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ABSTRACT OF THE DISSERTATION 

'The Indian Image in The Black Mind:' 

Representing Native Americans in Free African American Public Culture  

in the Antebellum North 

by 

Arika Easley-Houser 

 

 My dissertation considers how ideas about Native Americans were figured into 

free African American rhetoric in antebellum America.  Scholarship about the 1830s has 

emphasized how white reformists from the North supported the gradual abolition of 

slavery by calling for blacks in America to emigrate to West Africa while opposing the 

policy of Indian Removal.  Yet, scholars have not explored how African Americans linked 

Indian Removal with the abolitionist causes.  While there has been an emergence of 

literature about the experiences of enslaved African Americans within the "Five Civilized 

Tribes" (Cherokee, Seminole, Chickasaw, Chocktaw and Creek), there is a dearth of 

historical research about how ideas about Native Americans were part of the 

underpinnings of free African American intellectual life. 

 The "Indian Image" is not monolithic in the "Black mind."  In fact, I argue that 

African American writers present three different perspectives about Native Americans 

that are distinct, and not necessarily complementary to each other, or to those ideas 
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held by white Americans.   First, some African Americans aligned themselves with Native 

Americans to critique white supremacy and bolster their struggles for abolition and 

citizenship. In some instances, this alliance was linked to either real or imagined shared 

ancestral relationships between African Americans and Native Americans.  Secondly, 

some African Americans espoused uplift ideologies in order to position themselves 

above Native Americans along racial, class and gender hierarchies.  Thirdly, some African 

Americans compared and contrasted between Native American and white slaveholding 

practices, and perceived Native American slaveholders as being more benevolent.  

 This project builds upon scholarship about racial ideologies in the early American 

republic by demonstrating that African Americans explored diverse ideas about social 

constructions beyond anti-slavery rhetoric alone.   It contributes to a growing subfield of 

African American and Native American comparative histories which is linked with the 

scholarship of racial construction by historians such as George Frederickson and Mia 

Bay.  I document the historical binaries of Black/Indian which are inextricably linked to 

the White/Black and White/Indian binaries explored in these earlier works.   

 Given the resources in African American early print culture, my methodological 

approach is interdisciplinary.  I analyze a range of primary sources in order to examine 

the language, descriptions, narrative sketches, and rhetorical choices that African 

American writers used to describe contemporary and past experiences of Native 

Americans.  My sources include articles in the African American press, letters, speeches, 

memoirs, church and political organizational records and narratives of former slaves.  In 

addition, I draw on interdisciplinary insights from a number of academic fields, including 
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African American and Native American histories, Literature, Racial Theory, and American 

Studies. 

 My introduction chapter defines the methodological framework and intervention 

of my dissertation.   Chapter 1 examines of the rhetoric that appears within the 

emerging print culture of the eighteenth-century to reveal the varied ways that writers 

of African descent invoked Native Americans.  The "Indian image" changes over the 

eighteenth century: from violent/"savage" images of indigenous people in the mid-

eighteenth century to viewing them as either allies or foes.  African Americans invoked 

ideas their about Native Americans either symbolically or due to actual encounters in 

the later decades of the eighteenth century.     

 Chapter 2 illuminates how Native Americans figured in the emergence of the 

black printing press and pamphlets for the purpose of bolstering the challenge against 

slavery, Indian Removal and African colonization in the first two decades of the 

nineteenth-century.   I consider the mission of the Freedom's Journal, America's first 

black-edited newspaper, and the implicit ways that the editors juxtaposed news 

coverage about Native Americans and reports of violence and racial uplift.  I also 

examine the symbolic ways in which David Walker's Appeal to the Colored Citizens of the 

World, which was first published in 1829, incorporated the symbolic use of Native 

Americans in order to illicit violent opposition to slavery. 

 Chapter 3 examines the impact of federal policies, particularly the Indian 

Removal Act of 1830, and the expansion of slavery.  A tragedy for many members of the 

Five Civilized Tribes, the Act also causes widespread fear amongst free African 
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Americans who were concerned about their own future in the new Republic. Two issues 

about Native Americans dominate African American writings in these years: the 

Seminole Wars in Florida and two Supreme Court decisions pertaining to the Cherokee 

Nation.   This chapter also discusses how many African Americans who were ancestrally 

linked with Native Americans challenged nascent pseudo-scientific ideas about the 

constructions of race.    

 Chapter 4 analyzes how black-edited newspapers from the 1850s in the North 

and in Canada included reports which revealed that there was more limited actual 

contact between Native Americans and African Americans than in the earlier decades of 

the nineteenth century.  I also examine the various ways that some African Americans 

claimed "Indianness" as a form of social capital as evidenced through their writings in 

memoirs and newspaper reports about legal cases.  Finally, my conclusion chapter ends 

with a debate that occurred amongst an organization of free black men in Brooklyn, 

New York in 1860 around the issue of comparing the historical injustices faced by 

African Americans and Native Americans.   
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INTRODUCTION 

 

 
 My project seeks to answer the questions: how do ideas about Native Americans 

reverberate in black writings from the mid-eighteenth century to the Civil War and how 

are they distinct from the broader meanings that white Americans invested in 

"Indianness?"  I argue that African American writers present three different perspectives 

about Native Americans that are distinct, and not necessarily complementary to each 

other, or to those ideas held by  white Americans.   First, some African Americans 

aligned themselves with Native Americans to critique white supremacy and bolster the 

struggles for abolition and citizenship. In some instances, this alliance was linked to 

either real or imagined shared ancestral relationships between African Americans and 

Native Americans.  Second, some African Americans espoused uplift ideologies in order 

to position themselves above Native Americans along racial, class and gender 

hierarchies. And thirdly,  African Americans compared and contrasted between Native 

American and white slaveholding practices.  

 The Indian Image in the Black Mind examines these varied "images" of Native 

Americans in African American "minds," or within African American intellectual history 

from 1746 to 1861.  This project is purposefully titled in homage of two important earlier 

works about racial construction by historians George Fredrickson and Mia Bay.1  I 

document how the historical binaries of Black/Indian are inextricably linked to the 

White/Black and White/Indian binaries explored in this earlier scholarship.  The main 

sources this project considers are African American writings around racial ideologies, 

comparative African American and Native American histories, and the connected 
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histories of the abolition movement and social reform movement for Native American 

causes. 

 

Racial ideology historiography 

My discussion of the history of race formation draws on the existing scholarship 

about the eighteenth and nineteenth centuries, which has generally presented Native 

Americans as seen by white intellectual and political figures.  Starting in the 1960s and 

1970s, scholars such as Robert Berkhoffer, Michael Rogin, Ronald Meek, and Bernard 

Sheehan published works tracing the history of white perceptions of Native Americans 

from the colonial era to the nineteenth century. They examined how racial views were 

derived from certain socio-political decisions, such as the civilizing strategies for certain 

Native Americans and the passing of the Indian Removal Act of 1830, and how ideas 

about racial attitudes began to be justified by scientific beliefs in the mid-nineteenth 

century.2  In the 1980s, Reginald Horsman and Brian Dippie's works explored the subject 

of the "vanishing Indian" with broader themes such as the history racial ideologies, 

imperialism and the concept of America's "Manifest Destiny."3  More recently, scholars 

such as Philip Deloria and Lauren Mielke have built upon this older research to 

illuminate how Native Americans have both been historically oppressed and 

mythologized.4  Deloria explored how the process of “othering” Native Americans 

informed the national self-identification process from the early national era to antebellum 

era, while Miekle examined how the trope of the "Indians" evolved in key moments in 

antebellum American literature.5    
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Other recent scholars such as Steven Conn and Maureen Konkle have considered 

Native American sources in our understanding of the past.  For example, Conn noted that 

Native American history "went largely unrecognized and misunderstood by white 

Americans" in the nineteenth century.6   Similarly, Konkle asserted that the 

historiography of nineteenth-century Native American history has been a struggle over 

"what is counted as true and real." She explained that we have to consider the written and 

oral sources by Native American intellectuals to fully understand the nineteenth century.   

 Like the scholarship about the racial perception of Native Americans, scholarship 

about such racial ideologies focused on African has a long history.  The publications by 

Winthrop Jordan, Edmund Morgan and George Frederickson inaugurated an ongoing 

scholarly debate about how racial ideas shaped the development of slavery in America.  

Some scholars argue that racial ideas were present upon colonial encounters between 

Africans and Europeans, and others maintain that racial ideas evolved over time.
7
  

Moreover, scholars in both of these camps have documented the classification of race in a 

system of social and legal hierarchy between the colonial era to the nineteenth century.  

 Also relevant to this dissertation are studies of the racial perceptions held by 

African Americans addressing the ways in which some African Americans linked the 

history of Indians with oppression of African Americans.8  One example is Rhett Jones's 

critique from 1977 of African Americanist scholarship which “promulgat[ed] earlier 

racist stereotypes of Indians.”9  He asserted that 1960s era historians who wrote about 

African Americans tended to over-romanticize the shared historical experiences of Native 

Americans and African Americans.  He also described a persistent theme in some of the 

existing scholarship that suggested “blacks suffered more than Indians." I argue in my 
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dissertation that this problematic theme has its beginnings in black writings in the 

eighteenth century.   

 My dissertation addresses connections between African American and Native 

American intellectual history as part of a broader subfield of comparative studies between 

both racial groups.  As John Stauffer has noted, black abolitionists often employed 

rhetoric about Native Americans to challenge America's political status quo.10  Writing 

with little reference to "actual Indians” they identified  “with the symbol of the savage 

warrior" revealing the "central components in their worldviews and reform visions during 

the height of their alliance.”11  More specifically, Stauffer analyzes a fictional account, 

Blake: Or the Huts of America, by Martin Delany. Delany writes about a former slave, 

Henry Blake who travelled throughout the United States to encourage slaves to rebel.  

Blake encountered a Choctaw Indian.  Through this encounter, Stauffer writes, Blake 

"learns from the Indians the virtue of violence in resisting white oppression and 

authority."12  However, Stauffer limits his analysis by only considering sources from the 

1850s and 1860s.  Similarly, although outside of the timeframe for this project, Michelle 

Kuhl suggested that African American men who participated in the Plains Indian wars of 

the late nineteenth-century saw their participation as “a path to racial advancement and 

manhood.”13   My dissertation builds upon the work of Stauffer and Kuhl to explore how 

racial and gendered ideas about Native Americans are depicted by enslaved, free and 

recently enslaved African American men and women writers over a different and longer 

timeline from the mid-eighteenth century to the antebellum era. 
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African American and Native Comparative Studies Historiography 

 My work is also part of the subfield of African American and Native American 

comparative studies.   I draw upon interdisciplinary insights from a number of academic 

fields, including African American and Native American histories, Literature, Racial 

Theory, and American Studies.   Scholars such as Tiya Miles, Celia Naylor, Fay 

Yarbrough, Claudio Saunt, Barbara Krauthamer and others have shaped this subfield 

through their investigation of Indian slaveholding and shifting racial attitudes by Native 

Americans about African Americans.14  Much of their research also has examined the 

lived experiences of both people of African American and Native American mixed racial 

ancestry, or those African Americans who were enslaved amongst the Five Civilized 

Tribes in the Southeast and in Indian Territory.   

 My project engages with the lived experiences of both populations, while paying 

close attention to the symbolic encounters between African Americans and Native 

Americans, or ways in which Native Americans were symbolically  identified.  I examine 

the proliferation of racial ideas about Native Americans that resonated within African 

American discourse in various spaces and places. Still, the bulk of my sources are 

produced by blacks whose status was either free or enslaved who lived and published 

their works in the North, in Canada or in London, and including those who also lived in 

South.  My work uses these sources to explore how African American viewed Native 

Americans and reframed other Americans' ideas about this group. 
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Social Reform Historiography on Intersections between the Abolition Movement 

  

and Anti-Indian Removal Reform  

 

The idea of the "long abolition movement," is crucial to my study.  It requires 

further elaboration.   This term suggests that we cannot limit the scope of our 

understanding of abolitionism the decades immediately preceding the Civil War.  Instead, 

we must recognize that abolitionism began alongside the development of the institution 

of slavery.   

Furthermore, although abolitionism is usually defined by scholars as an 

"interracial" movement between blacks and whites, several historians, including Alisse 

Portnoy, Natalie Joy, Linda Kerber, Mary Herschberger, Christine Bolt and John 

Campbell, have evidenced linking African American abolitionism and Native American 

reform movements.15  Their work focuses on the 1830s, a decade in which radical 

abolitionism and anti-Indian Removal reform occurred simultaneously.16  Various 

evidence from this period, including rhetorical and literary sources, such as poetry, 

suggests that reformers drew analogies between the oppressions facing African and 

Native Americans.  For example, as Kerber notes, John Greenleaf Whittier, a poet and 

editor of the Pennsylvania Freeman in 1838 wrote about his opposition to Cherokee 

removal for three years prior to writing his first formal antislavery statement.17  Likewise, 

Hershberger notes that two future abolitionists, the white women social reformers, 

Catharine Beecher and Lydia Sigourney, led national petitions to oppose Andrew 

Jackson's Indian Removal policies.  She argues that this experience opposing removal 

"prompted [these] reformers to rethink their position and to reject African colonization in 

favor of immediatism."18  Finally, Campbell suggests that stories about bloodhounds were 
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used in abolitionists’ rhetoric to garner sympathy and appeal to white Christian 

supporters who viewed the injustices towards both African Americans and Native 

Americans as immoral.19  Such literature underscored that bloodhounds were used to 

track and capture both fugitive African American slaves and rebellious Indians during the 

Seminole Wars that occurred at various moments during the first half of the nineteenth 

century. 

However, historical studies of the connections between the African American 

abolitionism and Native Americans reform movements have largely focused on white 

reformers.  My work exposes the silences in the literature that have not included African 

American writings and thoughts.20  Native Americans were widely referenced in the 

nineteenth-century African American discussions of abolitionism and citizenship.  Free 

African Americans challenged historical injustices that Native Americans faced, and also 

were aware of Native American slaveholding and protested these practices alongside 

white slaveholding.21   My dissertation will document these challenges and protests and 

also demonstrate that it was not solely the issue of Indian Removal that caused black 

writers to draw upon links they saw in the oppressions facing both Blacks and Indians 

over the course of this longer timeline. 

