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Beggars, Chickabobbooags,
and Prisons: Paxoche (Ioway)
Views of English Society, 1844-45

WINONA STEVENSON

We have seen how these people look and act in their own
countries; we will now take a peep at them, mixing and
mingling with the polished and enlightened of the world. We
have seen them in the darkness of the wilderness; we will
now see how they bear the light.

George Catlin, ca. 1848’

Native American peoples, like Europeans, have an intellectual
history worth reconstructing. This premise is vital to any
understanding of relations between Europeans and others on
the colonial frontier, because, as James Axtell elucidates, the
ideas of both parties “have consequences when they are trans-
lated by will into action.”? Given the strong resistance of many
indigenous peoples to the colonial enterprise, it is important to
understand their cultural philosophies and reasoning. To-
wards thatlarger goal, this paper intends to reconstruct Paxoche
(loway) perceptions of England’s socioeconomic system, laws,
and judiciary, as observed during their 1844-45 European
tour.?

Winona Stevenson, a Plains Cree, is an assistant professor of native studies, on
education leave from the University of Saskatchewan, Saskatoon.
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BACKGROUND: THE PAXOCHE AND GEORGE CATLIN

By the 1840s, the Paxoche people occupied a small reservation on
the west bank of the Missouri River between Wolf Creek and the
Great Nemaha River in present-day southeast Nebraska. This
land, approximately two hundred sections, was set aside for their
use by the United States government through the 1836 Iowa and
Sauk and Fox treaty.*

From as early as the 1790s, the Paxoche were experiencing
severe socioeconomic stress resulting from fur trade-induced
intertribal warfare, territorial dislocation, and economic collapse.
They were veterans of a series of wars with the Sioux and other
northern Plains tribes and were forced to accommodate the more
numerous and powerful Sauk and Fox, who moved into Ioway
territories with the fur trade frontier and were retreating from
United States expansion into their upper Michigan lands. Tension
was further heightened by the decline of fur resources due to
overtrapping and the depletion of buffalo. By the 1820s, many
Paxoche people were reduced to mining lead for trade with
American merchants.

The small band under Chief White Cloud, or Mah-hos-kah, was
among the last to be removed from their traditional territories in
eastern Iowa to the Nebraska reservation. White Cloud and a
number of other Paxoche chiefs entered into a peace treaty with
the United States government in 1815, and in 1824 he, along with
Mah-ne-hah-nah, or Great Walker, ventured to Washington, D.C.
to sign another treaty. This time they secured United States
military protection from the Sioux and Chippewa and ceded their
traditional territories between the Mississippi and Missouri riv-
ers in present-day Missouri.® The 1836 treaty provided for their
removal to the Great Nemaha River Reservation. A few years
later, Presbyterian missionaries established the Iowa and Sauk
Mission among them in the hopes of encouraging intensive agri-
culture and Christian conversion.

Historical population figures for the tribe are available from
different sources. A.R. Fulton approximated the total tribal
population at 1,400 in 1832, and William Miner estimated their
numbers at 992 in 1836.7 A census taken in 1844 numbered the
reservation Paxoche at 470 persons, but by 1848 the reservation
population increased to 802, indicating that a large number of
Paxoche took their time relocating to the newly established reser-
vation.®
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Ficure 1. George Catlin, The White Cloud, Head Chief of the lowas, Paul Mellon
Collection, copyright 1993 National Gallery of Art, Washington, D.C., 1844/1845.

Reduced to near starvation on the Nebraska reservation White
Cloud Junior, also known as No Heart (figure 1), determined to
take a small group of his people to England to raise money.’ A long
history of fur trade relations with English traders no doubt
influenced his decision, as did his knowledge that an old friend,
artist George Catlin, was in England showing his North American



4 AMERICAN INDIAN CULTURE AND RESEARCH JOURNAL

Indian collection. The Presbyterian missionaries were adamantly
against the proposal, so White Cloud appealed to his longtime
friends Jeffrey Doraway and George H.C. Melody for assistance.
Doraway, a mulatto, had lived among the tribe since childhood and
had been engaged as an interpreter for the tribe by the War Depart-
ment from 1824 until that position was discontinued in 1836." In
the fall of 1843, Melody, a longtime resident and itinerant mission-
ary in the region, agreed to sponsor the Paxoche venture and
secured permission on their behalf from James Madison Porter,
United States secretary of war.”? In July 1844, fourteen Paxoche
people, along with Doraway and Melody, arrived in England (table
1 and figure 2). The following day, they sought out American
artist George Catlin, who had been in London since January 1840."

