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Letter ft I 

United States Department of the Interior 
NATIONAL PARK SERVICE 

GEORGE ROGERS CLARK NATIONAL HISTORICAL PARK 

401 SOUTH SECOND STREET 

VINCENNES, INDIANA 47591 

Dear Reader: 

This is the third volume of selected papers from the George Rogers Clark Trans-
Appalachian Frontier History Conference published by Vincennes University and 
Eastern National Park & Monument Association. It contains six interesting papers 
presented at the 1987 and 1988 conferences, and we are proud to be able to offer 
it to you for your edification and enjoyment. 

We also are very proud of the history conference itself. Inaugurated in 1983, 
it has become the foremost conference for the study of the region between the 
Appalachian Mountains and the Mississippi River. Co-sponsored by Vincennes 
University and the National Park Service, it was established to encourage research 
into the frontier period and to provide a forum for scholars to share their find­
ings with interested professional and amateur historians alike. Over the past seven 
years, scholars from more than a dozen states have contributed to the success 
of this conference by presenting papers of interest and importance. Many of these 
papers appear in this and in previous volumes of selected papers from the George 
Rogers Clark Trans-Appalachian Frontier History Conference. 

We hope you enjoy reading the papers in this book, and that, as a result, you 
will gain a better understanding of the people, places and events that shaped the 
history of our nation and the Trans-Appalachian frontier. 

Sincerely, 

Terry M. DiMattio 
Superintendent 

IN R E P L Y REFER T O ! 
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Letter #2 

VINCENNES UNIVERSITY 
Vincennes, Indiana 47591 

PHILLIP M. SUMMERS, President 

Dear Reader: 

Vincennes University is proud to be part of the annual George Rogers Clark Trans-
Appalachian Frontier History Conference. This educational endeavor is impor­
tant in the study and accumulation of papers about the history of the Midwestern 
United States. It is appropriate that Vincennes University be the site of the George 
Rogers Clark Trans-Appalachian Frontier History Conference, because so much 
of the history of the early territorial period occurred in Vincennes and in the 
area of the university campus. 

The papers from the 1987-88 George Rogers Clark Trans-Appalachian Frontier 
History Conferences comprise an interesting and informative document. This 
volume represents scholarly inquiry into various aspects of the frontier period 
in the north central section of the United States. The selected papers represent 
a variety of topics and add to the knowledge of the life, government, and prac­
tices of the period. 

I hope readers of this document will find the information useful and beneficial. 
Also, readers are extended an invitation to attend the conference, which is usually 
held in early October on the Vincennes University campus. The presentations 
by scholars are stimulating, and the opportunity is provided to interact with the 
authors. 

If you have any comments or questions about the conference or the selected papers, 
please contact Robert Holden at (812) 882-1776, George Rogers Clark National 
Historical Park. I wish you the best and look forward to other annual George 
Rogers Clark Trans-Appalachian Frontier History Conferences. 

Sincerely, 

Philnp M. Summers 
President 
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PREFACE 

Robert J. Holden 

The annual George Rogers Clark Trans-Appalachian Frontier History 
Conference was inaugurated in October 1983 to encourage research in­
to this important field of study and to serve as a focal point for its presen­
tation. The importance of George Rogers Clark's victory over the British 
at Vincennes during the Revolutionary War makes this historic city on 
the Wabash River a logical setting for these gatherings. As a further 
historical connection, these meetings are conducted on the campus of 
Vincennes University, the oldest institution of higher learning in Indiana. 

The events that took place in the Trans-Appalachian region include a 
direct confrontation among the Indians, French, British, Spanish and 
Americans. Underlying this cultural and political confrontation was a 
conflict between man and the elements of an untamed land. The out­
come of this struggle had a lasting effect on both American and world 
history. 

There has been a long and distinguished tradition of frontier historical 
studies on the vast Trans-Appalachian region. Among the early historians 
who concerned themselves with this area were Lyman C. Draper, Francis 
Parkman, Frederick Jackson Turner, Reuben Gold Thwaites, Louise P. 
Kellogg, Milo Milton Quaife, Clarence W. Alvord and James Alton James. 
Turner's famous essay, "The Significance of the Frontier in American 
History," with its emphasis on the frontier as a major formative agent 
of American character, is reflected clearly in these papers. 