 

Methodology and Sources 

 My methodological approach is interdisciplinary.  I analyze many kinds of 

primary sources in order to capture the language, descriptions, narrative sketches, and 

rhetorical choices that African American writers used to describe contemporary and past 

experiences of Native Americans.  My sources include articles in the African American 
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press, letters, speeches, memoirs, church and political organizational records and 

narratives of former slaves.    These sources illuminate the various spaces in which 

African American public culture took shape.22   

 

Chapter Overview 

 My project look at black thought between 1746 and 1861. Chapter One provides a 

fresh perspective about how depictions of Native Americans appeared in African 

American writings during the eighteenth-century era amid imperial battles and religious 

revivals.   This chapter considers several early black literary texts, beginning with Lucy 

Terry's ballad from 1746, which documented an attack by Abenaki Indians on the Anglo 

American and enslaved African American settlement of Deerfield, Massachusetts.  While 

Terry's ballad dates back to the first half of the eighteenth century, the bulk of the sources 

I examine were published either immediately prior to or after the American Revolution.  

They include writings by black figures such as Briton Hammon, Olaudah Equiano, Phillis 

Wheatley and John Marrant.   I argue that their works offer insight into the lived 

interactions between people of African descent and indigenous Americans which 

occurred along the frontiers of European imperial powers in the Americas.  Furthermore, 

I argue that Revolutionary rhetoric and ideas about Native Americans informed black 

writings about racial ideas during the early national era.  This chapter draws inspiration 

from works by Tiya Miles, Emily Fields, and Katy Chiles. Their publications illuminate 

the connections between African American literature and Native American history.
23

   

 Chapter Two illustrates the ways in which black writers cited the injustices faced 

by Native Americans to support their radical opposition to slavery and African 
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colonization during the first two decades of the nineteenth century.  I examine the 

development of African American print culture, particularly focusing on the emergence 

of the Freedom's Journal, American's black newspaper, which operated from 1827-1829. 

I highlight the coverage of Native Americans in this newspaper, and also explore 

discussions of Native Americans in sermons and speeches by black orators.  Ideas by 

white reformer and political leaders which compared and contrasted the oppressions 

facing Native Americans and African Americans also informed black rhetoric.   The 

emerging black print culture provided a space to challenge racial discrimination, combat 

African colonization efforts, and empathize with Native Americans in the debates about 

Indian Removal prior to 1830. Finally, I highlight references to Native Americans, which 

appear in David Walker's seminal text, Appeal to the Colored Citizens of the World 

(1829), which reportedly circulated among the Cherokees in Georgia.  In doing so, I also 

compare the intellectual contributions of this text to the works by the Native American 

intellectual figure William Apess, who was Walker's contemporary.  

 Chapter Three covers the turbulent years from 1830 to 1849, starting with the 

passage and implementation of the Indian Removal Act. A tragedy for many members of 

the Five Civilized Tribes, Indian Removal also caused widespread fear amongst free 

African Americans who were concerned about their own future in the American republic.  

During the decades of implementing Indian Removals, the expansion of the domestic 

slave trade and the disenfranchisement of most Northern blacks inspired many black 

writers to incorporate symbolic representations of Native Americans (ie. as a "dying race" 

and less civilized than blacks) in their writings in an effort to affirm demands of those 

struggling for black citizenship and counter racial beliefs about black inferiority.   Black 
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writers also frequently documented how Cherokee Removal and the ongoing Seminole 

Wars provided additional ammunition for black writers to critique racism in America, 

and align these causes with their continual opposition against slavery and racial 

discrimination. 

 Chapter Four considers the decade preceding the Civil War, a period when racial 

ideologies about the inferiority of African Americans and Native Americans by white 

Americans were more hardened than in prior decades.  Violence and surveillance of 

enslaved and free African Americans increased with the passage of the Fugitive Slave 

Act of 1850.  While legal cases that questioned racial and status had occurred since the 

colonial era, reports about legal cases proliferated more in black newspapers during this 

era.  Court officials often had to determine whether such individuals were either Black 

and enslaved as opposed to being Indian and free, and in doing so, frequently 

incorporated ideas about different racial characteristics based on perceived phenotypical 

and temperament.  Additionally, this chapter chronicles the westward expansion of 

slavery, which included the expansion of Native American slaveholding of African 

Americans in Indian Territory.  Indian nations in western territories were often threatened 

by violence from the white and black settlers.  Finally, I also analyze references to Native 

Americans in several slave narratives published in the 1850s, including works by 

Sojourner Truth, Henry Bibb, and Solomon Northrup.  Each writer incorporated various 

depictions of Native Americans, including some who assisted fugitive slaves, or others as 

benevolent slaveholders. 

 The dissertation concludes with an examination of an1860 debate between black 

community leaders in Brooklyn, NY, which was documented the Anglo-African 
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newspaper.  The debate took on the question of who had faced more historical 

oppression, African Americans and Natives Americans? While we can understand today 

the fruitlessness of such a debate, it is my hope that this project illuminates how and why 

such a comparative debates about Native American oppression once made sense to 

African Americans.  I contend that such debates informed the development of black-

nationalist ideologies, citizenship claims and the fight against racial discrimination that 

faced by African Americans.
24
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CHAPTER 1:  

Representations of Indigenous Peoples in African-American Writings  

in the Revolutionary Era, 1746-1790 

 

Introduction 

 

 "August 'twas the twenty-fifth, seventeen hundred forty-six; The Indians did in 

ambush lay, some very valiant men to slay, The names of whom I'll not leave out..."25 

These words begin a ballad entitled "Bars Fight," by Lucy Terry, an enslaved African 

woman in Deerfield, Massachusetts.26   Her work is one of the earliest known literary 

sources credited to an enslaved person of African descent in America.   She was about 

twenty-years old when she created this twenty-eight line ballad which was shared through 

oral tradition for over a hundred years until it was written in 1855.  In her ballad, Terry 

described witnessing a group of Abenaki Indians attack and kill British settlers in 

Deerfield.  The Abenaki Indians were allies of the French in the French and Indian War.27  

While Lucy does not provide the context or background, she detailed the names of all 

seven of the Abenaki's British victims- five men and one woman.  There was also an 

eight-year old child, Samuel Allen, Jr., who survived the attack, but was taken as a 

captive by the Abenakis to Canada (see Figure #1 for complete ballad). 

  In one key line, she noted that one victim, Oliver Amsden, "was slain which 

caused his friends much grief and pain."28  As the narrator of the ballad, Lucy never 

identified herself as a friend of the dead men and woman, nor can we be certain how 

much sympathy-- if any-- she felt as she witnessed such violence.  We can only imagine 

the range of violence she may have witnessed in her lifetime. We know that as a child she 

endured the horrors of the Middle Passage and likely witnessed deaths aboard ship.  What 
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can Terry's ballad tell us about the possible worldview of people of African descent, 

particularly their impressions of Native Americans during the age of revolution?   

      
Figure #1. Josiah Gilbert Holland. History of Western Massachusetts. Vol I and II.  

 (Springfield, MA: Samuel Bowles and Company, 1855): Title page, 360.  
This was one of the earliest printed versions of Lucy Terry's "Bars Fights" which dates back to 1746.  

 

 This chapter explores early black literary texts, such as Lucy's ballad, for their 

depictions of Native Americans during eighteenth-century.  Black writers in the Atlantic 

World first appeared in our historical records in the eighteenth century which is the 

earliest moment when we can trace their depictions of Native Americans.  During the 

American Revolutionary era,  black writers were inspired by the rhetoric of "liberty" and 

the religious fervor of the Great Awakening movement.29  Many of these writers spent 

most of their lives on the mainland of North America in the midst of imperial battles.  

Other writers spent some of their lives in other locations in the Atlantic World, including 

London, Nova Scotia, Caribbean and South America.   Their writings appeared in various 

genres, such as memoirs, public letters, and captivity and travel narratives.  Taken 

together, these texts constitute a transatlantic body of literature about movement, cultural 

encounters and exchange of racial ideas about Native Americans by writers of African 

descent.30    
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 This chapter examines of the rhetoric that appears within the emerging African 

American print culture of the eighteenth-century to reveal how many black writers 

(except for Lucy Terry) invoked Native Americans.  There was not one unified image of 

the "Indian" in various "Black minds."  The "Indian image" changes over the eighteenth 

century: from violent/"savage" images of indigenous people in the mid-eighteenth 

century to viewing them as either allies or foes, either symbolically or due to actual 

encounters in the later decades of the eighteenth century.    I also argue that by Black 

writers depicted Native Americans through the use of various rhetorical devices to 

understand their actual or symbolic encounters with Indians.  Their rhetorical choices 

included Christian and biblical imagery to depict their actual or symbolic encounters with 

Indians as either allies to Indians who were Christians or as being superior to non-

Christian Indians.  Their depictions of Native Americans were also steeped in a complex 

set of social relationships.  Black writers viewed themselves as "above" indigenous 

people along social hierarchies marked by race, gender and status.  Furthermore, since 

most of the writers were black men, they employed rhetoric which helped them to stake 

claims for a higher social status which sheds light on how gender, race and class status 

were perceived in the eighteenth century. 

 While literary scholars have studied these sources generally from the perspective 

of White/Black or White/Indian binaries, this chapter will examine these sources from the 

perspective of Black/Indian encounters.31  The chapter’s opening section will compare 

Lucy Terry's ballad to a text by one of the earliest known African American writers, 

Briton Hammon, which also makes references to Native Americans.  They both depict 

Native Americans through the violent attacks that occurred along the frontiers of early 
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America   In the second section, I examine a well-known letter by Phillis Wheatley, the 

famous African American poet, from 1774, written to Samson Occom, a Mohegan Indian 

minister who she considered a friend and an ally in the early abolition movement.  I argue 

that Wheatley's letter utilized biblical rhetoric to highlight the shared oppressions faced 

by African Americans and Native Americans during the American Revolutionary era.  

The next section focuses on the decades after the American Revolution.  I compare two 

memoirs by African abolitionists, namely, a well-documented figure and text, Olaudah 

Equiano's memoir published in 1789, and a lesser known contemporary and significant 

work, Ottobah Cugoano's 1787 memoir.   Both writers explained their ideas about their 

actual and symbolic encounters with indigenous peoples in a variety of places, including 

in Canada, and in South America.  They also drew comparisons and contrasts between 

the oppressions of Africans and indigenous Americans.  Finally, in the last section, I 

examine two abolitionist works by African Americans who wrote conversion memoirs 

during their captivity within Southeastern Indian tribes, namely John Marrant's memoir, 

first published in 1785 about his missionary experiences with Cherokees, and David 

George's memoir from 1790 about his experience as fugitive slave who ran away from a 

white slaveholder to live with both the Creek and Natchez Indians. Racial attitudes 

towards Native Americans depicted in each of the texts are described within the broader 

historical context around the time of publication of these texts, including white 

slaveholding, Indian captivity practices, and the formal institutionalization of black 

churches and masonic fraternal orders. I am interested in examining how African 

American and Native Americans identities are being redefined and contested during the 

Revolutionary era as the institution of slavery and the nascent nation expanded.  
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Black "Go Betweens" on the Frontiers of Indian Country in the Pre-Revolutionary  

 

American Colonies, 1746-1760 

 

 Historian William Hart coined the expression "black go betweens," which is a 

suitable term to best understand the lives of Lucy Terry and Briton Hammon.32  These 

black go-betweens existed alongside various Euro-Americans and Indian tribes on 

frontiers in mid-eighteenth-century America.  Both of their works exemplify the fact that 

race, status and identity were malleable and mutable along these frontiers.33  Both Terry 

and Hammon witnessed Indian violence, but their lives were spared.  Both texts can be 

viewed as having a two-fold purpose:  black voices documenting their own humanity to 

be remembered and documenting Indian resistance.  They also both depict Native 

Americans as "savages." 

 Lucy Terry was born in either 1721 or 1725.  Scholars have not been able to 

pinpoint the exact date or location of her birth in West Africa.34  When she was a 

teenager, Terry was sold in the New England slave market to a white slaveholding family 

in the rural town of Deerfield, Massachusetts located at the crossroads of the frontier in 

the western area of the state, bordering Vermont and New Hampshire.35  Lucy did not 

think of herself as a commodity of exchange and did not live her life as such.  During her 

enslavement, she was baptized as a Christian in Deerfield, during the heightened religious 

times known as the Great Awakening.  She was known as a talented storyteller.  Many 

people in Deerfield listened to her stories, including her legendary ballad which became 

part of the community's historical memory.36 We know a few other things about Lucy's 

life and her ballad. First, August 25, 1746 was a Monday, and Lucy was likely to be 

working in the "bars." This term is not to be confused with the present-day popular 
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understanding of this word meaning a "tavern," but rather near a harbor in Deerfield, 

located inland in western Massachusetts.37 It was at the "bars" when Lucy witnessed the 

attack led by the Abenaki Indians.38    

 Lucy begins the ballad referring to the British settlers who perished as "valiant 

men." At the end of the ballad, her only descriptor for the Indian attackers was that they 

were "awful creatures."  While she purports racial stereotypes about Native Americans, 

we know that she challenges her own racial oppression during her lifetime.  For example, 

when she became free years several later in the late 1750s, she and her husband become 

involved in several legal battles to challenge the racial restrictions despite their freedom 

(ex. land rights, education rights of their children, etc).39   

 Lucy's ballad was not initially a written work and did not appear in the historical 

record until it was printed as part of a newspaper advertisement in 1854 and a regional 

history book by Josiah Holland published in 1855.40  There are at least two versions of the 

ballad that were written.41  We do not know exactly how her original ballad was modified 

from the time she created it.  Potentially, these written versions could have altered the 

original ballad to fit into a larger "British racial agenda" which included negative 

descriptions of Native Americans, such as including the term "awful creatures," which 

was similar such terms "savages" or "heathens" to depict Native Americans.42  Terry 

could have supported the depictions of Native Americans as "awful creatures" or she may 

have originally used a different descriptor in her ballad.  We will never know for certain. 

 Her ballad is just one example of a source that testified on the violence in pre-

Revolutionary American colonies.  While there is a lot about her life that we do not 

know, we do know that she was taken away from her own West African ancestral lands. 
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We can assume that she remembered this experience, even if she did not want to 

remember the trauma of such an experience.  Regarding her awareness of Abenaki 

Indians, she may have been aware of the purpose for their attack on the Deerfield 

community was to fight for their own ancestral and spiritual lands.  She may have been 

aware of other ways that Indian people demonstrated their agency, which is evident 

throughout the ballad, including taking a captive of war to replace one or more deaths of 

Abenaki Indian family members.
43

  

 Throughout the decades of mid-eighteenth-century, captivity was a common 

theme in Anglo-American writings.   These years saw imperial battles over land and 

trade, which helped foster a growing sense of distrust between Indians and Anglo-

Americans settlers.44  This sense of distrust was particularly high along the frontiers in 

places like Deerfield, MA where imperial battles over land and trade existed for decades 

preceding the American Revolution.45 As a "black go between," Lucy provided a glimpse 

of the day-to-day life for the Anglo-Americans and the smaller group of African 

descended people who lived along frontiers of Deerfield during her lifetime.  Frontier 

locations were situated where European and African settlers were most likely to grapple 

with attacks from indigenous people who lived in the surrounding communities.  Scholar 

June Namias calculated that there were 1,641 white captives taken by various indigenous 

tribes between 1675 and 1763.46    It is unclear how many of the captives were black. But 

there was at least one example of a black captive who documented his experiences: 

Briton Hammon.   