White Cloud and Doraway had first met Catlin when he
journeyed through the upper Missouri region in the early 1830s.
In Paxoche territory, Catlin stayed in the tent of White Cloud’s
father and painted portraits of White Cloud the younger and
other Paxoche people (see table 2)." In his journal, Catlin also
mentions his long friendship with interpreter Jeffrey Doraway
dating back to his Missouri treks and their ensuing meetings in St.
Louis, New York, and elsewhere.?® Although Catlin was about to
close his Indian gallery in London, he decided to extend his
exhibit and incorporate the Paxoche troupe. Up to this point, the
artist was barely breaking even. The arrival of the Paxoche prom-
ised to increase his financial profits.'®

George Catlin’s Indian gallery consisted of eight tons of freight,
which included close to five hundred portraits and paintings and
thousands of weapons, clothing items, and other Native Ameri-
can artifacts. Having previously failed to sell his Indian gallery to
the United States government, Catlin took his exhibit to England,
where he hoped to make a tidy profit.”” Critics of the time and
more recent historians agree that Catlin was unable to sell his
gallery to the United States government because of his public
condemnations of Andrew Jackson’s Indian policy.'® In 1830, the
Indian Removal Act was passed, forcing the migration of thou-
sands of Native Americans from their tribal homes to make way
for American settlement and expansion. Lands were set aside for
these tribes west of the Mississippi River.”” Catlin witnessed and
condemned Indian removal and assimilationist programs. His
staunch advocacy for the protection all things “Indian” and his
anti-expansion stance during the Indian removal era did not
impress Congress.
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TABLE1
Members of the Paxoche Party on Tour in Europe, 184445

Mew-hu-she-kaw (White Cloud) or Notch-ee-ning-a (No Heart), chief

Neu-mon-ya (Walking Rain), war chief*

See-non-ti-yah (Blister Feet), “Doctor,” medicine man

Wash-ka-mon-ya (Fast Dancer), “Jim,” warrior

Shon-ta-yi-ga (Little Wolf), warrior

No-ho-mun-ye (One Who Gives No Attention), “Roman Nose,”
Warrior**

Wa-ton-ye (One Always Foremost Man), warrior

Wa-ta-we-bu-ka-na (Commanding General), son of Walking Rain

Ruton-ye-we-me (Strutting Pigeon), wife of White Cloud

Ruton-wee-me (Flying Pigeon), young woman

O-kee-wee-me (Female Bear That Walks on Another), wife of Little
Wolf+

Koon-za-ya-me (Female War Eagle Sailing), young woman

Ta-pa-ta-mee (Wisdom), “Sophia,” daughter of White Cloud

Corsair, infant son of Little Wolf++

Jeffrey Doraway, a mulatto, interpreter

George H. C. Melody, Protestant clergyman, sponsor

Sources: Catlin, Catlin’s Notes, 13; and the London Times, 8 August 1844, 6.

*The similarity between “Neu-mon-ya” and “pneumonia” is coincidental.
**Died in Liverpool of consumption in late March 1845.

+Died in Paris of consumption in early April 1845.

++Died in Edinburg in late February or early March 1845.

Catlin’s primitivist notions about the state of Native America
developed during his numerous tours through Indian Country
between 1830 and 1836. Like other primitivists of the time, Catlin
feared that American expansion would obliterate Indian cultures. So
he made it his task to preserve the “noble savage” on canvas. He also
publicly critiqued what he perceived as the decline of Western civil-
ization by reflecting on the natural goodness of primitive peoples.?
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FIGURE 2. Paxoche party in England with interpreter and sponsor. Copyright 1844—45.
Engraving after a daguerreotype. William H. Miner, The Iowa, frontispiece.

