 
of our creed. This done, the Clergy, Monsieur the 
Governor, and the chief among our French and the 
Savages, entered the Chapel dedicated to the Blood of 
Jesus Christ, where they prayed for the same objects.
On leaving the Hospital, we went straightway to the 
Ursulines. Passing before the Fort, the Musketeers

70Thwaites, 15:225-227.
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fired a noble salvo, and the Cannon again poured 
forth its thunder and flame. We observed the 
same ceremonies; the Nuns sang the Exaudiat, to 
the delight of our Savages; and it gave our French 
great joy to hear two Choirs of Virgins praising 
the Greatness of God in this new world. On 
leaving the Ursulines, we went directly to the 
Church, with the same modest demeanor and in the 
same order as When we started. We repeated the 
prayers in the savage tongue, at the door of the 
Chapel: then re-entering the Church, the Procession
ended.'1

It is indeed interesting to note the participation of both French and 

Indian people in this procession, and the use of Latin and Indian

tongues. It is not recorded if French was used liturgically or not.

We do know, however, that for catchetical purposes and for 

paraliturgical prayer, some French was used. Not only that, but three

languages were sung simultaneously in chapel:

It is a sweet consolation to hear them sing publicly, 
in our Chapel, the Apostles1 creed in their own 
language. Now, as a greater incentive to them, our 
French sing a Strophe of it in our language, then 
the Seminarists another in Huron, and then all 
together sing a third, each using his own language, 
in excellent harmony. They like this so well that 
they make this holy and sacred song resound everywhere.
They are also made to answer in public the questions
of the Catechism.... I have heard the French, the
Montagnez, and the Hurons all sing together the 
articles of our belief; and, although they used 
three languages, they harmonized so nicely that it 
was a great pleasure to hear them.^

Another practice that was prominent was the cult of the saints 

through their relics, an ancient and venerable Catholic custom. One 

salutary example suffices to make this point:

71Thwaites, 15:227-229.
72Ibid., 12:67
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Then I addressed myself to the Saints whose relics 
are here, and the chief part of which gave me much 
trouble to bring up here from Kebec. 1 said to 
them: 'Great Saints, I do not know your names;
nevertheless you cannot be ignorant of the fact that 
I have brought your relics to this country. Have 
pity on me; pray your master and mine, Jesus, for 
me.' Afterward, I remembered the pictures which 
are in this Chapel; and I prayed to the Saints who 
are depicted there,— especially saint Joseph, whose 
name I bear."^

The heroic missionaries were soon to become relics themselves 

and bits of their mortal remains would be encased in gold and glass 

in Canada and around the Catholic world. Perhaps they might have 

been embarrassed, given their humility, both Indian and French.

But the practice reminds us, once again, of the koinonia we share with 

these saints, now dead but still living.

Devotions and sacramentals are directed toward holiness, and 

the writer of this passage in 1635 knew the formula for sainthood:

I had thought that miracles were necessary to 
convert these flying Savages; but I was mistaken, 
for the real miracles of New France are the 
following: To do them much good, and endure many
pains; to complain to God alone; to judge oneself 
unworthy, and to feel one's uselessness. He who 
has these virtues will perform miracles greater 
than miracles, and will become a Saint.^

^Thwaites, 19:143.

74Ibid., 8:183.
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SUMMARY OF CHAPTER V

After the seven sacraments themselves, the liturgy of the Church 

consists in any devotional practices or sacramentals that are used to 

nourish the faith of the people.

In particular, the use of the cross and the crucifix is a good 

example. Also discussed is the rosary, and its significance in the 

piety of the period. The enemies of the Christians called them the 

"marian" people in mockery, because the name of Mary occurred so often 

in their prayers.

The Liturgy of the Hours was celebrated privately by Jesuit 

priests, and publicly, usually in the form of Vespers, for the people.

Feast days and the liturgical cycle begin to be observed with 

regularity in New France, certainly by the 1630s. This seems to be a 

turning point in the liturgical life of the colony because it is now 

"normal and regular". High Mass can be celebrated with solemnity, and 

the decoration of churches and oratories is more developed.