 His memoir, A Narrative of the Uncommon Sufferings and Surprising 

Deliverance of Briton Hammon was published in 1760.47  Like Terry's ballad, Hammon’s 
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Narrative featured Indian violence along a frontier but specifically along the coast of 

Florida.  Indian captivity practices in warfare were a central theme in his work.  His 

memoir was published and was a much longer text, originally a fourteen-page printed 

pamphlet, in comparison to Terry's twenty-eight line ballad.   While we know more about 

Hammon's life than Terry as a result of more details included in his memoir, many 

unanswered questions remain.  His memoir records that he lived most of his life in 

Marshfield, Massachusetts. But it is unclear whether he was a slave or an indentured 

servant. Also unclear is his place of birth, presumably somewhere in West Africa.48  

 In Hammon's memoir, we learn that, like many other black men in eighteenth-

century America, he was a sailor. Both enslaved and free black seafarers were common 

throughout the age of sail.  According to scholar W. Jeffrey Bolster, many black men 

viewed seafaring as a desirable occupation, especially due to the salary benefits, although 

blacks were paid less than white shipmates.49   Another major benefit was the mobility 

that the position allowed these men aboard and off the ships.  Bolster asserted that 

shipboard communities were "an ambiguous world in which black men simultaneously 

could assert themselves within their occupation and find with white sailors common 

ground transcending race, while also being subject to vicious racist acts."50   We can also 

consider how seafaring as a phenomenon to challenge the narrowed White/Black racial 

binary because it fostered extensive encounters between Blacks and Indians, as can be 

seen in Hammon's memoir.51 

  Hammon was at sea for approximately thirteen years. His first voyage was on a 

ship named Plymouth.  The ship carried logwood which was a type of tree log used to 

produce a commercial dye.52  Starting in December 1747, it travelled from Plymouth, 
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Massachusetts to Jamaica before running aground on the reefs of Cape Florida- near 

present-day Miami, in June 1748.  The ship's heavy cargo of the logs, Hammon reported, 

caused the ship to not move as quickly as it left the cape, which resulted in a fatal 

incident.  Hammon described how a large group of Indians (unnamed tribal identity) 

attacked the ship from their canoes.   But these Indians were not allies.  Hammon notes 

that "to our very great Surpize (sic), [we found] Indians of which there [were] Sixty; 

being so near them we could not possibly make our Escape."53  Hammon describes this 

indigenous-led attack, although he does not contextualize or posit any reasons for the 

attack.  All eight of his shipmates were brutally killed and Hammon was the sole 

survivor.   After he saw the first three men killed by the Indians, he "immediately jump'd 

overboard, chusing rather to be drowned, then to be kill'd by those barbarous and 

inhuman Savages."54  He then describes how he heard the shots of the remaining five 

British shipmates who were killed by the Indians, including "Moses Newmock, Mollato."  

He explained how the indigenous attackers took him out of the water, beat him and tied 

him down onto their canoes. Finally, the Indians "set the Vessel on Fire, making a 

prodigious shouting and hallowing like so many Devils."
55

   

 Hammon was held captive by these Indians in Florida for about five weeks.56  He 

was able to communicate with the Indians who spoke "broken English" and kept telling 

him that he would be "roasted alive." But in the end, Indians treated Hammon "better" 

than he felt he had been treated by his former British shipmates.  A devout Christian, 

Hammon attributed their actions to divine protection.  A Spanish ship arrived at Cape 

Florida and under the command of a captain who Hammon met during his earlier voyage 

to Jamaica.   He noted that the captain asked the Indians to "let me go." Hammon 
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explains that the reason he escaped from "these Villains" (referring to Indians) was 

because a Spanish captain, named Romond, arrived to negotiate for his freedom. Initially, 

he was released from the captors and boarded Romond's ship.  But after merely four days 

after being released, he noted that "the Indians came after me, and insisted on having me 

again, as I was their Prisoner."57  Romond offered the Indians a payment of ten dollars to 

return Hammon from captivity, in exchange for the promise of peace and that no other 

future captives would be taken.  Hammon was central to these diplomatic exchanges and 

was a "black between" the Spanish captain, Romond, and his Indian captors.  

 Once Hammon was freed from Indian captivity, he voyaged with Romond to 

Cuba.  There, he worked for a year for the Spanish governor.  Hammon does not name 

him in the text, but scholars have determined that he was Francisco Antonio Cagigal de la 

Vega.58  However, he was soon arrested by guards who try to force him to sail again. He 

remained in jail for "four years and seven months" and worked first for de la Vega and 

then later for an unnamed Catholic bishop. He attempted to escape several times, and 

finally returned to sailing. He boarded a ship to England where he lived for several years 

and initially planned to go Guinea.  But, he found that there was a ship going to New 

England.  In a miraculous twist of fate, he reunites with Mr. Winslow, his former 

employer from Marshfield, Massachusetts, on this ship.   

 Hammon's memoir appealed to the English and Anglo-American readers of his 

day who were entranced by such tales of Indian captivity in the Americas. There were 

four advertisements which appeared about his memoir in the Boston Evening-Post, a 

weekly newspapers edited by Anglo-Americans.59  According to literary scholar, Rafia 

Zafar, many white editors supported the publication and marketing of black writings 
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during the eighteenth century because these texts included conformed "to cultural myths 

and literary traditions of an already established audience appeal, such as Indian captivity 

or evangelical conversion narratives." She adds that  "black self-portraits were cropped 

and framed according to the standards of an alien culture."60  Hammon's memoir blended 

a few literary traditions, as a combination of a travel narrative and Indian captivity 

narrative and a slave narrative.61   

 Lucy Terry's ballad and Briton Hammon's memoir both reveal ideas about Indians 

as "savages" as well as some appreciation of indigenous agency. While Hammon's story 

told of one black person who was captive of indigenous people during the mid-

eighteenth-century, many questions remain unanswered.  Were the ideas represented in 

his memoir his own ideas about Native Americans, or were these ideas from his editor?62   

What is clear in is that he compared his treatment with the Indians of Florida to his 

experiences with English or Spanish people he encountered.  For instance, at one point 

during his Indian captivity, he noted that the Indians "us'd me pretty well, and gave me 

boil'd Corn, which is what they often eat themselves."  One can speculate whether he was 

making a comparison regarding the quality of food he ate in comparison to his earlier life 

as either an enslaved or indentured servant to British-Americans in Massachusetts.63  

 Literary scholar Karen Weyer argues that Hammons' use of the term "Indian" in 

his memoir is interchangeable with other descriptors that he used, such as "barbarous and 

inhuman Savages," "Devils" and "Villains."64  In addition to describing indigenous people 

in this way, Hammon also does not contextualize any possible reasons for the attack from 

the perspective of the indigenous people.65   As noted earlier, he explained that the boat 

was attacked near “Cape Florida,” an area controlled by Spanish, which was also home to 
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indigenous groups.   The Indians who Hammon encountered could have various 

indigenous tribes, such as Yamasee Indians. The Yamasee and several other indigenous 

tribes were forcibly relocated from South Carolina to Florida in the early eighteenth 

century after a series of battles with British-American settlers who encroached on 

indigenous lands. They also could have been Creek Indians who relocated from Georgia, 

or Seminole Indians, who had battled with the Spanish during the colonial era and would 

later have a century long battle with the British over land in Florida in the early 

nineteenth-century.  

In closing, both Lucy Terry and Briton Hammon shed light on the mid-

eighteenth-century era, which was fraught with violence across the American colonies 

and particularly along American frontiers.  These decades saw the British colonists 

embroiled in the French and Indian Wars (1754–1763) fending off Pontiac’s Rebellion in 

the frontier of the Great Lakes region  (1763–1764)  and supporting Lord Dunmore’s War 

against Shawnee and Mingo Indians in 1774 in the Virginian frontiers.  Terry and 

Hammon serve as examples of "go black betweens" who documented their perspectives 

about encounters between various indigenous Americans and European settlers.  The 

negative images of Indians that they depicted were shaped by the violent encounters that 

they witnessed.  While such violent encounters do not cease during the later part of the 

eighteenth century, we also begin to see sympathetic representations of indigenous people 

in black writings during the American Revolutionary era. 
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"Our Modern Egyptians" against African Americans and Native Americans in the  

 

American Revolutionary Era 

 

 Phillis Wheatley wrote a letter to Samson Occom, a Mohegan Indian, on February 

11, 1774.66  Wheatley's letter to Occom was written in the midst of a climactic time:  

during the eighteen month period between the Boston Tea Party in December of 1773 and 

the first battles of the American Revolution in April of 1775.  Occom had been educated 

and ordained as a Congregationalist minister and was viewed as a "model" for the 

supposed benefit of civilizing Indians.  However, as he matured, he became angered by 

the treatment of Native Americans by Anglo-Americans.  For example, in the 1760s, he 

felt betrayed by his former teacher, Reverend Wheelock.  During this time, Occom toured 

London and Scotland to raise funds for the Moors Indian School in Connecticut that 

Wheelock founded as a result of teaching Occom and other Native American students.  

However, Wheelock relocated the school to New Hampshire and renamed it Dartmouth 

College in 1769.67 Furthermore, Wheelock changed the mission of the school to no longer 

focus on educating Native American young men, like Occom, but to educate Anglo-

American young men.68   

 Occom documented many of his frustrations over the years in several letters.69  In 

1776, Occom wrote a letter to one of his London supporters that included references to 

his distress caused by the American Revolution.  He expressed that both sides, the 

Americans and British, used Indians as "pawns" and that he wished that the Americans 

would leave the "poor Indians alone."70   Wheatley's letter to Occom from 1774 does not 

provide any direct examples of the things that Occom experienced. However, her 

language, as I will describe below, does reflect that she had a sense of understanding 
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about some of the oppressions directed against Native Americans that paralleled the 

oppressions faced by African Americans.   

 Unlike Occom, who gained access to a formal education because he was Native 

American, Wheatley's intellectual abilities were developed informally.  She was one of 

the few enslaved people in Boston who knew how to read and write.  She sent the letter 

to Occom from London a year after being freed from her slave master, John Wheatley, 

and his wife, Susanna.  Wheatley knew Occom since she was a teenager because he had 

spent nights at the Wheatley's home during several trips to Boston, Massachusetts.  

Occom developed a sense of respect for Phillis and once noted in a letter to Susanna in 

1771 that Phillis should be freed and "return to [her] Native Country as a Christian 

evangelist," given her knowledge of the Bible.   After all, she had proven herself to be a 

"genius in bondage."71   

 Phillis and Occom had mutual respect for each other.  Their correspondence 

began when he wrote a letter to her and she responded. However, his letter has never 

been located in the historical archives.  Phillis begins her letter by acknowledging his 

letter and that she was "greatly satisfied" with his  reasons expressed in his letter 

"respecting the Negroes."  She thought it was "highly reasonable what [he suggested 

regarding the] vindication of their natural Rights."  She added that "in every human 

breast, God has implanted a principle, which we call love of freedom."72 She also used 

her biblical knowledge as a rhetorical strategy, referring to Exodus story when the 

Israelites, the modern Native Americans and African Americans, were freed from slavery 

from the Egyptians, the modern European Americans.   She added "[we are] "impatient of 

oppression" and that "by the leave of our modern Egyptians" she asserted that the "same 
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principles live in us." Wheatley closed the letter by exclaiming "liberty and the reverse 

disposition for the exercise of oppressive power over others."73     

Some scholars have limited their analysis of Wheatley's words to reflect her 

resistance to the enslavement and denigration of African Americans during the 

Revolutionary era.74   But the Biblical imagery and coded racial language in her letter, 

and her use of the terms, such as "us," and "modern Egyptians" reflected her appreciation 

of the parallel struggles faced by African Americans and Native Americans against 

European American oppression.  The extent of Wheatley's use of such pronouns leads us 

to make such a speculation.  Furthermore, while we do not the text of Occom's letter, we 

can glean, based on the context of their relationship, that they likely viewed each other as 

non-white Christian allies because despite both being Christian, they were both 

denigrated to the lower racial and status hierarchies. 

As Native American scholar Robert Warrior notes, the correspondence between 

Wheatley and Occom is a "stunning reminder that Native American written intellectual 

work has contemporaneous roots with a comparable African American history."75   

Unlike the image of Native Americans as "savages" which was depicted by Lucy Terry 

and Britton Hammon, the context of the relationship between Wheatley and Occom is 

significant because  she views Occom as an ally.  Wheatley's letter is one rare example of 

an intellectual work produced during the American Revolutionary era that we can glean 

ideas about Native Americans written by an African American author. Her letter 

underscores the point that "Indian images" in "Black minds" in the eighteenth century 

were sporadic in terms of depicting actual encounters between African Americans and 



27 

 
 

Native Americans in different ways—through alliances, comparisons, captivities, 

violence—throughout the eighteenth century. 

The letter also reminds us that during the American Revolutionary era, African 

Americans and Native Americans continually resisted oppression.   During the late 

eighteenth century as indigenous lands continued to be ceded throughout the nascent 

nation, the institution of slavery ended gradually in the North, and increased rapidly in 

the South.  Free black communities proliferated in the North, but their economic 

opportunities were limited.  Enslaved Africans throughout the Americas would continue 

to rebel in various ways, either by running away, or legally petitioning for their 

freedom.76  As opposed to the mid-eighteenth-century era when racial ideas were more 

malleable, racial ideas become more hardened after the American Revolution, as "white 

maleness" began to define citizens, and those who did not fit into this definition were 

viewed as "others." The next section will examine how two late eighteenth-century black 

writers, Olaudah Equiano and Ottobah Cugoano, defied being viewed as "others" and 

incorporated past and present depictions of indigenous people in the Americas to bolster 

their fight for abolition.77   

 
Equiano and Cuguano: Depictions of Indigenous Peoples in the Revolutionary Age 

 

 Most Americans in the eighteenth century perceived African Americans and 

Native Americans as inferior by claiming natural science and biblical interpretations to 

justify ideas about racial differences.78  They believed that blacks were inferior to whites, 

both physically and mentally.  Indians were also viewed as inferior.  However, they could 

rid of their "Indianness" by miscegenation with whites.79  This racial view served as 

justification to "civilize" Indians, such as Occom, by educating them to be literate 
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Christians, rather than to be "violent savages" along the frontiers of America. In this 

section, I will first examine how these racial ideas about indigenous people were 

compared and contrasted by black writers such as Olaudah Equiano in his work, The 

Interesting Narrative of the Life of Olaudah Equiano published in 1789 and Ottobah 

Cuguano's Thoughts and Sentiments on the Evil of Slavery and Commerce of the Human 

Species published in 1787. Both writers represented their ideas of "Indian images" in 

different ways.  For Equiano, his views of Indians included nuanced ways of viewing 

them as both "savages" and as allies.  Cugoano symbolically used Indians to bolster his 

fight against the hypocrital deployment of Christianity by Europeans which was used to 

justify colonialism and slavery. 