A CRITIQUE OF CATLIN’S PAXOCHE NARRATIVE

In addition to painting, Catlin wrote numerous books on his
experiences in Indian Country and abroad. Volume 2 of his 1848
publication Notes of Eight Years Travels and Residence In Europe with
His North American Indian Collection describes in vivid detail and
much anecdote the experiences of the Paxoche people who toured
Europe with him in 1844-45. The most valuable contributions of
Catlin’s text are his transcriptions of Paxoche observations, com-
mentaries, and critiques of various aspects of English society.
Generally, historians, such as William Truettner, have criti-
cized Catlin’s text as a “careless, windy series of anecdotes,
describing the bewildered reaction of the Ojibwa and Iowa to
European civilization.” Truettner further stresses that it lacks
thoughtful interpretation and is “simply a tasteless stratagem
to boost sales.”*! Loyd Haberly expounds on Catlin’s biases,
stressing that the text is “an unsparing indictment of the
complacent, rot-infested, unjust feudal England of the forties
such as no other writers but Swiftand Shaw could have penned.”#
Keeping Catlin’s personal motives and biases in mind, if we
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TABLE 2
Paxoche (Ioway) Portraits Painted by Catlin
Catalog Year
Number  Title Painted
256 Notch-ee-ning-a, No Heart [White Cloud], chief 1832
257 Pah-ta-coo-chee, Shooting Cedar, a brave 1832
258 No-o-mun-nee, Walks in the Rain, a brave 1832
259 Wy-ee-yogh, Man of Sense, a brave 1832
260 Wos-com-mun, Busy Man, a brave 1832
262 Mun-ne-o-ye, a woman 1832
517 White Cloud, chief of the tribe 1844
518 Walking Rain, war chief 1844
519 Blistered Feet, a medicine man 1844
520 Fast Dancer, a warrior 1844
521 Little Wolf, a famous warrior 1844
522 One Who Gives No Attention 1844
523 Foremost Man 1844
524 Commanding General, a boy 1844
525 Strutting Pigeon, wife of White Cloud 1844
526 Pigeon on the Wing 1844
527 Female Bear that Walks on the Back of Another 1844
528 Female War Eagle 1844
529 Wisdom, a girl 1844
530 Corsair, a papoose 1844

Sources: George Catlin, A Descriptive Catalogue of Catlin’s Indian Gallery; Contain-
ing Portraits, Landscapes, Costumes, &c. and Representations of the Manners &
Customs of the North American Indians (London: C. & J. Adlard, 1844), 26-27; and
William Truettner, The Natural Man Observed: A Study of Catlin’s Indian Gallery
(Washington, D.C.: Smithsonian Institution Press, 1979), 214-16, 294-97.

view the recorded oratory as Paxoche narrative in its own right,
the value of this text is evident. Anecdotes and reactions of the
Paxoche to English society may at first appear trivial, but, placed
in their historical and cultural context, the opinions of the Paxoche
recorded by Catlin tell much about Paxoche worldviews and give
considerable insight into their resistance to the colonial enterprise.
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A major factor to consider when deconstructing Catlin’s
record of Paxoche views is the authenticity of the translation.
All translated records of Native American oratory are suspect,
because the accuracy and quality of the translation, and the
entire translation process, are questionable.”? Catlin’s text is
suspect on many fronts. First, it went through two interpreta-
tive processes: Jeffrey Doraway’s initial interpretation and
Catlin’s recording. Second, as a staunch primitivist and artist,
Catlin no doubt indulged in poetic license and appropriated
the native voice to express his own criticisms of English soci-
ety.