Arranged roughly in chronological order, the selected papers from the 
1987 and 1988 conferences cover a broad spectrum. Peter Peregrine's 
"Claude Jean Allouez, S.J.: A Discussion of His Life on the 300th 
Anniversary of His Death, August 27, 1689" looks at the priest's mis-
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sionary efforts from a different perspective. George H. Carroll's "Indian 
Captivities of the Upper Ohio Valley, 1755-1795" provides insight into 
tribal life during a period of dynamic and unsettling change. J. Martin 
West's "The Henry Hamilton Sketches: Visual Images of Woodland In­
dians" gives a view of how the Indians really appeared during this era. 
Kenneth C. Carstens' "Issues at Fort Jefferson, 1780-1781: The Quarter­
master Books of John Dodge and Martin Carney" illuminates the situa­
tion at this post built by George Rogers Clark on the far western fron­
tier. Leo W. Graff Jr.'s "Toussaint Dubois: Political Patriarch of Old 
Vincennes" looks at an interesting and varied career on the frontier. 
Robert W. McCluggage's "The Passing of the Woodland Pioneer" ex­
plores the life and times of this colorful character of fact and legend. 

This third volume in the series of Selected Papers is dedicated to the 
memory of Robert W. McCluggage, whose tragic death occurred in the 
spring of 1989 when he attempted to rescue his son from a fire at their 
home. A true gentleman and scholar, he also demonstrated the best heroic 
qualities of the frontiersmen of whom he often wrote. 

For their great assistance and efforts in the 1987 and 1988 conferences, 
I wish to express my sincere appreciation to Superintendent Terry M. 
DiMattio, Terri Utt and Pat Wilkerson of the National Park Service, and 
to President Phillip M. Summers, Robert R. Stevens and David A. Bathe 
of Vincennes University. 

Robert J. Holden 
Historian and Conference Coordinator 
George Rogers Clark National Historical Park 

Vincennes, Indiana 
September 1989 
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Selected Papers from the Fifth and Sixth George Rogers Clark 
Trans-Appalachian Frontier History Conferences 



CLAUDE JEAN ALLOUEZ, S.J.: 
A Discussion of His Life on the 300th Anniversary 

of his Death, August 27,1689 
by 

Peter Peregrine 
Purdue University 

Claude Jean Allouez died near present-day Niles, 
Michigan on August 27, 1689, after almost 30 years spent 
in missionary work among the native peoples of the 
northeastern United States. He is credited with baptizing at 
least 10,000 native Americans, and instructing more than 
100,000. The purpose of this paper is to look more closely 
at this impressive life's work, to see if a common thread can 
be found that will tell us something of who Allouez was, what 
motivated him, and what he was trying to accomplish in the 
wilds of North America. The paper is not meant to be the 
final word on Allouez or on Jesuit missionary activity in New 
France. It is offered as a eulogy to a man I have come to 
respect through three years' work with the documents he 
produced. 

Allouez was born on the sixth of June, 1622 in the town 
of Saint-Didier, Haute-Loire, France.1 Little is known about 
his parents, but they must have been fairly well-to-do, for they 
were able to give him a fine education. In October of 1631, 
at the age of nine, Allouez entered the Jesuit college at LePuy.2 

Language was the major subject for the first three years of 
study, and Allouez became fully versed in the grammar and 
syntax of Latin, which, at the time, was the common language 
of science, politics, and theology. Allouez first went through 
four classes of Latin grammar, which probably took about 
two years to complete.3 He spent the next two years reading 
Latin classics of literature and history.4 Rhetoric was given 
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great emphasis, and class presentations and discussions (con­
ducted entirely in Latin) gave him a deep and well-rounded 
knowledge of eloquent speech. Greek and perhaps Hebrew 
also were studied in these higher classes of grammar. At about 
the age 13, Allouez moved from the faculty of languages to 
the faculty of arts at LePuy. Here he was taught the natural 
sciences — logic, physics, philosophy, and mathematics.5 In 
1639, after four years of study with the faculty of arts, he 
earned a Bachelor of Arts degree, and was given the choice 
of pursuing law, medicine, or theology when he entered a 
university. 