While Equiano's Nigerian birthplace has been contested, my interest is to focus 

more on his later years of his life.80  In 1757, he was purchased by Michael Pascal, an 

officer in the British navy."  By 1766, he purchased his own freedom, and then resided in 

London from 1767 and 1773, while continuing his seafaring.  He autobiography 

documented a number of encounters with indigenous people in the Americas.  He 

presented both favorable and unfavorable racial views about such encounters.81     

 In one of the earliest references to indigenous people, Equiano described British 

attacks on Native Americans during the "war." While he does name the war, we know it 

was the French Indian War.  Stationed near Cape Breton in Nova Scotia, Canada, in 

1758, he witnessed scenes of combat and confessed that he "long[ed] for battle" well 

before the violence ensued.  Once it did, he noted, "I now expected I should be gratified 

in seeing an engagement, which I had so long wished for in vain."  After witnessing a 

British lieutenant get shot in the mouth and noting some of the "many [who] were killed 
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on both sides, he remarked, "I had that day in my hand the scalp of an Indian king, who 

was killed in the engagement: the scalp had been taken off by [a] Highlander [Scottish 

infantry against French].  I saw this king's ornaments too, which were very curious, and 

made of feathers."82  

Equiano does not elaborate on his thoughts about Indians at this particular 

moment in his life, nor does he specify the indigenous tribe he encountered in Cape 

Breton.83   Some scholars have determined that the specific engagement in Nova Scotia 

was with Mi'kmaq Indians.84    Scholars have also suggested that Equiano's account of his 

interaction with Mi’kmaq reflect his desire to have power or mastery over Indians in the 

wake of their defeat.  I would add that Equiano's desire to engage in the battle was also 

shaped by his desire to fight to affirm his sense of black manhood. Throughout his life, he 

was denigrated by various European men he encountered throughout his life, especially 

during his experience on the slave ship during the Middle Passage.85  For example, at the 

beginning of his memoir, he writes to reader that his testimony is "a production unlettered 

African."86 He adds that he wanted to garner the support of the reader to fight to end the 

slave trade and that the reader ought to "trust such a man." Such ideas have to be recalled 

when reading the memoir to better understand the nuanced ways he depicted "Indian 

images" through his understanding of himself. 

 In other passages, he described his encounters with Indians during his voyage to 

Jamaica in 1775.  He referred to them as "Musquito" Indians, who are actually the 

Miskito Indians.87  He noted that during the passage from England to Jamaica, he met 

four Miskito Indians who had spent about a year in England and learned English.  He 

explained that he when he first spoke to them, he was "mortified in finding that they had 
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not frequented any churches" as they came to be baptized, nor "was any attention paid to 

their morals."   During the voyage, he became an unofficial missionary to one of them, 

including an eighteen-year old named George who he described as a Miskito "prince." 

Equiano taught George how to read the Bible and described in detail his attempts to 

explain Christian tenets to this young man.   Equiano added that George had become 

zealous in his beliefs, and he was teased by white shipmates regarding his conversion to 

Christianity by Equiano.  He noted that he "rebuked them as much as I could; but this 

treatment cause the prince to halt between two opinions."   

 He also explained initial encounter with the Miskito Indians once he arrived in 

Jamaica.88  He noted that he read about Christopher Columbus's voyages to the Americas 

and how he encountered Indians.  He noted that "recollecting a passage I had read in the 

life of Columbus, when he was amongst the Indians in Mexico or Peru, where, on some 

occasion, he frightened them, by telling them of certain events in the heavens
 89  He 

decided to employ a similar tactic as Columbus: to frighten Indians by telling them 

Biblical stories.  Equiano explained that he made this decision in the midst of a feud 

started as a result of riot between two Indian men after feasting and drinking together 

with Equiano and his shipmates.  Dr. Irving, who was one of the authorities on the ships, 

failed to mediate between the Indians and fled.  Left alone, Equiano thought to take a 

page out of Columbus' book, as he thought it would help to quell what potentially could 

have been a riot.  His Columbus inspired moment suggests that he felt a sense of mastery 

over these Indians he encountered and was eager to prove his manhood.   It also may 

proved that he had assimilated a Christian set of mores, and that he knew how to behave 

"almost an Englishman," as he described himself in another section of his memoir.90    
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  Equiano provided more extensive commentary about the Miskito Indians than 

any other indigenous people in his memoir because he spent the most time with them.  

Unlike his initial encounter with the Miskito Indians, or his earlier encounter with 

Mi'kmaq Indians in Nova Scotia, his depictions of Miskito Indians were positive.  He 

described them as "good neighboring Indians," and being "well-made and warlike."91  

Furthermore, he drew parallels between these Indians and his own people, writing is that 

their customs were "exactly like the Africans," with regard to the labor practices of men, 

women and children.92  He developed a rapport with them. He said "they knew me and 

received me kindly."93  He also noted that "they acted towards me more like Christians 

than those whites I was amongst the other night, they had not been baptized."94  In this 

case, he believes that even thought he is encountering non-Christians, they act more 

"Christian-like" people than whites who profess to be Christian.  His reference to 

Christianity is one rhetorical strategy he employs to explain his views of racial ideas 

about indigenous people in comparison to whites. 

According to James Walvin, Equiano's story can be described as being "striking 

for its omissions and silences as it is for its more obvious details" covering his 

transatlantic life and his experiences from slavery to freedom.95  Equiano documented his 

views of the Black and Red Atlantic world during the increasing tide of British 

abolitionism.96  In fact, his memoir is also partly responsible for leading the efforts to end 

of the legal slave trade in 1807.97  While his text is a principal example of an abolitionist 

text because of his claims for black equality, the varied depictions of indigenous people 

are also significant. While he reproduced European ideas of figures such as Christopher 
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Columbus about indigenous people, he also incorporated his own images of Indians 

based on his encounters.98
     

 Another early black writer whose abolitionist text portrays complex racial views 

about indigenous people is Ottobah Cugoano, an Afro-British writer and friend of 

Equiano.  Published in 1787, Cugoano’s Thoughts and Sentiments on the Evil of Slavery 

and Commerce of the Human Species, is a memoir that critiques the slave trade, and also 

condemns Eurocentric historiography.  Born in 1757 in present-day Ghana, Cugoano's 

early life typified the experiences of millions of Africans whose lives were commodified 

through the transatlantic slave trade.  He narrated his own enslaved experience in the 

West Indies in order to use his experiences to combat the institution of slavery "on 

theological, humanitarian and practical grounds."99 He dedicated several pages of his 

memoir to explain the history of various indigenous encounters with Spanish explorers 

from the sixteenth-century.  His overarching goal was to link his European oppression of 

Native Americans with those facing African Americans. 

 Cugoano's depictions of indigenous people, like those of Equiano, referred back 

to their readings about voyages of Spanish explorers to the North America. They both 

cited examples of the harsh impact of such exploration on various indigenous people.  

Cugoano argued that "at Hispaniola the base perfidy and bloody treachery of the 

Spaniard, led on by the perfidious [Nicolás de] Ovando, in seizing the peaceable Queen 

Anacona [Taino Indian] and her attendants, burning her palace, putting all to destruction, 

and the innocent Queen and her people to a cruel death, is truly horrible and 

lamentable."100 He also described the "treacherous" Hernán Cortes and the fate of the 

great Aztec leader Montezuma which was "dreadful and shocking' how that [indigenous] 
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American monarch was treated, betrayed and destroyed."  He then mentioned the 

"treacherous bastard" Francisco Pizarro who "artfully penetrated into the Peruvian 

empire, and pretended an embassy of peace from a great monarch, and demanded an 

audience of the noble Atahualpa, the great Inca or Lord of that empire." Finally, he added 

that one of the Spanish clergymen, Father Vincent Valverde, a chaplain in the expedition 

who required Athualpa "to embrace the Christian religion [and] acknowledge the 

jurisdiction of the Pope."  In a compelling scene, Cugoano describes Athualpa, who takes 

the bible and "opened it eagerly[and] lifted it to his ear [saying] that the bible"tells me 

nothing."  Athualpa threw the bible "with disdain to the ground."  As a result, the insulted 

European Christians killed him.101 

Cugoano critiques all the European Christians for being hypocritical, and called 

them "heathens," a term used often by Europeans to refer to those who are not Christians, 

including indigenous people and people of African descent.  In fact, he aligned the 

examples of indigenous people with his "African countrymen." He notes that Africans 

"know and understand, that the destroyers and enslavers of men can be no Christians; for 

Christianity is the system of benignity and love, and all its votaries are devoted to 

honestly, justice, humanity, meekness, peace and good-will to all men."102   

 Cugoano's work shows him using his knowledge of European history to challenge 

white supremacy and advocate for the humanity of Africans and Native Americans."103  

Literary scholar, Joselyn Almeida asserts that Cuguano's work is significant because of 

the "the uncanny doubling between the enslavement of Native Americans and Africans, 

linking to the European imperial and commercial expansion"104  I would add further that 

the Indian image depicted by Cugoano can be compared to other black writers, like 
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Equiano, who wrote about the shared oppressions facing African Americans and Native 

Americans by European Americans.  These Black writers are clearly well-versed in 

history, as evidenced by Equiano's reference to reading Columbus or Cugoano citing 

historical writings about Spanish colonial relations with indigenous peoples.   Their 

works show how early black writers used both European history and knowledge of 

Christianity to combat ideas of racial oppression and slavery.  Furthermore, as articulated 

through the rhetoric by Equiano, we also have an understanding of how the "Indian 

image" was filtered through his own understanding of his race, class and gender status.   

 

Southeastern Indigenous Allies in the Memoirs of John Marrant and David George  

 

 In this final section, I examine two publications: John Marrant's memoir, A 

Narrative of the Lord's Wonderful Dealings with John Marrant, A Black, first published 

in 1785, and David George's memoir, An Account of the Life of Mr. David George, from 

Sierra Leone in Africa, published in 1793.  Marrant was born free in New York; George 

was born enslaved in Virginia. During different parts of their lives, the also each lived in 

South Carolina and Nova Scotia.  As documented in their memoirs, they both faced racial 

discrimination.  As Christians, they also both proselytized various Southeastern Indians.   

Similar to the indigenous captivity and conversion memoir of Hammon, both Marrant 

and George documented their views on indigenous people based on their experience 

living amongst these people.  In both cases, their encounters with Indians are along 

frontiers separated by borders near plantation communities in the Southeast. 

 However, before analyzing these themes, it is important to remind ourselves of 

the social context of both writers.  There were enormous social changes in America 
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during the years that the memoirs by Marrant and George were published. The number of 

freed African Americans increased dramatically after the Revolution.  After the 

ratification of the Constitution in 1789, citizenship was defined on the state and federal 

level and was increasingly marked by race.105 The Naturalization Act of 1790 restricted 

citizenship to "free white persons" and neglected to deal with those in this country who 

did fit this racial and status description.  Similarly, the 1792 Militia Act limited 

conscription to "free able-bodied white male citizen." The Haitian Revolution in 1791 

caused widespread racial fears throughout the Americas about future potential rebellions 

by enslaved African Americans.  This sweeping historical landscape serves as an 

important backdrop to better contextualize black writings published during this time. 

 It is equally important to note the particular changes within the black communities 

in America that shaped the lives of the black writer during this time.  Starting in the 

1790s, the Black protestant evangelical tradition of the late eighteenth century became 

institutionalized with the creation of black churches.106  The African Methodist Episcopal 

(AME) Church took root in Philadelphia in 1793. Over the turn of the century, other 

black churches, mutual aid societies, benevolent organizations developed as more blacks 

became free and migrated to urban Northern cities. Several black itinerant ministers went 

"into Indian country," like Marrant and George, including Richard Allen, one of the 

founders the AME church.107   Shared  religious experiences with Native Americans 

informed the lives of these black men because they could compare the oppressive spaces 

controlled by whites with their experiences with Southeastern Indians, as documented in 

two memoirs described below. 
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 John Marrant was born free in 1755 and came of age during early years of the 

formation of the American nation.108  He was born in New York and lived in several 

places before he was twelve years, including in Florida and Georgia, but spent most of 

his formative years in Charleston, South Carolina.109   By the time he was fourteen, he had 

learned how to play the violin and French horn, and was an apprentice to a music master.   

As he described in his memoir, the moment that changed his life was hearing a sermon 

the popular white itinerant minister, George Whitfield, whose preaching influences the 

lives of several black writers, including Marrant.110    

 

 
Figure #2: Frontpiece of fourth edition of John Marrant's memoir (1785) 

 
 After Marrant accepted the Methodist faith, he experienced rejection from his 

family. They believed he was "crazy" because he became quite zealous in his beliefs.  As 

a result, he noted that "[a]fter spending some time in the fields I was persuaded [by 

myself] to go from home  altogether."  He "went over the fence" and walked miles away 

his home into the wilderness.111 He was continuously praying aloud to the Lord for help 

and protection. He encountered a male "Indian" (no tribe specified) hunter who asked 

Marrant to whom is he speaking, and why he is in the wilderness. The Indian hunter told 

Marrant that he was fifty-five miles from his home.  Marrant responded by explaining 
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that he was praying and proceeded to explain his Christian beliefs. The Indian hunter then 

told Marrant that if he worked with him, than he would not return him home.112  Marrant 

hunted with this Indian man who provided him with food and shelter for over ten 

weeks.113   After that, they both entered "a large town owned by the Cherokee nation" 

with a "large fortification all around the town with a guard placed at each entrance." This 

part of his story may be an evocation of biblical stories of captivity, particularly with the 

references to being freed after being held in captivity.114  Yet, from what he described 

about his time during captivity, he "acquired fuller knowledge of the Indian tongue." This 

linguistic knowledge prepared him for the next phase of his experiences living amongst 

Cherokee people.  In fact, after this point in his life, Marrant became an itinerant minister 

to the Cherokee and other Indians in the South.  He traveled hundreds of miles to preach 

and was able to convert several different Southeastern Indian tribal members, including 

Cherokees, Creeks, Catawba and Houma Indians, to Christianity.115   He wrote that he 

preached among the Cherokee for about eight weeks, longer than his time spent with 

other indigenous people. Some of converts among the Cherokee included an unnamed 

chief he describes as a "Cherokee king" who tried to persuade Marrant to stay longer.  