}&iven these questionable factors, it is understandable that
many scholars challenge the authenticity of Native American
speeches. However, as Penny Petrone demonstrates, the authen-
ticity of recorded native oratory can be gauged under critical
scrutiny. According to Petrone, some knowledge of the cultural
characteristics of the orator are necessary, because native oratory
manifests “a complicated cultural complex of indigenous ideas,
socio-political thought and action, celebration and spirituality.”*
In addition, the critic must be familiar with the style and literary
devices found in native oratory, especially figurative language,
analogy, parallelism, symbolism, and allegory. In her final analy-
sis, Petrone states that

both the content and style of all reported speeches—even
when they are merely short extracts—are wholly consistent,
and demonstrate convincingly the unmistakable resonances,
the formal gravity and deep conviction, that lend distinction
to Indian oratorical expression.”

Ethnohistorians Cornelius Jaenen, James P. Rhonda, and
James Axtell were among the first intellectual ethnohistorians
to systematically describe and interpret native views of Euro-
peans and European actions.” They agree that the native voice
can be gleaned from primary sources through critical scrutiny.
According to Axtell, there are enough shared “mental habits
and conceptual modes” among the different nations of any
given cultural area to give their voices a “striking degree of
similarity.”” When Catlin’s transcriptions of Paxoche views of
English society are compared to the observations of con-
temporaneous Native American travelers, this thesis holds
true.?
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PAXOCHE VIEWS OF ENGLISH SOCIETY

The Paxoche exhibition in Europe, consisting of dance, music,
oratory, and craft work, was well attended by thousands of
receptive viewers (figure 3). Initially, the English media were
impressed by these “wild and uncoutin” individuals, hailing
them the most “primitive people of the woods and forests than has
hitherto been seen in England.”? Fascination turned to shock and
disgust, however, when a Scalp Dance was performed with “real
scalps.” In this instance, the press turned on Catlin for allegedly
exploiting the Paxoche for his own gain and for resorting to
grotesque demonstrations for profit.*

When not performing, the Paxoche people spent their time
touring the sights, partaking in local activities, and visiting a
variety of dignitaries, clergymen, royalty, and aristocracy .’ As
foreign celebrities, they were accorded all the respect and
dignity Europe had to offer, as were other Native American
delegations of the period.* Despite the gracious hospitality
they received, however, the Paxoche were not blinded by
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FIGURE 3. Se-non-ti-ya, Blistered Feet, Paxoche medicine man, addressing the audience
at the Egyptian Hall, London, England, July 1844. George Catlin, Catlin’s Notes,
facing page 20.
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Europe’s pomp and splendor, nor did they bask in the comfort
afforded them by their privileged hosts. Rather, they took it
upon themselves to see all aspects of “civilized” life, which
ultimately led them to discover Europe’s own “heart of dark-
ness.”

Like the views of all explorers, Paxoche perceptions of En-
glish manners and customs were understood within their own
configuration of ideas and values—through their own cultural
lens. In particular, they were fascinated by Britain’s socioeco-
nomic system, laws, and judiciary. Like many other Native
American travelers to Europe, the Paxoche questioned the
advantages and propriety of English institutions. By the end of
the tour, when they left “the polished and enlightened of the
world,” they were adamantly convinced of their own cultural
superiority.®

Paxoche scrutiny focused on England’s social conditions.
The Paxoche frequently criticized England’s social hierarchy,
especially the great disparity between the rich and the poor.
They found it incomprehensible that people were reduced to
begging, homelessness, and starvation in a land that boasted
an abundance of food and wealth. So great was their pity for
England’s poor that the Paxoche party gave over thirty shil-
lings a day to the beggars lined up along England’s streets.*
Medicine man See-non-ti-ya (figure 4) was so pained by the
pathetic state of England’s poor that on one occasion he invited
a street woman and her daughter to tell their story to the
assembled Paxoche. After considerable commiseration, the
Paxoche gave her gifts of money, food, and clothing. See-non-
ti-yah told her, “We are here poor, and a great way from home,
where we also have our little children to feed; but the Great
Spirit has been kind to us, and we have enough to eat.”* See-
non-ti-yah went so far as to invite the woman to breakfast with
them for the duration of their stay in Birmingham. According
to Catlin, this was not a solitary instance of Paxoche charity;
they were “always giving money away to the poor.”%