Perhaps spurred onward toward the missionary field by 
his mentor at LePuy, the then famous missionary Francois 
Regis, Allouez chose to study theology, and entered the Jesuit 
novitiate at Toulouse on September 22, 1639.6 His "first pro­
bation" began at once, 10 days of relaxed spiritual retreat and 
conferences in which the constitution of the Society of Jesus 
was outlined. On November 3, Allouez received his Jesuit 
robe and was welcomed into the novitiate.7 Daily life at the 
novitiate was more ordered than Allouez had been used to 
at LePuy. Bells summoned the novitiates to different tasks 
throughout the day, most lasting no longer than a half hour. 
These tasks, and the rapidity with which they shifted, were 
meant to promote obedience and servitude.8 Allouez also 
undertook a series of "experiments" designed by Saint Ignatius 
of Loyola, which were used to broaden novitiates spiritual­
ly. The first of these "experiments" concerned the Spiritual 
Exercises, upon which the ideology and spiritualism of the 
Society of Jesus still is based. 

The Spiritual Exercises required the novitiate to spend 
a month examining his conscience, past life, sins, and the life 
and teaching of Jesus Christ. Silent and vocal prayer constant­
ly accompanied these examinations. The Spiritual Exercises 
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were meant to purify the novitiate's soul, and are still a power­
ful influence on the lives of novice Jesuits, as Rene Fulop-
Miller explains: 

He who goes through Loyola's Spiritual Exercises has 
to experience hell and heaven with all his senses, to 
know the burning pain and blessed rapture, so that 
the distinction between good and evil is for ever in­
delibly imprinted in his soul.9 

Allouez must have come out of the month's retreat with 
a new view of himself and the world, a view based on his 
commitment to give himself and his life over totally to the 
will of God, and to serve God by carrying out His will. 
Throughout the remainder of his novitiate training, the lessons 
taught by the Spiritual Exercises would be reinforced and built 
upon, partly through more "experiments." 

Among the other "experiments" that Allouez performed 
was a month spent at a local hospital nursing the sick (one 
must remember that this was 1640 — hospitals were shelters 
for the destitute and dying, and this must have been quite 
an experience for a young man who had spent virtually his 
entire life sheltered in various Jesuit institutions).10 This "ex­
periment" was meant to give the novitiate practice in mercy, 
and to show him the dignity and love possessed by every 
human being. Another "experiment" meant to expand the 
novitiate's understanding and compassion for others was to 
teach the catechism to children.11 

Perhaps the most interesting "experiment" undertaken 
was to make a month-long pilgrimage without any money, 
requiring Allouez to beg for food and shelter.12 This "experi­
ment" was meant to make the novitiate learn to have com­
plete faith in God, and to experience the poverty of Christ. 

Following two years at the novitiate, Allouez took his 
vows and became a Jesuit. The novitiate had given Allouez 
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a unique and distinctly Jesuit outlook on life. As described 
by Joseph DeGuibert, that outlook can be characterized as 
"the service of God; service through love of Christ; service 
with Christ by following Him and walking in his footsteps."13 

Allouez, as a dedicated Jesuit, would strive throughout his 
life to carry out the will of God; to serve God fully and en­
tirely. The strict rules of the novitiate, and the ordered life 
he had lead in all the Jesuit institutions he had attended, gave 
him a strong sense of obedience, and in becoming a Jesuit, 
Allouez promised to become obedient completely to the will 
of God. His life, again as described by DeGuibert, would be 
spent in "the firm determination to do everything possible 
to assure a better service to God,"14 and for Allouez, that ser­
vice could be done best in the mission field. 

Several years were spent in further education and train­
ing before Allouez received his orders for the North American 
missions. Indeed at this time the missions in North America 
were in a terrible state. The Iroquois were becoming hostile, 
and shortly would annihilate the Huron, destroying two mis­
sion towns in the process, and torturing several Jesuits to 
death.15 Allouez, however, was one of the first Jesuits called 
to North America when the Iroquois wars finally settled down 
and North America was safe again for the missionaries. 