However, after experiencing a bout of home sickness, he decided to return home back to 

Charleston.  The king "was much against" Marrant's return, as the king felt a "strong bias 

towards my country," referring to Charleston, as opposed to Indian country.   

 After making a decision with prayer, and getting the Cherokee king’s consent, 

Marrant returned home.  He travelled 60 miles and was accompanied by 140 Cherokee 

men enroute "back [to the] settlements of the white people" in Charleston.116 The size of 

his entourage suggests that Marrant garnered an enormous amount of trust and 
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recognition from the Cherokee.  Not only does his experience living amongst Cherokees 

provide an "image" of Indians, but he adapts this image by incorporating their style of 

dress.  He mentioned he appeared "purely in the Indian [style]: the skins of wild bests 

composed [his] garments."  

 Marrant's editor and transcriber, William Alridge, a minister, noted in the preface: 

 [w]ho can view him among the Indians without wonder? He arrives among the 
 Cherokees, where gross ignorance wore its rudest forms, and savage despotism 
 exercised its most terrifying empire.  Here, the child just turned fourteen, without 

 sling or stone, engages with the arrow of prayer pointed with faith, wounded 
 Goliath, and conquers the king.117    

 
It is clear that Aldridge had a cultural bias against Native Americans, and this sentiment 

does not seem to be shared by Marrant."118  According to Joanna Brooks and John 

Saillant, the fourth edition of Marrant's memoir includes references of Native American 

agency.   They note that this edition included "various Indian raids against white settlers 

to colonization and the usurpation of tribal lands."119  Tiya Miles argues that we can view 

Marrant's text as recognizing indigenous people's "motivation for resistance" against 

European colonial imperialism.120  She adds that Marrant likely felt “empowered” by the 

transformation he endured as a result of his experiences living with indigenous people. 

The perspective of viewing Native Americans as allies depicted in Marrant's text also 

appeared in the works of other contemporary black writers.  

 David George's memoir was published in London in 1793 in the Baptist Annual 

Register and chronicles his conversion and life in Indian Country.  He was born enslaved 

in Essex County, Virginia, in 1743, and he grew up "about 50 or 60 miles from 

Williamsburg, on Nottaway River.  His parents, who were "brought from Africa," were 

not Christians.  He left the plantation as a teenager because his master "was a very bad 
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man to the Negroes."121  He decided to run away to live "among the Creek Indians."  He 

noted that as he came near the Okulmulgee River, "the Indians observed my track.  They 

can tell the Black people's feet from their own, because they are hollow in the midst of 

their feet, and the Black's feet are flatter than theirs.  They followed my track down to the 

river, where I was making a long raft to cross over with."122   One of these Indians who 

George describes as a "king" was named Blue Salt who knew some of the English 

language.  George added that Blue Salt: 

 carried me about 17 or 18 miles into the woods to his camp, where they had bear 
 meat,  deer meat, turkies and wild potatoes.  I was his prize, and lived with him 
 from the Christmas month till April, when he went into his town, Augusta, in the 

 Creek nation.  I made fences, dug the ground, planted corn, and worked hard; but 
 the people were kind to me...[However, his master's son has to come and paid 
 Blue Salt for him] in "rum, linnen, and a gun; but before he could take me out of 
 the Creek nation, I escaped and went to the Nautchee [Natchez] Indians [in Silver 

 Bluff, SC, near coast of Augusta, GA] and got to live with their king, Jack, who 
 employed me a few weeks.123  

 

It is unclear what George meant when he wrote that he was Blue Salt's "prize," although 

it seems suggestive that he may have been his captive.  What is clear is that not only was 

the food good living with the Creeks Indians, but his overall living conditions were better 

than when he was enslaved by his white plantation owner, who he described as cruel and 

violent. Such feelings may have contributed to his description of calling himself a "prize" 

to convey the fact that he received favorable attention when living with the Creek 

Indians. 

 After George's stint living with the Creek Indians, his master’s son paid Blue Salt 

for George by giving him “rum, linen and a gun.”  He runs away again and lives amongst 

the Natchez Indians who were led by “King Jack.”  He worked for Jack, who traded deer 

skins in Natchez with Mr. Gaulfin, a white resident of Silver Bluff.124  Three years later, 
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George decided that he wanted “to live with [Gaulfin] in Silver Bluff” on his plantation 

because he treated him kindly.  During this time in his life, a Jamaican-born preacher, 

George Liele, inspired David George to convert to Christianity.125  In the Silver Bluff 

region of Charleston, he eventually becomes a leader of one of the earliest black 

congregations founded prior to the American Revolution.126  During the Revolution, 

Gaulpin joined the Patriots for protection, while George and Marrant become Loyalists.  

They soon emigrated and settled in Halifax, Nova Scotia.  By the early 1790s, some of 

the setters debated whether to emigrate to Sierra Leone.   George noted briefly that there 

was intermarriage between some of the blacks and indigenous people in Canada.  He 

described that some settlers from Nova Scotia decided that instead of emigrating to Sierra 

Leone, that they would settle in New York.  Among the settlers that he mentioned  were 

Lizze as a “Quebec Indian” and her husband who was “half Indian.”127  

While George's memoir is not as extensive as Marrant's work, George similarly 

depicted positive representations of indigenous people.128  These two examples of black 

writings in the 1790s presented a shift from the negative images of Indians depicted in 

black authored works in the earlier decades of the century.129   Their Christians beliefs 

were central to the ways in which they  each encountered Native Americans initially.  

Upon their first encounters, they immediately feared Native Americans.  Their views 

about Native Americans shifted towards seeing them as allies because of the amount of 

time they each spent living amongst tribes: Marrant spent over eight weeks living with 

the Cherokees, while George spent 4 months living with Creek Indians, and four years 

living with Natchez Indians.   
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Conclusion 

 

During the eighteenth century, many African American writers documented their 

ideas about various indigenous people through their actual encounters with them in 

Caribbean, Canada, and the Southeast and Northeastern regions of North America.  The 

relationships between the people of African descent and indigenous people occurred 

along the "bars,” (as witnessed by Lucy Terry) along the shores of the Atlantic Ocean (as 

documented by Hammon and Equiano) or over the literal fences that separated Southern 

plantation communities with Indian county in the Southeast (as evidenced by Marrant and 

George).   

In the earliest known black authored works in the mid-eighteenth century by Lucy 

Terry and Briton Hammon, Indians are stereotypically depicted as savages because of the 

violent ways that they were encountered by Blacks who lived along the frontiers.  By 

mid-century, Phillis Wheatley's letter to Samson Occom during the Revolution depicts a 

sense of shared racial oppressions directed against Blacks and Indians in the eighteenth-

century. Through her rhetorical strategy of using biblical imagery, she connected her 

views on both the oppressions towards Blacks and Indians as both being like the Israelites 

who were freed by the Egyptians.    

After the American Revolution, black writers countered their positions deemed as 

inferior in the fight against slavery.  Equiano depicted indigenous people as subordinate 

in his claims to resist assessments about him as inferior by placing Native Americans in a 

more inferior position along perceived racial, gender and status hierarchies.  However, 

like Wheatley, Cugoano wrote about viewing indigenous people as allies in the fight 

against colonialism, oppression and slavery.  He also deployed the rhetorical strategy, 
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like Wheatley, of using the bible to highlight the hypocrisies of Europeans who justified 

their actions victimizing indigenous people and enslaving Africans in the name of 

Christianity.  He symbolically incorporated ideas about Indians, rather than discussing his 

views based on actual encounters with them.  In contrast, by the late eighteenth century, 

John Marrant and David George depicted positive representations of indigenous people 

as allies based upon their extensive encounters living amongst Southeastern tribes.   

This chapter highlights the fact that eighteenth-century blacks writing included 

diverse depictions of Indians that were sporadic.130 The "Indian image in the Black mind" 

during the eighteenth century shifted not solely over time, but also depended on the 

writer and the purpose of including Native Americans in their writings.  Black writers 

had varied ideas about indigenous people which were incorporated into their worldview 

to further complicate their ideas about race beyond the more narrowed White/Black or 

White/Indian binaries.   
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CHAPTER 2  

Juxtaposing Debates about Slavery, Colonization and Indian Removal  

in Early Nineteenth-Century America  1800-1829 

 

Introduction: African American Abolitionism & The Perception of "the Indian"131 

 

 John Russwurm discussed debates that connected the abolition movement and 

Indian removal in an editorial he published in Freedom's Journal, one of the first African 

American newspapers.   The first edition of the paper was published on March 16, 1827.  

In a two-part editorial published the following month, Russwurm compared the federal 

government's treatment of Native Americans and enslaved African Americans in the 

article "People of Color,"132 noting: 

 I regret, that while the interests of a hundred thousand Indians, already in a train 
 of prosperity, compared with their state a few years ago, should receive not more 

 indeed  than their due, but a very marked attention in the inaugural discourse of 
 our new President, there should not have been some slight allusion to the interests 
 of two millions of our fellow-subjects, more wronged, more degraded and more 

 hopeless of relief from any quarter of the national government.133 

 

We must briefly extrapolate Russwurm's remarks to understand the context. The "new 

president" to whom he is referring is John Quincy Adams, and the Indians on "train of 

prosperity" are the Creek Indians.134  Creeks were part of the so-called "Five Civilized 

Tribes" in the southeast United States, who were deemed a population assimilated into 

antebellum America culture, along with the Cherokees, Seminoles, Chickasaws and 

Choctaws.  Prior to Adam's presidency, President James Monroe initiated an 1825 land 

cession treaty between Creek Indians and the United States.  The federal government 

ultimately agreed to pay two hundred thousand dollars for the land to the faction of 

Creeks who signed this land treaty in 1826 to take effect on January 1, 1827.135   The 

Senate approved this treaty during the first month of Adams' presidential term without 

much debate.   
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 Russwurm's editorial echoed his goal to garner national sympathy towards 

enslaved African Americans whom he deemed as "wronged," "degraded" and "hopeless" 

in comparison to Native Americans.136  Only in part of his first sentence of Russwurm's 

editorial can we glean some sense of his sympathy towards Native Americans, when he 

stated that they "should receive not more indeed than their due." Russwurm's editorial 

appeared immediately preceding the federal Indian Removal Act of 1830 when the fate of 

Native Americans living in the Southeast was under debate.  

This editorial about the Creeks was not the only story about Native Americans to 

appear Freedom's Journal.  In fact, the Journal featured at least fifty reports mentioning 

Native Americans, which prompts the following question: why and how did the Journal's 

black writers and readers compare the struggles of African Americans and Native 

Americans? This chapter explores how Native Americans figured in the African 

American rhetoric contained in Freedom's Journal and other sources, such as pamphlets 

and sermons.  Few scholars have considered antebellum era African American rhetoric 

about Native Americans.137  Some historians have argued that white reformers became 

radical abolitionist as a result of their prior involvement in anti-Indian Removal causes in 

the 1830s.138  For instance, in 1835, white women activists led by Catharine Beecher and 

Lydia Sigourney signed national petitions to oppose Andrew Jackson's Indian Removal 

policies.139  Mary Herschberger argued that this experience opposing removal prompted 

white reformers "to rethink their position and to reject African colonization in favor of 

immediatism."140   Yet, scholars have not considered how African American reformers, 

such as John Russwurm, linked the oppressions facing Blacks and Indians.    
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 The chapter focuses on the issues raised in Russwurm's 1827 editorial. First, I 

briefly consider the demographic concerns that Russwurm mentions in his comparisons 

between African Americans and Native Americans.  Next, I consider the mission of the 

Journal and the juxtaposition of news coverage about Native Americans and reports of 

assimilation, violence and racial uplift.  In the third section, I build on the research by 

Phil Deloria regarding how Native Americans were historically used by "non-Indians to 

reevaluate their own understandings of themselves and their society."141  I would add to 

his analysis and argue that the Journal should not be viewed as an "unexpected place" to 

locate ideas by African American writers about Native Americans.142 In the fourth 

section, I consider how white reform leaders articulated connections between African 

colonization and Indian Removal. Next, I examine how black writers responded to these 

ideas and documented their own views steeped in a complex set of racial ideas about 

African American and Native Americans.  Finally, I examine how David Walker 

employed a rhetorical strategy similar to Russwurm’s.  Both men compared the historical 

oppressions facing Native Americans and African Americans.  I also briefly examine the 

reported circulation of Walker's pamphlet to Cherokees. 

This chapter's premise is aligned with the research of Tiya Miles who asserts that 

the activism by Cherokee women in defense of themselves predates the campaigns and 

interests of white reformers.143  African American protest rhetoric drew on the shared 

experiences facing African Americans and Native Americans and was characterized by 

dissimilarities as well prior to the 1830s.  I will illuminate how African Americans 

writers and orators compared and contrasted the plans to relocate both racial groups.  By 
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considering African American ideas about Native Americans during the first two decades 

of the nineteenth century, I will complicate histories that often focus only on white ideas. 

 
"A Hundred Thousand Indians [vs.] Two Million of Our Fellow Subjects":  

 

Brief Demographic and Racial Considerations  

 

 In order to further understand the context of Russwurm's 1827 editorial, some 

brief demographic considerations are needed to illuminate the racial landscape of the 

early American republic.  Prior to the Civil War, nearly 90% of the entire population of 

African Americans was enslaved.   While slavery expanded in the Southern and Western 

United States, Northern states adopted gradual emancipation policies by the 1820. This 

resulted in the emergence of free black communities and the creation of black social 

organizations and printing presses.144 

 Throughout the 1800s, Native American tribes were dispossessed of millions of 

acres of land.  In fact, there were seventeen land cession treaties signed between the 

United States and the "Five Civilized Tribes" in the South from 1816 to 1828.145    Indian 

Removal had been proposed during the presidency of Thomas Jefferson, specifically for 

Cherokees in 1808-09.  Plans for the removal of the eastern Cherokees continued to be 

debated after the War of 1812.  Despite the fact that some Cherokees received annuities 

for their land, most Cherokees did not support the plans for their removal.    