In the face of rampant poverty, the Paxoche were very cri-
tical of British inequities, greed, and lack of charity. In Paxoche
society, no individual was left to fend for himself or herself in
times of hardship. Rather, their socioeconomic constructs were
far less rigid, and tribal members were expected to share.’”
Because of this, “they had never seen any Indians in the wilder-
ness half so poor, and looking so sick.”* Their outrage at such
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Ficure 4. George Catlin. See-non-ty-a, an Iowa Medicine Man, Paul Mellon
Collection, copyright 1993, National Gallery of Art, Washington, D.C., 1844/45.

sights was directed at Britain’s leadership and clergy. During
avisit with the Temperance Society in Birmingham, See-non-ti-
yah stated,
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If we were rich, like many white people in this country, the
poor people we see around the streets in this cold weather,
with their little children barefooted and begging, would soon
get enough to eat, and clothes to keep them warm.

My friends—it has made us unhappy to see the poor
people begging for something to eat since we came to this
country. In our country we are all poor, but the poor all have
enough to eat, and clothes to keep them warm . . .. It makes
us unhappy, in a country where there is so much wealth, to
see so many poor and hungry. .. .*

The Paxoche believed that the social conditions in England
were correctable if only those in power could see the injustices and
act on them. Catlin recorded that Wash-ka-mon-ya thought “it
was wrong to send missionaries from this [England] to the Indian
country, when there were so many poor creatures here who want
their help, and so many thousands as they saw going into the
chickabobbooags to drink fire-water.”%

In addition to the poverty, the Paxoche people were much
alarmed by the large number of drunkards and “gin palaces,”
aptly named chickabobbooags, in England.*! After much conjecture
as to the number of such establishments, Wash-ka-mon-ya, See-
non-ti-ya, and war chief Neu-mon-ya set out one day to count
them. According to Catlin, it was a gigantic undertaking: The
medicine man and Wash-ka-mon-ya sat beside the driver, while
No-ho- mun-ye and Shon-ta-yi-ga (Little Wolf) sat in the carriage
on either side of Neu-mon-ya, who held a stick and knife. Each
time the carriage passed a gin-palace, either No-ho-mun-ye or
Little Wolf would call out “chickabobbooag!” According to Catlin,
as the party turned from St. James Street onto Blackwall,

their labours began to increase, and the old War Chief had to
ply his knife with precision and quickness; the two compan-
ions outside stopped all further conversation, holding on to
their fingers for tens, hundreds, &c. The word chickabobbooag
was now so rapidly repeated at times inside (and oftentimes
by both parties at once), that the old chief found the greatest
difficulty in keeping his record correct. The parties all kept at
their posts, and attended strictly to their reckonings, until
they arrived at Blackwall.*?

The return trip required a fresh stick. By the end of their
experiment, the war chief’s notches added up to 446. Wash-ka-
mon- yaand the medicine man counted and recorded 432 and 754,



Paxoche Views of English Society, 1844—45 13

respectively, half of which Catlin estimates were apothecaries
and confectioneries.* Catlin records that “this novel enterprise,
which had been carried out with great pains and fatigue” and
brought the Paxoche considerable entertainment, was “one of the
best comments that ever was made upon one of the greatest vices
of the greatest city in the world.”*

From their own experience, the Paxoche people knew how
destructive intemperance could be to the individual, the family,
and the entire community. Alcohol had been introduced into
Iowa Territory with the first fur traders in the early 1700s, when
the French, the Spanish, and the English struggled to control trade
in their territories.* In a speech to a clergyman in London, Neu-
mon-ya stated,

The Great Spirit expects us to feed the poor; our wives and
children at home are very poor; wicked white men kill so
many of our hunters and warriors with fire- water, that they
bririg among us, and leave so many children among us for us
to feed, when they go away, that it makes us very poor. ...
It is for that we have come to this country ... .*

They were especially alarmed by drunkenness in England be-
cause they had heard that English people detested drunkards. In
addition to Catlin’s warnings against intemperance, the Paxoche
had the benefit of missionary proselytism prior to their departure
from Iowa Territory. Protestant missionaries, among the Paxoche
people since 1841, advised them not to travel to Europe partly
because they feared the party would not be guarded “against the
pernicious effects of ardent spirits.”# The contradiction between
the ideal of temperance promoted by Christians and the overt
intemperance found on almost every street in this Christian city
appeared to the Paxoche curious at the least and blatantly hypo-
critical at the extreme.