In the meantime, Allouez completed his theological 
studies at the College of Billom. He studied rhetoric and 
philosophy between 1641 and 1645, and then became a 
teacher at the college.16 In 1651 he began the most difficult 
course of study in the Jesuit educational system, theology, 
which he finished in 1655.17 Allouez then spent a probationary 
year (the third year of novitiate training before ordination) 
at the College of Rodez, where he remained after his ordina­
tion as a priest until he was sent to North America in the 
spring of 1658.18 

[4] 
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Allouez arrived in Quebec on July 11, 1658, after a 
passage across the Atlantic of perhaps three months.19 His 
first business was to learn a native language, and the one 
selected for him was Algonquian. Allouez learned quickly, 
certainly aided by his extensive education in grammar and 
rhetoric, and was assigned to the Saint Lawrence missions. 
On September 19,1660, he became the Jesuit superior at Trois 
Rivieres.20 Allouez proved himself a good leader, and on Ju­
ly 21, 1663, he was appointed vicar general to the virtually 
unmissionized regions around lakes Superior and Michigan. 

The appointment as vicar general for the western Great 
Lakes meant that Allouez was expected to journey into the 
region, make contact with the native peoples, set up missions 
among them, recruit missionaries for these missions, as well 
as be responsible for the souls of the French who traveled 
into the area, just as a priest in France would be responsible 
for his parishioners.21 

Allouez's first voyage into the wilderness was almost a 
disaster. On August 8, 1665, soon after his flotilla of six 
Frenchmen and 400 Amerinds left Trois Rivieres for Lake 
Superior, Allouez's canoe ran aground in a rapids, and broke.22 

Although repaired, Allouez knew it would not last, and 
that he and the other Frenchmen would have to travel in 
the Amerinds' canoes.23 The following day Allouez was told 
there was no room for him, and the Amerinds paddled off, 
leaving him alone in the wilderness.24 Although the other 
Frenchmen persuaded a canoe to retrieve him, the next day 
Allouez again had trouble finding a canoe to carry him, and 
was going to be again left to die in the wilderness.25 He tells us: 

In this abandoned state I withdrew into the woods, 
and, after thanking God for making me so acutely sen­
sible of my slight worth, confessed before his divine 
Majesty that I was only a useless burden on the earth. 

[5] 
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My prayer ended, I returned to the water's edge, where 
I found the disposition of that Savage who had re­
pulsed me with such contempt entirely changed; for, 
unsolicited, he invited me to enter his Canoe, which 
I did with much alacrity, fearing he would change his 
mind.26 

Allouez became the butt of Amerind jokes, his clothes 
and bedding were taken, and he was denied food, but he was 
not abandoned again. 

Allouez's abandonment obviously had an impact on him, 
on his perceptions of his own worth and safety. He was forced 
to realize his own reliance upon the Amerinds. Without their 
acceptance he was, quite literally, dead. Even so, his faith 
never wavered. Indeed, soon after his abandonment Allouez 
witnessed a demonstration of shamanistic healing, and tells us: 

I could not endure the invocation of any of their im­
aginary divinities in my presence; and yet I saw myself 
quite alone, and at the mercy of all these people. I 
wavered for some time, in doubt whether it would be 
more fitting for me to withdraw quietly, or to offer 
opposition to their superstitious practices. The com­
pletion of my journey depended upon them; if I in­
censed them, the Devil would make use of their anger 
in closing against me the door to their country, and 
in preventing their conversion. Besides, I had already 
perceived how little weight my words had with them, 
and knew that I would turn them still more against 
me by opposing them. Despite all these reasons? I 
believed that God demanded this little service from 
me; and accordingly I went forward, leaving the result 
to his Divine providence. I accosted the chief Jug­
glers. . .27 

Despite this courageous showing, and despite the 
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numerous baptisms Allouez performed and the large crowds 
he preached to in the 25 years of missionary work that were 
to follow this episode, I see no evidence that he ever was suc­
cessful in converting the Amerinds of the western Great Lakes 
to the Catholic faith. The key word here is faith, for it brings 
up the crucial distinction between form and meaning.28 Bap­
tism, prayer, instruction, all are forms of Catholic worship, 
and merely participating in them does not mean that one is 
a member of the Catholic faith. In order to be one of the 
faithful, one must make a leap from the forms of worship 
to the meanings that lie behind them. The Amerinds of the 
western Great Lakes never made that crucial leap from the 
forms of Catholic worship to the meaning of Catholic faith.29 

Religion, for the people of the western Great Lakes, 
centered around individual and group attempts to gain power 
from a supernatural source known as manitou. Power was 
sought through spirit mediums (also referred to as a manitou) 
by giving feasts, public and private offerings, or by individual 
contact through a dream while fasting. As described by 
Allouez: 

they have among them a sort of tradition which makes 
them Believe that, if they have some vision, or rather 
some dream, they will be fortunate in Hunting and 
war; and that, should they fall into the hands of their 
enemies, they will escape from them. Thence it comes 
that they cling to dreams and visions of These kinds 
as they would cling to life.30 