 By the 1820s, most Americans living along the northeastern seaboard of the 

United States had limited contact with Native Americans. Indigenous people increasingly 

lived on the borders of newly settled territories within the expanding nation. The 

indigenous population had declined and had been pushed away from most densely 

populated towns.  For example, there were very few Native Americans living in 
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Manhattan during the 1820s.  One exception was Rachael Peterson who secured a hand-

written document in 1825 stamped and signed by New York mayor William Paulding 

indicating that she was a “free woman having been born of Indian parents both of whom 

were free person.”146  While her tribal affiliation is unknown, this document demarcated 

her racially and defined her mobility.  Two years after Rachel received this document, 

New York banned slavery.  It is clear that had she been an African American woman in 

1825, she would not have easily been as mobile.147    

 
"On a Train to Prosperity":  Juxtaposing Native American Assimilation, Violence  

 

and Racial Uplift in the Freedom's Journal 

 
 The black press began in New York with the publication of Freedom's Journal in 

1827, which was the same year that the state abolished slavery.148  The paper's principal 

editor, John Russwurm, was born in Jamaica and raised in Maine and Quebec, Canada.149 

He moved to New York after graduating from Bowdoin College in 1826.150  The other co-

editor of the Journal, Samuel Cornish, was an older and distinguished minister at the first 

black Presbyterian Church in Manhattan and a graduate of the Free African School (see 

Figure #3).  The topics covered by the newspaper included religion, education, 

abolitionism and anti-discrimination.151   The newspaper was also deemed by the editors 

as a space to share a variety of genres of writing, including poems, stories with moral 

lessons, sermons and speeches, as well as a space to articulate local and national news.152   

In sum, the purpose for the development of the Journal was not monolithic.  Also, the 

themes in the articles did not just originate by the editors starting in 1827, but were 

rooted in a much longer history of black protest rhetoric.153     
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 After only six months as editor, Cornish resigned to focus more on his ministerial 

duties.   Yet, prior to his departure, Cornish and Russwurm shared the view that the 

newspaper would serve as a beacon of inspiration to elevate black people.154   While the 

mission of the newspaper was "to plead our cause," I argue that the "our" can be inclusive 

of not only African Americans, but also represented the oppressions faced by Native 

Americans. 

 
Figure #3: From left to right, Rev. Samuel Cornish and John Russwurm, co-editors of Freedom's Journal 

155 

 

 According to Jacqueline Bacon, author of the only book about the history of 

Freedom's Journal, the paper reflected a time when African Americans selectively 

blended "African, Euro-American, and Native American [racialized] ideas into their own 

complex socialization into adult men.”156   Yet, she does not fully explain these ideas or 

how this "blending" process occurred, specifically related to ideas about how Native 

Americans informed the newspaper editors and writers.157    

 One major subject of the short-lived newspaper was African colonization.  Over 

one hundred articles covered this theme.  Several articles highlighted the early history of 

African colonization efforts in Britain, including a five-part series entitled "Memories of 

Capt. Paul Cuffee."158  These articles were reprinted from a newspaper in London in 1812 

and accounted for the support that Cuffee garnered by recruiting Blacks to resettle in 
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Sierra Leone.159  Two of the reprinted articles about Cuffee appeared on the Journal on 

the same newspaper page as the two-part editorial, "People of Color" (discussed in the 

introduction of this chapter) which noted the different treatment of the government 

towards Indians and Blacks.160
  This evidence sheds some light on how Blacks juxtaposed 

African Colonization and Indian Removal. 

 Another example of how the Journal included ideas about African Colonization 

alongside ideas about Indian Removal is from the November 23, 1827 edition of 

Freedom's Journal.  One article on the front page labeled as a "scheming" plan of the 

American Colonization Society. The back page contained a story citing an account of 

Creek Indian diplomatic history, which was likely to resonate with the black newspaper 

readers.  The brief account reported a conversation between an unnamed Creek Indian 

chief and General Benjamin Lincoln, a white federally appointed military commissioner 

and former American Revolutionary war official.  The following story noted the 

following: 

 When General Lincoln went to make peace with the Creek Indians, one of the 
 Chiefs  asked him to sit down on a log.   He was then [asked] to move, and, in a 
 few minutes, to move farther.  This request was repeated till the General got to the 
 end of the log.  The Indian said, "move further," to which the general replied, "I 

 can move no farther." Just so  it is with us," said the Chief, "you have moved us 
 back to the water, and then ask us to  move farther.161   

 
Russwurm does not offer any explanation about the story, or the fact that the incident 

happened nearly twenty years before the article's publication.  The story refers to treaty 

negotiations between Lincoln and the Creeks that occurred in 1790.162   

 While Russwurm did not include any descriptions of the story, John Frost, a white 

writer, includes the exact same story in his book about indigenous customs published in 

1859 several decades after the story appeared in the Journal.163  Frost describes the story 



50 

 
 

as an example of "Indian shrewdness."164  This term refers to racial perceptions about 

Native Americans as astute, which countered the negative racial perceptions of them as 

"ignorant savages," a prevailing stereotype which was widely accepted in antebellum 

print culture.165  What can be implied by the inclusion of such a story is that some African 

American writers opposed the idea of being forcibly asked "to move farther" by white 

supporters of African colonization plans which was also the same contemporary 

argument applied toward Native Americans about Indian Removal.166 

 We can also surmise that black readers may h ave held different interpretations of 

this story about Creek Indians and about debates about Indian removal in general.   We 

can certainly imagine that black readers viewed the Creek chief's response to General 

Lincoln in a positive way and coupled this story with other examples about Native 

American resistance to combat racial politics of American nascent nationalism.167 On the 

surface, the story represented some of the top-down diplomatic relationships between 

whites and Indians, while on the ground, it represented confluent struggles against white 

supremacy by Native Americans and African Americans.   

 To put it more plainly, the Creek story above was not just a Creek story but 

symbolically represented the experiences faced by Native Americans and African 

Americans during the early years of the American republic.  Further, this Creek story 

resonated with black readers of the early black press regarding "racial uplift" in America 

to oppose white supporters of African Colonization and Indian Removal.168  Both African 

Americans and Native Americans combated racial discrimination in congruent ways 

during the antebellum era. Furthermore, both racial group members faced limited 

choices: either to fight to become part of "white" America in the face of racialized 
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policies of the antebellum era, or to leave or be removed from the American body 

politic.169   

 Another major theme that appears in the early black press in the 1820s is 

comparing the degree of violence directed against African Americans and Native 

Americans.  Violence was part of the day-to-day reality facing enslaved and free Blacks.  

Reports about violence targeted against Blacks littered the Journal pages and were 

typically featured in the daily summaries.  Some of the reports include accounts of 

various racial riots in various northern cities, the dehumanizing process and violence 

directed against enslaved Blacks, violence directed against runaway slaves, and police 

attacks directed against Blacks.170  One example from 1828 reported how some Blacks in 

Gloucester, New Jersey, tried to gather for a meeting but were "disturbed [by] some ill 

disposed white men [who] commenced to quarrel with one of them, which resulted in a 

general fight."171 

 The Journal's editors similarly reported on violence directed against and 

instigated by indigenous peoples who were staking their own land claims.  For instance, 

the Journal reported on Indian tribes in the west who resisted encroachment on their 

lands in an article published on November 16, 1827. The account mentioned General 

William Ashley who had explored the Rocky Mountains.172   The reported highlighted  

"dangers that [came] from the Black Feet and other Indians, who [were] instigated to rob 

and murder our people by the British traders who have almost exclusive possession of our 

territories at and beyond the Rocky Mountains."173 The conclusion explained how 

Americans were employed by the British and that the American government also funded 

the explorations in this western territory.  At this point in the article, the language 
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changes.  The article noted that as a result of land explorations, this "excit[ed] our own 

Indians against us." This article appears in the summaries section of the newspaper, 

which typically reprinted newspaper articles about incidents happening around the 

country.  However, in this case, we have to question who is included in the reference to 

"our" in reference to "our own Indians."  Is this "our" from the perspective of whites, or is 

it inclusive of blacks?  I speculate that this article was not inclusive of blacks, but that the 

Journal editors chose to reprint it along with other articles reporting violence facing 

Indians which resonated with the reports about violence directed against Blacks.  

 Another example about reported violence directed against and prompted by 

Native Americans appeared in the August 10, 1827 edition of the Journal.  The report 

described several violent engagements between the Winnebago Indians and whites in 

which "a number were killed on both sides." A few weeks later on August 24, 1827, a 

report under "Summary" header noted that Governor Edwards of Illinois had "ordered out 

six hundred militia and directed twelve hundred more to be in readiness to act against the 

hostile Indians."174  Journal reports about violence directed against indigenous were often 

caused by whites.  Such reports were intentionally selected by the Journal editors to 

report, and as noted earlier, the reports were often reprinted accounts from other national 

newspapers.  We can speculate that such reports about violence directed against Indians  

exacerbated the outrage felt by Blacks about violence directed against them.  
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Disparate Racial Attitudes about Native Americans in the Freedom's Journal 

 
 References to Native Americans that appeared in the Journal related to several 

themes other than the theme of chronicling violence directed against African Americans 

and Native Americans. While the majority of articles dealt with the past and present 

experiences facing groups of indigenous people, including southeastern tribes, such as the 

Cherokee, Creeks, and Choctaws, the newspaper also featured reports about other tribes 

in the North, such as the Seneca in New York, or Winnebago Indians in the West, and 

even references to First Nations in Canada, such as the Knisteneaux Indians.175  

Additionally, there were also reports about "imagined Indians."  In fact, like Russwurm's 

1827 editorial, such reports were part of the comparative rhetorical strategies to link and 

contrast experiences between African Americans and Native Americans. 

 One major theme that appeared in the Journal was about various missionary 

activities for Native Americans.  For instance, on November 9th of 1827, one report 

noted that there were "eight females of the highest respectability in the employment of 

the Board of Domestic Mission [who] passed through Hagerstown, Md. on their way to 

the state of Mississippi to reside with the Cherokee and Choctaw Indians."176 Another 

article highlighted that "[t]he Choctaw nation of Indians have established a Seminary of 

Instruction for the benefit of a portion of their children, at a place called the Great 

Crossings, in the state of Kentucky."177 This long editorial continues and notes that:  

 This institution [seminary school] is subject to the regulations of the United S. 
 War Department, and is under the immediate direction of the Baptist Board of 
 Missions. In imitation of this laudable example, and stimulated by the prosperous 
 results which have already begun to appear among their Choctaw brethren, the 

 Creeks and the Pottawattamies have taken similar steps, and appropriated a 
 certain portion of their means for the diffusion of learning and the arts of 
 civilization among their rising progeny.178 
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As suggested in this article, various Native American tribes were both being compared to 

other tribes and to non-Indians by their levels of "civilization" in the antebellum era.  

 Ideas about the perceived racial differences between African Americans and 

Native Americans permeated Journal reports.  As a case in point, there is a reprinted 

story in the Journal on May 18th in 1827 about a British naval commander, Sir James 

Yeo.  He was stationed in West Africa at one point during his career in the early 

nineteenth-century.  Based on his impressions of his encounters with West African 

people, he noted that they were "superior in intellect and capacity to the generality of 

Indians in North America" and that they were "more sociable and friendly to strangers, 

and except in the vicinity of European settlements, are a fine and noble race of men."179  

This article was originally published ten years earlier in the New York Spectator in 1817.   

The Journal's editors chose to reprint certain articles that they deemed as significant.  In 

this case, the reprinting of Yeo's ideas about race challenged prevailing beliefs which 

placed Blacks below Indians in the racial hierarchy.  Instead of challenging the ideas of 

the racial hierarchy or offering any commentary about Yeo's report, it is likely that the 

Journal editors included the report to spark a debate amongst the readership about racial 

ideas.   

 Alternatively, in a reprinted speech by a Supreme Court Judge Joseph Story on 

November 7, 1828 included a different representation of Native Americans.180  In one part 

of this reprinted speech, Story described Native Americans and noted that "[b]raver men 

never lived; truer men never drew the bow. They had courage, and fortitude, and 

sagacity, and perseverance, beyond most of the human race."181 He added that: 



55 

 
 

 it is impossible not to read in such a fate, much that we know, and how to 
 interpret; much of provocation to cruel deeds and deep resentments; much of 

 apology for wrong and perfidy; much of pity mingling with indignation; much of 
 doubt and misgiving as to the past; much of painful recollections, much of dark 
 foreboding.182 

 

Story was a longtime advocate for Native Americans. In Cherokee v. Georgia (1832), he 

supported the Cherokees claim that the state of Georgia did not have any rights to impose 

laws on the Cherokee nation.183  Both the prior example of Yeo's ideas and this article 

about Judge Story's claims mirror the ideas presented in Russwurm 1827 editorial 

regarding racial comparisons drawn between African Americans and Native Americans. 

 The Journal sometimes reported about specific Native American people, 

including members of the Seneca Nation of New York.  Although Seneca Indians lived in 

upstate New York, and the Journal was published out of Manhattan, it is likely that the 

editors and readers of the newspaper may have had some familiarity with the tribe.  For 

example, Jacob Jamison, a Seneca Indian, appeared in several articles describing his 

accomplishments.184   Jamison had received some education at Dartmouth College from 

1816 to 1818.  He later received medical training in Buffalo, New York, and was 

appointed to a well-paid surgeon's mate position in the United States Navy in 1828.185  

His educational and professional accomplishments appear to be celebrated at a time when 

such accomplishments were rare for African Americans.186  Another article about Jamison 

appeared in 1828 to briefly announce that he won a poetry prize.  The journalist noted 

that when it was found out that Jamison was the "real author" that "much noise was 

made" about it.  It seems implied that this "noise" was made due to Jamison's racial 

background.187   In other articles, the Seneca Chief Red Jacket is also referenced in the 

Journal.  For example, in the October 12, 1827 edition of the paper, the writer described 
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him as the "celebrated Indian chief" and noted that he known "for his flagrant immorality, 

and his inveterate opposition to every attempt to improve their condition.  Red Jacket is 

about seventy years of age, and remarkably active."188 He was a well-known orator and 

speaker on behalf of Seneca Indian rights. 

While individual names of Seneca Indians, like Jamison and Chief Red Jacket, 

were included in the Journal, the Cherokee Indians received the most attention as a tribe 

in the Journal.  In the paper's summary of national news, the editors reported in 1827 that 

the "Cherokees contemplate[d] the establishment of a paper [the Cherokee Phoenix], for 

the purpose of circulating general intelligence among the members of their nation." 