Paxoche reactions to their first and only visit to an English
prison tell much about their notions of justice. The governor of the
castle in York gave the visitors a personal tour through the
occupied cellblocks and the torture chamber. Partway through
the tour, the much quieted Paxoche begged their leave. The old
medicine man, “with his robe wrapped close around him, casting
his eyes around in all directions” called his people together and
stated, “I do not think this is a good place for us to stay in any
longer.”*# According to Catlin, the Paxoche were horrified and
alarmed at this “degradation and wickedness”:



14  AMERICAN INDIAN CULTURE AND RESEARCH JOURNAL

They thought it easier to die than to live in jail, and seemed
to be surprised that white men, so many hundreds and
thousands, would submit to it, when they had so many
means by which they could kill themselves.*

By Paxoche standards, the most evil and cruel of all English
laws was the one that imprisoned people for debt. The Paxoche
were shocked that people could be subjected to the horrors of jail
merely because they did not have money:

“Why not kill them?” they said; “it would be better, because
when a man is dead he is no expense to any one, and his wife
can getahusband again, and hislittle children a father to feed
and take care of them; when he is in jail they must starve;
whenheis onceinjailhe cannot wish his face tobe seen again,
and they had better kill him at once.”*®

To the Paxoche, a law that left families destitute and a judicial

process that robbed a man of his dignity were incomprehensible.
The Paxoche were similarly pained during a visit to the Surrey

Zoological Gardens. Wash-ka-mon-ya asked of Catlin,

What have all those poor animals and birds done that they
should be shut up to die? They never have murdered any-
body—they have notbeen guilty of stealing, and they owe no
money; why should they be keptso ... 7%

During that visit, the Paxoche treated the animal inmates with
the respect and esteem they would have given them in lowa
Territory—each time they passed an animal that was a soul or
spiritual relation to one in their party, they acknowledged it
according to Paxoche tradition.” They also required their non-
Indian guides to honor Paxoche ways. According to Catlin, Jim

“made us white men take off our hats as we passed the beaver,
for it was his relation.”** All were similarly required to throw
tobacco to the rattlesnake, who was medicine and was not to be
killed.

The most touching incident at the zoo, and the most insightful
record of Paxoche respect for animal people, occurred when See-
non-ti-yah, the medicine man, came across a caged wolf. Accord-
ing to Catlin,

The Doctor’s totem or arms was the wolf—it was therefore
medicine to him. The Doctor advanced with a smile, and
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offering it his hand, with a smirk of recognition, he began, in
a low and soft tone, to howl like a wolf. All were quiet a
moment, when the poor animal was led away by the Doctor’s
“distant howlings,” until it raised up its nose, with the most
pitiable looks of imploration for its liberty, and joined him in
the chorus. He turned to us with an exulting smile, but to his
“poor imprisoned brother,” as he called it, with a tear in his
eye, and a plug of tobacco in his hand, which he left by the
side of its cage as a peace offering.>

During the course of the tour, Paxoche criticisms of English
inequity and injustice and Paxoche confidence in the righteous-
ness of their own ways and values were recorded with increasing
frequency by their chronicler. The consistency of Paxoche convic-
tions eventually led Catlin to believe that it would have been
better to have kept them ignorant: “[T]hey had but little idea of
this enormous item that was to go into the scales in weighing the
blessings of civilization.”* Contrary to the expectations of their
hosts, the Paxoche did not revere English civilization, nor did they
exhibit any desire to imitate it. Rather, they condemned certain
fundamental English precepts and institutions.