Other prayers that receive mention are grace before and after 

meals, and the Angelus. Novenas are offered, and the intercession of 

the Blessed Virgin and the other saints is relied upon. The popular 

sense of the communion of saints is strong, and the missionaries commu

nicate to the Indians the same truths they continually inculcate in the 

French colonists.

Le Jeune makes a special vow, and this might even be considered 

a compendium of the main articles of piety at this time.
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Fast and abstinence are practiced, and the liturgical calendar 

is kept precisely. Ways of checking calendrical accuracy had to be 

found. Indulgences are adverted to, and the sense of the Church 

Universal is maintained when the pope grants a special one to the 

struggling Church in New France. The chapter ends with pilgrimages, 

processions, and relics as elements of the devotional life.



CONCLUSION

These concluding reflections will be set within the context of 

the limitations of our methodology. Our study of the liturgy in the 

Jesuit Relations has been one of literary exposition and examination 

of the primary sources themselves. It has been of minimal interpre

tation, though the organization of the chapters imposes a certain 

interpretation insofar as a traditional and even tridentine Roman 

Catholic worldview is presumed. The literature itself, too, guides 

the method. The fact that there was an abundance of material on baptism, 

at least during some years, and a scarcity or absence of material on 

extreme unction or confirmation, requires a more elaborate treatment of 

baptism. The logic is simple of course— missionaries must first bring 

their new Christians into the ecclesial communion, and the rest will 

come later. Since we chose the earliest documents, those of the first 

forty years of Jesuit activity in Canada, we have an incomplete profile 

of the liturgy in the Relations. These were the foundational years, 

and the new church is barely normative by 1650.

This study has purposely not developed the character of individual 

Jesuits as they celebrate the rites. The Relations themselves do not 

give us specific information on how Ragueneau, Chabanel, Brebeuf, or 

LeJeune actually celebrated. What comments exist are usually in passing. 

We do get information on the piety and devotion of individual missionaries, 

and this has been included with the work of exposition, but not necessarily 

treated separately. While we might generally presume that the French 

missionaries "just followed the rubrics" in carrying out the liturgy, we

156
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also know that their inventiveness is not to be forgotten. We should 

not think that the tridentine rite some of us experienced in the twentieth 

century was a carbon copy of what the French did in the earliest years 

of Acadia and Old Huronia. The form might have been substantially the 

same; the nuances may have been understandably different. This has not 

been the object of our proof, but it deserves at least this much attention.

In a sense, this study proves nothing, nor does it seek to be 

original. The pastoral category is not the category of theology, and 

we have not sought to elicit specifically theological elements for their 

own sake. The value of this endeavor is organizational and textual.

We seek to form a picture, and to let the men of different times speak 

for themselves, as it were. By arranging their remarks into a coherent 

pattern, we come to understanding. A closer reading of what they actually 

said on this topic brings together from the diverse volumes the entire 

"alphabet and dictionary" of the symbolic language we call the liturgy.

This writer does not know of a similar study for liturgical science, 

and perhaps a fitting area for future industry would be the liturgy as 

the Relations discuss it after the year 1650.

There is value in our study for today, too. More and more 

scholars are turning their minds to the problems of inculturation in 

missiology, and to the whole question of the missionary past. Certainly 

some of our discoveries in the text have bearing on these contemporary 

concerns. While native Indian religion did not directly concern us, the 

"nativized" Catholicism of the Indians did. Indian studies, so abundant 

recently, cannot overlook something that was so very important to both 

the French Jesuits and the Indians: the liturgy. We would even wish
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for more or different types of documents, but the edited Relations are 

the only significant survivals we know of, and hence the only place to 

look for something helpful for this particular interest.

The Indians of the seventeenth century had retentive memories.

The liturgy seems to have appealed to the oral-aural abilities of a 

people who did not rely on a written language in the same way as the 

Europeans. There seems no doubt that the Indians— and often the French—  

memorized most of their prayers, hymns, and catechetical knowledge.

They did not seek variety so much as the consolations of repetition. 