Immediately following this report was a concise statement that  "six Osage Indians, four 

chiefs, and two squaws arrived at New Orleans [from a] travelling tour through Great 

Britain."189    While it was not noted in these brief reports, these two tribes fought over 

land during the 1820s.  Many white authors wrote about Cherokees during this time as 

being "model" Indians, and depicted Osage Indians as enemies who had to seek European 

allies.190   

 Some references to indigenous people in Canada and South America also 

appeared in the Journal. For instance, there were several reports about indigenous 

marriage practices in Canada. One article referred to the Knisteneaux Indians, although 

the tribal name is spelled incorrectly in the newspaper.  The article noted "when a young 

Knistaux [sic] Indian marries, he immediately goes to live with the mother and father of 

the wife, who treat him as a perfect stranger."191  The story continues by noting that after 

the birth of the first child, the Indian man "attaches himself more to them than his own 

parents, and his wife no longer gives him any other denomination than that of the father 
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of her child."192  Another article printed on March 21st in 1828 refers to "Nova Scotia 

Indians," without a tribal reference, and reports that a "Nova Scotia Indian chief 

presented a petition praying that the selling of rum to the Indians may be prohibited."193  

A general reference featured indigenous people in Colombia, South America.  This article 

was reprinted from the Baltimore Gazette and noted that there was "little success to fix 

the Indians in permanent settlements and civilize them."194  Even indigenous people in 

New Zealand are briefly referenced in the Journal. For instance, there is a reprinted 

article describing that "natives of New Zealand [were] massacred," and it was noted that 

the original article was printed Nantucket Enquirer in 1824.195  While such 

representations of Native Americans in the Journal about are disparate, most reports 

often depicted Indians in broader ways to make comparisons between Indians and Blacks, 

similar to Russwurm's claims in his 1827 editorial. 

**** 
 

 After Russwurm resigned from his editorial position in 1829, Cornish returned to 

the newspaper, after initially resigning from his editorial post in 1827. He changed the 

newspaper's name to the Rights for All (starting in May 1829).  In fact, this newspaper 

title reflected the sentiments of many blacks during this time.  One example from the 

February 22, 1827 edition is an article by James Forten, who signed his name as "a man 

of colour."  He was the wealthiest free black man in the antebellum era, who managed a 

shipmaking enterprise based in Philadelphia.  He noted in his editorial that the "idea [of 

liberty] embraces the Indian and the European, the Savage and the Saint, the Peruvian 

and the Laplander, the white man and the African." He added that Americans are 

subverting this privilege and are "in direct violation of the letter and spirit of our 
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Constitution, and become subject to the animadversion of all, particularly those who are 

deeply interested in the measure."196  His letter challenged the ideals of liberty from the 

American Constitution and asserted that the privilege of liberty should be a "right of all" 

without considering racial differences; hence, Cornish wanted to similarly reflect upon 

such this democratic phenomenon through the newspaper's title change. 

 On March 7, 1829, Russwurm publically professed his shift of opinion about 

colonization as he joined the minority of free blacks emigrating to Liberia.197   In his 

essay entitled "Our Vindication," he explained that in Liberia, blacks could find "our 

happiness," presumably echoing the phrase of having the right to the "pursuit of 

happiness" from the Declaration of Independence. He noted that free blacks were "to 

remain here, where the mere name of colour, blocks up every avenue - where if he have 

the feelings of a man, he must be sensible of the degraded station he holds in society."198 

Historian Winston James suggests that Russwurm had become "disillusioned about 

African American's prospects in the United States" and changed his perspective from 

opposing to supporting African colonization.199  

  As Russwurm sailed to Liberia in the summer of 1829, a new organization had 

recently formed in New York called The Indian Board for the Emigration, Preservation, 

and Improvement of the Aborigines of America. Its membership included various 

clergyman in its' membership, particularly from the Dutch Reformed Church.200 While it 

is uncertain if Russwurm was aware of this organization, he may have connected the fate 

of Africans Americans and that of Native Americans. Further, a few years before 

Russwurm emigrated, Curtis Austin, a Cherokee man, emigrated to Liberia. He brought 

his knowledge of the Cherokee syllabary to develop Vai syllabary, an indigenous West 
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African language.201  This raises an additional issue to consider how Native Americans 

may have been represented transnationally in West Africa.202   

 
"More Wronged, More Degraded and More Hopeless:" Comparative Rhetoric of  

 

Slavery, Indian Removal and African Colonization 
 
 Historian Nicholas Guyatt argued that removing free blacks to African and 

Indians to the American West were similar proposals presented "as voluntary schemes for 

colonization."203  White clergymen and members of both organizations justified their 

plans for displacing these groups due to their ideas about racial differences from whites 

and African Americans and Native Americans. They also believed that it was God's plan 

for both groups to be separated and excluded from the white republic.   White religious 

leaders, supporting colonization and removal, included Jeremiah Evarts, of the American 

Board of Commissioners for Foreign Missions (ABCFM) and Leonard Bacon, of the 

American Colonization Society (ACS). Both agreed that sending Blacks to Africa and 

Indians into western lands would "absolve the nation" of its moral dilemma concerning 

the treatment of both racial groups. [do you have quotes from them?]  Furthermore, due 

to their beliefs in Black and Indian inferiority, they felt both colonization schemes would 

benefit both groups.204  Both removals were viewed as "a way of protecting the nation 

from a population which some believed to be dangerous to social stability."205   

 ACS member Leonard Bacon, a Congregational preacher from New Haven, 

Connecticut, vehemently opposed the expansion of slavery.206 In 1823, he delivered a 

speech that was reprinted in newspapers, such as the National Intelligencer in 

Washington, DC which he warned his white audience that he predicted that the nation 

would be overwhelmed with slaves, based on his estimations of population growth.207  
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According to Bacon, there would be twelve million slaves by 1880.208  Plots and 

insurrections would increase, he predicted, and a fictionalized leader he described as an 

"African Tecumseh" would "rise up in vengeance."209 His prediction referenced the 

Shawnee Indian leader, Tecumseh, who was well-known because he urged Indians across 

tribal lines to oppose whites during the War of 1812.  Americans eventually killed him 

during one of the battles against the British and Native American allies.  For Bacon, to 

merge a racially generic descriptor, "African" onto Tecumseh's name is quite telling 

about his racial ideas.  Bacon's intention also was to illicit fear from his white audience 

members by presenting the prospect of a combined violent front made up of African 

Americans and Native Americans.210  Of course, whites did not have to imagine such 

violence because the Seminole Wars were still raging in Florida when runaway Black 

slaves forged alliances with Seminole Indians to oppose white encroachment.211  

 On the state level, some political leaders sometimes linked their racial ideas about 

African Americans and Native Americans.  For instance, at the Constitutional 

Convention that was held in New York in 1821, white congressmen debated voting 

rights.   Many argued that based on prevailing ideas of "racial fitness" that, in fact, they 

viewed Indians as deserving of more rights than Blacks due to their racial station. For 

example, one delegate questioned,  "If you admit [into the state constitution for 

enfranchisement] the negroes, why exclude the aborigines?"212   He was not arguing to 

give the Indians the vote, but just to not permit blacks to vote. 

 Such comparative ideas about Native Americans and African Americans were not 

just isolated in state conventions.  In prior years, several whites proposed the solution to 

send Blacks into the western territory settled by Indians.  For example, in 1812, Samuel 
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Stanhope Smith lectured at Princeton University in New Jersey about settling African 

Americans to the west of the established states with Native Americans.213  He suggested 

that "each black freeman, freed woman" shall receive a certain portion of "unappropriated 

lands of the United States" where Native Americans lived.214  Similarly, George Tucker, a 

U.S. House of Representative member from Virginia, prompted a debate in Congress in 

1825 by proposing that the United States examine and purchase land from Native 

Americans west of the Rocky Mountains to determine if it was suitable for free African 

Americans.   Neither proposal by Smith or Tucker was adopted. But, their ideas was 

popular enough to inspire fears among free blacks that they may be removed somewhere 

remotely in the West be even more policed by the federal government than they currently 

were.215      

**** 
 By the early nineteenth century, the formalized network of black organizations 

blossomed.  Leaders in these organizations responded to the proliferation of ideas by 

white advocates for African Colonization and Indian Removal.  Black clergyman 

articulated their racial ideas in various orations and included references to Native 

Americans. 216 For instance, in 1815, a celebration occurred on the seventh anniversary of 

the New York African Society for Mutual Relief (founded in 1808).  Peter Vogelsang, 

one of the founding members and clergyman, delivered a hopeful message about the fact 

that American citizenship should not be racially determined. He specifically stated: 

 Hasten the time, O God! When slavery shall no more exist in these states; where 
 every man in this republic, whether European, Indian or African, shall be eligible 
 to citizenship, and enjoy the immunities of liberty and the rights of man.217   
 

The hope for liberty reflected the sentiments held by most African Americans during the 

early decades of the nineteenth century. However, the assumption steeped in his rhetoric 
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is a misunderstanding: he did not account for the fact that unlike African Americans who 

wanted full American citizenship, most Native Americans fought for their sovereignty. 

 Related to the intentions of Vogelsang's sermon, Hosea Easton, a leading man of 

color in Massachusetts, delivered a speech in Providence on Thanksgiving Day holiday in 

1828 to  highlight various hypocrisies in the American republic.  His passion for 

advancing racial equality is reflected by the fact that he mocked the history of the 

Thanksgiving holiday. He argued that English settlers claimed their Christian ideals to 

promote economic prosperity at the expense of Native Americans.  He explained that 

these settlers displayed "their superior knowledge in the use of fire arms above that of the 

natives, by which means the latter were drove out before them, being slain by thousands." 

He similarly critiqued slavery in a country of purported liberty and denied the assertion 

that free blacks are actually free.   

 In another oratory example that included references to Native Americans, 

Reverend Jeremiah Gloucester delivered a sermon at the Bethel Church in Philadelphia in 

1823 regarding the issue of how Blacks were barred from educational institutions due to 

racial discrimination.  Gloucester's speech was one of the many free black orations 

crafted to celebrate the anniversary of the abolition of the slave trade in 1808.   His 

speech included a critique of the African colonization "scheme."  Gloucester asserted that 

some African Americans might support African colonization if in America, there was "a 

college, or seminary of colour, where all the arts and sciences [could] be taught, for it is 

learning that constitutes a good government, it is the life of any country."218  He asked "is 

it not by sending teachers among the Indians that they are becoming civilized? So in like 

manner [educate] persons of colour completely; when I say completely, I mean to teach 
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them everything that can be taught, and then send them to Africa, to set up schools, and 

instruct people."219  He is clearly aware of the existence of various missionary efforts to 

educate and "civilize" Indians.  He is critical of the fact at a similar educational efforts 

did not exist to educate African Americans. 

 William Grimes highlights a similar point about racial discrimination in 

educational institutions for African Americans and Native Americas in his memoir, Life 

of William Grimes, the Runaway Slave, published in 1825.  Born enslaved in Virginia in 

1784, Grimes escaped and moved to New York in 1814.  He lived most of his life as a 

free man and entrepreneur in Connecticut in 1817, specifically in two towns, New Haven 

and Litchfield.220  He endured racial discrimination in the North.221  His makes a brief 

reference to Native Americans in his description  of the misfortunes he faced during  his 

life: 

 I am a poor man, and ignorant. But I am a man of sense. I have seen [whites] 
 contributing at church for the  heathen, to build churches, and send out preachers 
 to them, yet there was no place where I could get a seat in the church.... I knew in 
 New-Haven, Indians and negroes, come from a great many thousand miles, sent 

 to be educated, while there were people I knew in the town, cold and hungry, and 
 ignorant.222   
   
He is probably describing a school established by The American Board of 

Commissioners for Foreign Missions in Cornwall, Connecticut, in May of 1817, which 

was founded to educate predominantly Native American students.  Grimes lived in 

Litchfield, a town only about 12 miles away from Cornwall. This school was financially 

tied to Yale College in New Haven. One former student at the school, John Ridge, later 

became a Cherokee Indian leader.  However, no records indicate that African American 

students were admitted to the school.223  While Grimes reports witnessing "Indians and 

negroes" being educated, we must understand the broader implications of his 
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statements.224  His brief reference to Native Americans is intended to bolster the purpose 

of his memoir to two-fold: to point out the hypocrisy of Christians and to account for the 

years of unjust hardships he faced during his life because of the color of his skin.  While 

we cannot be certain of the exact school to which he is referring, the brief mentioning of 

Native Americans bolsters his own arguments about his own racial oppression. The issue 

of "civilizing" or giving "marked attention" towards Native Americans in comparison to 

African Americans in the early decades of the nineteenth century draws us back to 

Russwurm's editorial from 1827.  His views that some Native Americans were on the 

"train of prosperity" can be compared to the rhetoric by Vogelsang, Easton, Gloucester 

and Grimes.  They each briefly referenced Native Americans as the comparative 

rhetorical strategy to draw a larger attention towards oppressions facing Africans 

American.  

 
Case Study: David Walker's Appeal, Cherokees, and William Apess 

 

 David Walker incorporated representations of Native Americans in his work, 

Appeal to the Colored Citizens of the World.  This work is one of the most significant 

pamphlets about black abolitionism and nascent black nationalism.  In fact, he is 

"appealing" to the "colored citizens of the world, but expressly to those in the United 

States.  Some scholars have identified Walker's text in evocative terms, as 

"overshadow[ing] all other literature," as "antebellum America's most powerful political 

documents" and as "the most vehement abolitionist tract of its day."225  However, scholars 

have not fully examined his references to Native Americans.226 

 First we must briefly consider Walker's life. He was born free in North Carolina 

and lived most of his life in Boston. He owned and operated a clothing shop.  He was also 
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a community activist and an agent for the Freedom's Journal, selling copies of the 

newspaper in his store.  His radical abolitionist rhetoric did not just begin with the 

publication of his pamphlet. In fact, an anti-slavery speech that he delivered to General 

Colored Association in Boston was printed in the Journal a year before the pamphlet was 

printed.227   

 From 1829 to 1830, Walker's three-part pamphlet was widely circulated (see 

Figure #4).  In the Appeal Walker punctuated his points through the use of various 

typeface and exclamation marks in the Appeal to evoke his radical tone to protest against 

the institution of slavery.228  Walker began his Appeal with an article entitled, "Our 

Wretchedness in Consequence of Slavery," and included references to indigenous people 

in his opening statement.  He addressed his readers as "beloved brethren" and cited 

"Indians of North and South America" in addition to other racial groups, including the 

Greeks, Irish and Jews as "all inhabitants of the earth (except, the sons of Africa) "[who] 

are called men" and ought to be free.  He added that while all of these other racial groups 

"are called men.....we (colored people) and our children are brutes!! and [are currently 

viewed as] SLAVES to the American people and their children forever!" By connecting 

ideas about race and gender, he argued that Indians were deemed as more superior than 

Blacks because of being defined as men, as opposed to Blacks who are deemed as brutes 

and children.  