It is also clear from Paxoche observations and critiques that
they refused to collaborate in or accept the larger colonial enter-
prise. This is most evident in their rejection of the Christian
missionary project. During a visit with a group of clergymen who
were attempting to convince the Paxoche party of the benefits of
Christianity, Neu-mon-ya replied,

As to the white man’s religion which you have explained, we
have heard it told to us in the same way, many times, in our
own country, and there are white men and women there
now, trying to teach it to our people. We do not think your
religion good, unless it is so for white people, and this we
don’t doubt. The Great Spirit has made our skins red, and the
forest for us to live in. He has also given us our religion,
which has taken our fathers to the “beautiful hunting
grounds,” where we wish to meet them. We don'’t believe
that the Great Spirit made us to live with pale faces in this
world, and we think He has intended we should live separate
in the world to come.*

When the missionary suggested that the smallpox had been sent
among them to punish them for their “wickedness and their
resistance to his word,” Neu-mon-ya replied,
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My Friends, we don’t know that we have ever resisted the
word of the Great Spirit. If the Great Spirit sent the small pox
into our country to destroy us, we believe it was to punish us
for listening to the false promises of white men. It is a white
man’s disease, and no doubt it was sent amongst white
people to punish them for their sins. It never came amongst
the Indians until we began to listen to the promises of white
men, and to follow their ways; it then came amongst us, and
we are not sure but the Great Spirit then sent it to punish us
for our foolishness.””

Neu-mon-ya closed the discussion by stating that the way the
Paxoche could please the Great Spirit was “to get our wives and
children something to eat, and clothes to wear.”*® Clearly the
Paxoche believed all people should live according to the teach-
ings given to them by their Creator and that religious tenets
should be practiced at home. They also felt that the English
could learn much from Paxoche charity and benevolence.

COMPARATIVE CRITIQUE OF PAXOCHE VIEWS

Existing ethnohistorical studies of Native American views of
European society strongly indicate that Paxoche perceptions were
neither idiosyncratic nor isolated. The majority of Native Ameri-
can travelers to Europe had similar criticisms of European cus-
toms and manners. A number of ethnohistorians claim that Na-
tive American perceptions of Europeans at home and abroad are
so similar in substance and nuance that a general “Amerindian”
view of European culture is conceivable. Cornelius Jaenen states,

As there appears now to have been much more of acommon
European concept of America—rather than markedly differ-
ent Spanish, French, and English conceptual frameworks—
so there appears to have been more of acommon Amerindian
reaction to the coming of the Europeans than different Micmac,
Huron, or Iroquois responses. . . .*

One of the most striking features of Native American oratory
concerning Europeans is native ethnocentrism, or their “terrific
superiority complex.”® According to historian Olive Dickason,
“What the Amerindians saw in Europe only confirmed them in
the belief that they were at least equal, if not superior” to Europe-
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ans.®! Ethnocentrism clearly is evident in the Paxoche penchant
for judging English behavior according to their own cultural
standards and values. Furthermore, the existence of “Paxoche-
centrism” strongly indicates their loyalty to their own cultural
constructs, which, in a more general context, directly challenged
one of the primary goals of the colonial enterprise—the conver-
sion and cultural transformation of Native American societies.*

Native American perceptions of the English also posed an
ironic contrast to how the English imagined themselves. Like
Native Americans, the English and other Europeans had a tre-
mendous cultural superiority complex. According to Francis
Jennings,

The invaders of strange continents assumed an innate and
absolute superiority over all other peoples because of divine
endowment; their descendants would eventually secularize
the endowment to claim it from nature instead of God, but
would leave its absolute and innate qualities unchanged.®®

Europeans imagined themselves and their societies to be at the
pinnacle of human progression. They deemed their cultures
civilized and their people enlightened. Those who stood in the
way of their colonial ventures were deemed uncivilized and
savage.*

Clearly the ideas of all parties in the colonial enterprise deter-
mined their actions. Both sides perceived their own cultures as
morally superior and reacted to each other according to cultural
dictates and circumstances. European notions of superiority re-
quired the conquest and cultural transformation of Native Ameri-
can societies. Native American notions of superiority dictated
that they resist the colonial agenda for as long as they could
without risking total annihilation. The tenacity of Native Ameri-
can culture in resisting colonial intrusion has been much com-
mented on. James Axtell marvels that,

in the face of diseases, admitted technological inferiority,
demographic inundations, loss of land and power, and ag-
gressive religious and cultural proselytizing, the Indians
managed to sustain their magnificent, if disconcerting, self-
regard.®

Native American resistance weakened as European and Euro-
American imperialism expanded. However, as long as Native
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American traditions and beliefs provided comfort and strength
in times of hardship, Native American cultural systems per-
sisted.