Religion, for these people, was power-oriented. One made 
sacrifices, gave feasts, or fasted in order to gain the support 
of a spirit or manitou, and through it, the power to be suc­
cessful in whatever venture one was about to assume. This 
was quite different from Allouez's beliefs. His faith was built 
upon the desire to carry out God's will. Although power and 
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support could be (and was) solicited through Christ, the saints, 
and the Virgin, Allouez's faith was not power-oriented, rather 
the reverse: to be a good Jesuit Allouez felt he must yield 
himself totally to the will of God.31 For Allouez, God was 
not used to gain power to fulfill human desires, rather God 
used humans to carry out His will. 

The Amerinds of the western Great Lakes saw God as 
a source of power, not as a means to salvation. They used 
God as they had their manitous, and were not inclined to 
surrender themselves to His will. They looked to God for help 
in hunting and war, and to cure their ailments, as some of 
Allouez's own writings show: 

they invited us to many feasts, not so much for the 
sake of eating as of obtaining, through us, either 
recovery from their ailments, or good success in their 
hunting and in war.32 

on meeting the enemy, the first thing they did was 
to make the sign of the Cross, after which they gave 
battle so confidently that they happily won the vic­
tory. And upon returning home they celebrated the 
triumph of the Cross, proclaiming everywhere that 
they were solely indebted to it for such good success.33 

A band of young men who have blackened Their faces 
enter our Cabin in The evening, and say that they 
come to sleep in The Chapel so that God may appear 
and speak to Them in Their slumber, and promise to 
Deliver Their enemies to Them.34 

Since the Amerinds' Christianity was based solely on the 
use of God as a source of supernatural power we can 
hypothesize that if an invocation of God's power was made 
and success was not achieved there would be a loss of faith 
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in the power of God. This, again, would stand in direct op­
position to Allouez's faith, where the failure of God to pro­
vide does not cause one to doubt his power, but rather to 
doubt the strength of one's own faith. An example from 
Allouez's own writings offers strong support for this 
hypothesis: 

during The previous year, a band Of Young Outagami 
[Foxes] defeated eleven of the enemy's Canoes, and 
attributed this happy result to the prayer that they 
had said in the Chapel before starting on That expedi­
tion. But another band, who had likewise prayed to 
God after The example of the former, and who had 
even painted the Cross on Their bucklers, were 
defeated. This gave rise to rumors which Spread 
among The people — who said everywhere that God 
loves not Those who pray, but Those who pray not, 
and that to the latter He gives such great advan­
tages. . .All these things had so changed Their minds 
that I had great difficulty in finding a place where in 
I might lodge; and I was compelled to take refuge in 
an old Cabin, open to all The winds.35 

Allouez apparently realized that a gulf existed within 
most of the Amerinds between the forms of worship they 
presented and the meanings they carried within, but he 
seemed unconcerned that the Amerinds might be feigning 
belief, acting out forms without believing the meanings. For 
Allouez the forms were sufficient: 

with the grace of God, The deceptions of the evil spirit 
are discovered; The people are disabused, and come 
as usual to listen to us, and outwardly perform 
everything connected with a Christian's duty.36 

In this statement, Allouez seems to recognize the gulf 
between outward form and inward meaning, but shrugs it 

(9) 
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off as insignificant. He seems to be saying that it is enough 
that the Amerinds go through the motions, that they need 
not understand what the motions mean. 

Why was Allouez so unconcerned about this apparent 
lack of faith among the Amerinds? Hadn't he come to the 
wilds of North America to convert the Amerinds? Hadn't he 
endured hardship to make them Christians? I think there are 
two answers to these questions: first, Allouez realized that 
if he pushed them too hard, the Amerinds would abandon 
him again, and a dead missionary was no use to anyone. 
Allouez wanted to carry out God's will, and although His 
will might require Allouez to die, Allouez certainly believed 
it would not help God's purpose on earth for him to be aban­
doned because of overzealousness. Some of Allouez's private 
papers suggest this very thought: 

To convert the savages not so much knowledge is 
needed as holiness. Too ardent zeal ruins everything; 
their natural coldness and indifference does not like 
to be sharply pressed.37 