Especially for a nomadic or semi-nomadic people, the storage value of the 

memory was an advantage. Did the French introduce missalettes or 

hand-missals? It is not mentioned in the Relations, and in 1660-1661 

it was formally suppressed in continental France after a four volume 

edition had been approved by the archbishop of Paris. Gerald Ellard, S.J., 

observes that the Jesuits in China had received permission to publish 

Latin-vernacular missals for the laity in the 17th century, and that the 

missal was often introduced in mission lands. However, during the 17th 

through the 19th centuries, lay use of the missal had fallen into dis

favour for a variety of reasons.^ Perhaps the Jesuits in New France, in 

the early days, would have received permission, too, to publish hand- 

missals. But the method of communication of their Indians was vastly 

different from the Chinese, and we might tentatively insist that there 

was no need or occasion when a missal of this type, for the ordinary

^Men at Work at Worship by Gerald Ellard, S.J. New York: 
Longmans, 1940, p. 188.



159

believer, would have been an advantage. The oral-aural culture preferred 

images and sounds and memorized words to the printed page.

The Indian Catholics often prayed from the heart, spontaneously, 

and they uttered simple aspirations and petitions, some of which we have 

included in this study. This suggests more than one thing. First, 

the people really prayed, and had a real relationship with God. Second, 

they implicitly distinguished liturgical prayer from private prayer. 

Liturgical prayer is more properly that of the gathering or assembly, while 

private prayer is for individual devotion. Both liturgical prayer and 

private prayer center upon the chief mysteries, but their mode is different. 

The Relations seem to indicate a harmony between the spiritual life and 

the rites that are celebrated. Thus, and thirdly, an integration is 

revealed to us by our study of the liturgy. Even amid suffering and 

persecution the little struggling communities maintained a religious 

integrity which is characterized by their internal fervour and external 

participation. The liturgy expressed their faith, and held them together 

during all seasons, good and bad. Or at least we get this as a strong 

inference from the Relations, edited and organized to persuade as they 

were.

Every sacrament has three phases: the preparation, the celebration,

and the living out of the meaning afterward. The liturgy in the Relations 

is no exception. We stressed the preparatory phase in terms of language 

arts, catechetical formation, and preaching. The celebration of baptism, 

or the first reception of holy communion, were real highpoints for the 

recipients. Numerous citations attest to the joy and fervour of the 

neophytes when they finally were admitted to the sacred moments of the
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rites. And, as a follow-up, the references to penance certainly suggest 

the new Catholics were serious about keeping their faith and developing 

the meaning of their baptismal promises, or preserving the purity of 

heart needed for the worthy reception of communion.

The dogiques and lay leaders were sometimes zealous beyond need, 

and this also points to the value they placed on the sacramental system, 

organized prayer, and fidelity in general. The dogiques seem to have 

acted almost as a police force bent on enforcing the third phase of the 

sacramental and new life. The missionaries, even though they might be 

classified as coming from a purist and even rigourist piety themselves, 

mitigated the dogiques when this was in order. But the French continued 

to draw them to the liturgy, and their response was enthusiastic.

Finally, the liturgy, especially the Mass, is the re-presentation 

of the Saviour's death, a saving death leading to new life. The liturgy 

in the Relations was often, quite literally, a preparation for death, and 

a consolation because of the hope offered to the worshipper. As we have 

it in the Relations of 1645-1646:

One of the first Christians of this country, speaking 
some time ago to a new Catechumen who was asking of 
him some advice before receiving Baptism, answered 
him: "My brother, I have only two things to say to
thee. The first is, that thou wilt never be a good 
Christian if thou dost not suffer many insults and 
calumnies for thy faith: when thou shalt see thyself
hated by the infidels, even by those who now have 
most love for thee, then rejoice, and think that 
truly thou art beginning to be a Christian. The 
second, that thou take care not to be indignant at 
those who shall make thee suffer; pray to God for 
them, and tell him in thy heart that he shall show 
mercy to them, and enable them to understand the 
wretched condition in which they live."2

^Thwaites, 30: 19.
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Whether facing death from disease or foe, the Christians portrayed 

in the Relations found mercy in God, the God who was communed with through 

the whole panorama of their liturgical life.
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