CONCLUSION

The fortitude of the Paxoche in the face of the colonial enterprise
can best be understood within the broader historical and contem-
porary context—the degree of colonial impact on the nation, the
strength of Paxoche cultural integrity, and Paxochecentrism. The
Paxoche felt the impact of European intrusion beginning in the
early 1700s. Although they experienced varying degrees of socio-
cultural stress resulting from their participation in fur trade and
imperial rivalries, disease epidemics, territorial dislocation, and
economic collapse, direct European contact during the early
colonial period was sporadic, and the process of Paxoche cultural
change was relatively slow.% The portent of American expansion-
ism reached Paxoche territory at the turn of the eighteenth cen-
tury. By the 1840s, as Neu-mon-ya indicated earlier, the sociocul-
tural equilibrium of the nation was disintegrating.*’ Despite the
relatively high degree of social breakdown among the Paxoche,
however, their representatives in London did not exhibit the
usual characteristics of a conquered people—spiritual, psycho-
logical, and physical demoralization.® In other words, it appears
that the Paxoche in London neither accepted nor internalized
American conquest. The prevalence of Paxochecentrism further
indicates that they still strongly valued their own cultural con-
structs. The full brunt of the colonial enterprise—physical con-
quest and directed efforts by missionary and state agents to
undermine Paxoche culture and institutions—would hit them on
their return home.

POSTSCRIPT

Since the latter half of the nineteenth century, the Paxoche have
met a fate similar to that of other upper Missouri tribes. American
expansion and declining Paxoche resilience forced White Cloud,
Little Wolf, and other Paxoche leaders to cede large portions of
their reservation on the Great Nemaha River in 1854 and 1860.9 By
1890, about half of the tribe removed to a tract of allotted land in
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Indian Territory on the Cimarron River, next to the Sauk and Fox
tract near present-day Perkins, Oklahoma.”

Between 1914 and 1923, ethnographer Alanson Skinner visited
the two Paxoche communities and reported that there were only
162 survivors in Nebraska and 79 in Oklahoma. By Skinner’s
description, a few material remnants were all that survived of
Paxoche culture:

Practically speaking, Ioway native culture, in all its branches
isdead .. .. The last pagan was the late Chief David Tohee,
who died during the great influenza epidemic a few years
ago. The rest of the tribe are either Peyote devotees or Chris-
tians.”

No doubt sociocultural stress motivated many Paxoche to seek
new forms of spiritual rejuvenation. However, despite Skinner’s
dismal appraisal, hisownresearch correctly indicates that Paxoche
cultural integrity persisted. While among the Oklahoma Paxoche,
Skinner visited Jim White Cloud, who possessed a grizzly bear
claw necklace wrapped with otter fur, ma to-shagre-wanapi, with
long streamers of otter fur down the back. Apparently, it was the
only one of its kind known to exist by this date, and Skinner hoped
to acquire it for the Milwaukee Museum. Jim White Cloud refused
to part with it, Skinner stated, because “he regards it as sacred.””
Quite probably, Jim White Cloud was a descendant of White
Cloud or No Heart, and, from Skinner’s description, the necklace
sounds much like the one worn by White Cloud in Catlin’s 1832
and 1844 portraits (figure 1). Clearly, despite George Catlin’s and
Alanson Skinner’s bleak forecasts, some Paxoche cultural charac-
teristics and integrity persisted into the twentieth century.

Contemporarily, the only existing Paxoche (Ioway) reservation
is the one located near the Great Nemaha River in the northeast
corner of Kansas, on the Nebraska line. The reservation consists of
1,072 acres, and as of 1992, the tribal population numbered 172
souls.”?
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