Secondly, Allouez realized that he could not teach Chris­
tianity to the Amerinds in a way they did not understand. 
He knew he could not turn the Amerinds into French 
Catholics (as, for example, the Recollects attempted to do),38 

but tried to foster a native Catholicism from within them. 
Allouez's education and training had infused him with the 
idea that God existed within each human soul, and that the 
goal of spiritual education was to help an individual to forge 
a personal connection with God. Such a connection could 
not be forced, but had to develop slowly. And the way Allouez 
had learned to foster the connection between an individual 
and God was through the type of formal instruction and ritual 
practice that Allouez had received throughout his Jesuit 
education. 

[10] 
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Just as Allouez had created a personal connection with 
God through years of instruction and practice, so the 
Amerinds would come to know God in their own way if given 
proper direction. For Allouez the meaning of Catholic faith 
was less important than the Amerinds performing "a Chris­
tian's duty." If they were performing correctly, following the 
correct forms of worship, the meanings would come, and those 
meanings would flow from within native culture and ex­
perience. In short, Allouez felt he could not impose Chris­
tianity upon the Amerinds, but had to foster it from within 
them. 

It was Ailouez's ability to maintain rapport with the 
numerous Amerind peoples of the western Great Lakes, and 
to foster a native Christianity from within them, that Ailouez's 
confreres also found remarkable about him: 

He has, in truth, a very peculiar gift for winning The 
Hearts of the savages.. .[his hard work] showed them 
How much the father loved them, were a powerful 
inducement to make them Believe Those truths, to 
preach which so much trouble was taken without any 
other Object in view than their salvation.. .The Father 
did not fail to Show them.. .that he looked upon Them 
As men, in Whom He recognized The image of a God 
who had Created them, who had died for them, and 
who destined them to The same happiness as the Euro­
peans.39 

Allouez gives us much the same picture of himself in 
this description of one of his first meetings with the Amerinds 
of the western Great Lakes: 

blessed be God, who gives us all these opportunities 
and richly recompenses, besides, all these hardships 
by the consolation that he makes us find, amid the 
greatest afflictions, in the quest of so many poor 
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Savages' souls — which are not less the work of his 
hands and the price of the Blood of JESUS CHRIST, 
his son, than those of the Princes and Sovereigns of 
the earth.40 

Allouez's long Jesuit training had taught him that 
religion grew from within and could not be forced 
from outside. The political situation of the western 
Great Lakes made it imperative that he maintain rap­
port and friendship with the Amerinds. For these 
reasons, Allouez did not attempt to master the 
Amerinds' souls or to civilize them. He tried to help 
them gain an understanding of God, and that in their 
own way. When Allouez died at St. Joseph on the 
night of August 27, 1689, he left behind a life's work 
not of conversion, as the list of the missions he founded 
and the baptisms he conferred suggest, but of accom­
modation and assistance. 

[12] 
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After more than 40 years' experience studying the native 
American populations of the Upper Ohio Valley, Moravian 
missionary David Zeisberger confided to his diary on May 
11, 1787 that ". .. the worst and most oppressive is that 
among the Indians it is hard to come behind a thing and learn 
the truth . . ."' In 1976 historian Preston Holder, in attempt­
ing to recreate the fur trade as seen from the Indian perspec­
tive, concluded that "Strictly speaking there is no Indian point 
of view, only the viewpoint of Indians."2 One can thus survey 
both the primary and secondary source authorities and em­
phatically be warned about the dangers of developing a too 
facile overview of historic period Indians. 

The rationale for offering a review of Upper Ohio Valley 
captivity narratives (ca. 1755-95) stems from the conviction 
that herein a reader is most likely to meet historic Indians 
as definable human beings. A second objective is to present 
their fur trade and horticultural society as being a cohesive 
and reasonable lifestyle. Of the 11 journals reviewed herein, 
seven were either contemporaneously kept accounts or those 
composed within a year of the captives' return. An eighth 
journal was dictated late in life by a woman who never left 
her Indian family. All accounts reflect an internal consisten­
cy that has made them acceptable to present day academic 
scrutiny. 

Though it may be reasonably observed that a captive's 
testimony is not that of an "Indian," it should be remembered 
that adopted captives were counted as Indians by members 
of their host societies. The practical result was that upon adop-
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