Furthermore, he noted that enslaved indigenous people in the colonial era had "to 

dig their mines and work their farms; and thus go on enriching them, from one generation 

to another with our blood and our tears!!!!”229 It is clear that his pronouns, "their" and 

"them," refer to Europeans and European-Americans and he is describing "exploitation 
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without mincing his words.  Walker, like many other black writers this time, opposed a 

commonly held idea by white writers: the Enlightenment era vision of world history as 

shaped by various binaries, such as civilized/uncivilized, White/Black, etc.230 Such ideas 

justified commonly held beliefs about Black inferiority; hence, Walker's recapitulation of 

history is a political act and bolsters the argument of the Appeal: to "trouble the pages of 

history."231  

 In the second article of the Appeal entitled, "Our Wretchedness in Consequence of 

Ignorance," Walker discussed differing perspectives about the historical experiences of 

African Americans and Native Americans and racial ideas about each group.  He 

critiqued Thomas Jefferson's Notes on the State of Virginia which was first published 

several decades prior to the Appeal.  Walker questioned, "how could Mr. Jefferson [give] 

the world these remarks respecting us, when we are so submissive to [slavemasters] and 

so much servile deceit prevail among ourselves."232  He continued by posing another 

question, why do “we so meanly submit to their murderous lashes, to which neither the 

Indians nor any other people under Heaven would submit.”233   

 His criticism of African American submission is not just about enslaved people, 

he inserted himself and other free blacks, into this issue through the use of the pronoun 

"we."  He drew parallels between experiences of enslaved African Americans and free 

blacks in the early republic and presented several racial stereotypes that were applied to 

all African Americans during this era.234  By contrast, he seems to differentiate between 

black and Indians by asserting that there are differences in the ways in which each racial 

group has historically resisted violence from whites.  At times, he embraces widely held 

stereotypes about the differences in racial temperament between blacks, who were 
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deemed as docile or "servile" and the stereotype of Native Americans as warrior-like 

savages who would not submit.     

 Walker made his most explicit comparisons between Blacks and Indians in the 

final passage of the Appeal.  He asked:  

Why do they not get the Aborigines of this country to be slaves to them and their 
children, to work their farms and dig their mines? They know well that the 

Aborigines of this country, or (Indians) would tear them from the earth. The 
Indians would not rest day or night, they would be up all times of night, cutting 
their cruel throats. But my colour, (some, not all,) are willing to stand still and be 

murdered by the cruel whites. In some of the West-Indian Islands, and over a 
large part of South America, there are six or eight coloured persons for one 
white.235 
 

His sentiments reflected in this passage echo his other reference to indigenous people 

regarding the fact that they dug "the mines" to denote the long legacy of forced labor that 

shaped the economic development of the Americas.236  Yet, he also perpetuates a 

historical fallacy to bolster his argument against the enslavement of blacks when he says 

that indigenous enslavement in the Americas ended because Indians resisted.  It seems 

clear that he presented such stereotypes about passive blacks and violent Indians largely 

to incite blacks to defy them by engaging in violent resistance.237   

 All of Walker's references to indigenous people invoked racial and gendered 

stereotypes about Black and Indian masculinity: Indian men as warriors and savages, and 

black men as docile and emasculated through enslavement.  Overall, one can assume that 

Walker cited past colonial history as a cautionary tale to white slaveholders in North 

America by highlighting that their slaves, like indigenous people before them, might rise 

up in armed resistance; and in the same vein, be explicitly calls for armed resistance by 

enslaved African Americas in other sections of his text.  He links the possibility of armed 

resistance on the part of the slaves to how indigenous people "cut throats" to stir his 
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readers to combat violence, presumably based on the Old Testament biblical adage: an 

eye for an eye, a tooth for a tooth.   

 Walker's Appeal was widely circulated in the North and even smuggled on ships 

to circulate in the South.238  According to Peter Hinks, the Appeal "shocked white 

Southern authorities [who] reacted against its arrival in their communities swiftly with 

new and sterner prohibitions against slave literacy, against distribution of antislavery 

literature, and against contact between blacks living in port towns and black sailors from 

Northern vessels passing through."239 Reportedly, Walker's Appeal circulated to two white 

missionaries, Samuel Worcester, and Elizur Butler.240  At the time the Appeal was 

published, the two men were running an Indian School in Cherokee Country, and 

according to Samuel May, an abolitionist from Massachusetts, both Worcester and Butler 

were reportedly imprisoned because they circulated the Appeal and admitted black 

children into their Cherokee missionary school.241 

  Hinks analyzes the source of this "rumor": a memoir by Samuel May, which was 

published in Boston in 1869.242 Hinks makes a conjecture that Worcester and Butler may 

have been familiar with the Appeal because of the popularity of the text.243  We can 

speculate about this "rumor" by considering the circulation of news and reports about the 

Cherokees that appeared in the Freedom's Journal.  These articles provide some evidence 

that there may have been a connection between either the white Cherokee missionaries, 

members of the Cherokee nation, and/or the African American editors of the Journal in 

New York.244   

 Journal writers and readers were also aware of the socio-political events within 

the Cherokee nation.  For example, on November 23 1827, one article noted that as a 
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result of the new constitution adopted by the Cherokees, the nation "appears to be in full 

operation."245  The next month on December 7, 1827, an article appeared the header 

“INDIAN NEWSPAPER” adding more information that the prior year's article about the 

Cherokee Phoenix.  The writer noted “[p]roposals have been issued for publishing a New 

Echota, in the Cherokee nation, a weekly newspaper, to be entitled "The Cherokee 

Phoenix" for the exclusive benefit of the Cherokee Indians.  The writer added that the 

Phoenix editor, Elias Boudinot “a full blooded Cherokee, and was educated at Cornwall, 

CT.”246  Relatedly, Boudinot’s education seems to parallel the broad mission of racial 

uplift for the Journal writers and readers regarding access to educational and professional 

opportunities.   

 The Phoenix was also one of the few southern newspapers that debated the merits 

of slavery.247  Boudinot published some antislavery articles that portrayed African 

Americans in a "positive light."248 The Phoenix was not the only Native American 

newspaper to be mentioned in the Journal.  On May 9, 1828, the Journal reported that 

"another Indian Newspaper [was] about to be published under the Cherokee nation [and] 

to be printed at Columbus, on the Chatahoochee (sic) river, in Georgia, under the title, 

The Columbus Enquirer."249    
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Figure #4.  David Walker's Appeal to the Colored Citizens of the World which first published in  

September 1829 in Boston, Massachusetts250  
 

 

Conclusion 

 

This chapter highlights the various ways in which both information about and images of 

Native Americans informed African American rhetoric in the early nineteenth century.  

The antislavery movement or African colonization plans cannot be viewed solely along 

the White/Black racial axis, and nor can Indian removal along the axis of White/ Indian 

binary.  The debates about these issues were intertwined during the antebellum era.   Both 

racial groups were generally excluded from the white American republic, resulting in 

efforts to remove both populations.  Some Native Americans were viewed as "civilized" 

and granted certain opportunities, such as education, over free or enslaved African 

Americans.  Disparate image of Native Americans appeared regularly in early black 

press, namely, Freedom's Journal, which should not be viewed as an "unexpected place" 

to find such accounts of indigenous people from various tribes in the Southeast (Creeks, 

Osages, Cherokees, and Seminoles), and in the West (Blackfeet and Winnebagos) or 

sometimes about "Indians" in general.  Some black writers and orators used symbolic 

references to Native Americans as part of their rhetorical strategies to bolster their fight 
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against slavery and racial discrimination.  Native Americans would continue to inform 

African American ideas and rhetoric in the 1830s and 1840s which will be discussed in 

the next chapter. 
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CHAPTER 3:  

"An Indian or African Sun May have Burned Upon Him" 

African American and Native American Racial Politics in the Pivotal Years,  

1830-1849 

 
Introduction 

 
 No matter in what language his doom may have been pronounced; no matter what 

 complexion incompatible with freedom an Indian or an African sun may have 
 burned upon him; no matter in what  disastrous battle his liberty may have been 
 cloven down; no matter with what solemnities he may have been devoted upon 

 the altar of slavery; the first moment he touches the sacred soil of Britain the altar 
 and the god sink together in the dust; his soul walks abroad in her own majesty; 
 his body swells beyond the measure of his chains that burst from around him, and 
 he stands redeemed, regenerated, and disenthralled by the irresistible genius of  

 universal emancipation.            - John Philpot Curran 
 

 John Philpot Curran's phrase about "an Indian or African sun may have burned 

upon him" is often quoted by abolitionists.   Curran originally used it in 1794 in his 

defense of Archibald Hamilton Rowan, an Irish militant accused of sedition and "inciting 

the public to take up arms to overturn the established [British] constitution."  Several 

decades later, abolitionists, inspired by Irish struggles, used the phrase to help create 

support for their own anti-slavery and struggles and in their fight against racial 

oppression in America.251  Black abolitionists may have transposed the references to 

"African "or "Indian" to ideas about perceived racial differences between African 

Americans and Native Americans.   

 One of the earliest references of the phrase used by black abolitionists was in an 

editorial that appeared in Colored American in October 28, 1837.
252

  The paper described 

a homecoming celebration for Dr. James McCune Smith, America's first black medical 

doctor.  The Colored Citizens of New York hosted a homecoming for Smith who 

returned to New York after completed his education in Glasgow.  Ransom Wake, one of 

Smith's former teachers at the African Free School, delivered introductory remarks.  He 



73 

 
 

explained that Smith had gone to the University of Glasgow because racial discrimination 

prevented him attending medical school in the United States.  Echoing Curran's speech, 

Wake noted that in Scotland, "no matter what may be the complexion of an individual, 

'whether an Indian or an African sun may have burned upon him.... may [he] stand up a 

candidate for the highest suffrage of a great people."
253

  The Scottish people promised to 

regard Smith as a "man [of] real worth, and not for the fortuitous circumstance of 

color."254    

 The article about Smith was not be the only reference black abolitionists made to 

the ideas of the plight-- whether "an Indian or African."  In fact, Smith used the same 

phrase in his introductory remarks in Frederick Douglass' autobiography, My Bondage 

and My Freedom.255  He writes that Douglass' story "shows that any man [that] no matter 

what complexion an Indian or an African sun may have burned upon him" may also 

"stand up [as] a candidate for the highest suffrage of a great people."  Douglass repeated 

the "Indian or an African" phrase and performed Curran's speech in his international 

lecture circuit.256  Applause was especially strong when  he recited the famous passage 

about an "Indian or an African."257  

 Why were black abolitionists so drawn to Curran's call on the "Indian or an 

African sun"?  Did black abolitionist use it describe the shared oppressions facing Native 

Americans and African Americans in the 1830s and 1840s?  Alternatively, did they use 

Curran's phrase for rhetorical purposes to symbolically refer to Indians to bolster their 

claims for citizenship?258  This chapter examines these questions about how Native 

Americans depicted by black African Americans by analyzing several sources, including 

the following black-edited newspapers:  The Weekly Advocate/Colored American (1837-
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1841), the National Reformer, (1838-39) and the North Star (1847-1851).  Reports in the 

black press suggest that the debates over Indian Removal, slavery, colonization and 

emigration did not stop with the final publication of the Freedom's Journal in 1829.  

 In her article, "Abolitionist Perception of the Indian,” Linda Kerber asserted that 

the news coverage about Native Americans was given a "lower priority in journals edited 

by blacks" during the first few decades of the nineteenth century.  In fact, she specifically 

claimed that the Colored American newspaper "found virtually no room for the subject at 

all."259  Native Americans were particularly prominently in African American press in the 

1830s-1840 decades of increased political activism in both free black and Native 

American communities.   The 1830s opened with both the first National Negro 

Convention meeting of 1830 and the passage of the Indian Removal Act of 1830.  In the 

1830s, free blacks were increasingly faced with the denial of their citizenship rights.  

Native Americans were forced to move to Indian Territory.  After the passage of the 

Indian Removal Act, there was an increase in radical abolitionism to oppose the booming 

domestic slave trade, which will be further explained in this chapter.   

 This chapter is organized into three sections. First, I briefly consider how beliefs 

about racial differences shaped American thoughts about Native Americans and African 

Americans in the 1830s and 1840s.  I also examine how black press editors and 

journalists challenged these ideas.  The next section broadly considers the how lived 

experiences of Native Americans were featured in African American abolitionist rhetoric.  

I ask how various orators linked their support for anti-Indian Removal protests with the 

anti-slavery movement.  Also, I examine how black writers inflated their critiques against 

American government for expanding slavery by critiquing the governmental endorsement 
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of Cherokee Removal and the Seminole Wars. Finally, in the longest section of the 

chapter, I consider the specific adaptations of symbolic images of Native Americans used 

by African American writers in the 1830s and 1840s.  To counter the beliefs about black 

inferiority, many African Americans placed Native Americans below themselves in an 

imagined social hierarchy.  Like their white contemporaries, they perpetuated 

stereotypical images of Native Americans as "uncivilized" and "noble savages."   

 

Brief Consideration of the Emerging School of American Ethnology and Racial  

 

Differences in the 1830s-1840s 

 

 Any study about American intellectual and cultural history in 1830s and 1840s 

would be incomplete without considering how racial ideologies were developed by white 

American ethnologists and countered by Black and Indian intellectuals.  This section 

briefly examines these racial beliefs as part of the wider intellectual debates that occurred 

about notions of racial hierarchy during the 1830s and 1840s.260  The specific aspect of 

such ideologies is to frame this chapter with the understanding of how the passing of the 

Indian Removal Act justified racialized perceptions about Native Americans as “passive 

victim[s] or seeker[s] of vengeance,” and how such racial views were compared and 

contrasted to African Americans.  For example, National Reformer, a reported noted that 

for African Americans and Native Americans, there was "no real place in American 

society" to live with whites.261 African American and Native American writers continued 

to challenge such racist ideas.  

 We can first begin by considering the development and decision in naming the 

Colored American, America's second black-edited newspaper.  As literary historian 

Elizabeth McHenry points out, the Colored American newspaper was an integral part of 
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this trend of debating such racial ideas.  The newspaper "dealt with the issues of 

colonization and racial names...with a combination of sharp political assertiveness and 

distinguished literary prose."262 The newspapers' editors, Samuel Cornish and Phillip Bell, 

sought to continue a similar agenda from the Freedom's Journal and drew an immediate 

and direct link between the papers' missions by using the same banner slogan as the 

former newspaper: "Righteousness Exalteth the Nation" and emphasizing its long running 

major themes of countering prejudices and showing hypocrisies in the United States.    

 The first edition of the Colored American appeared on January 7, 1837 and like 

the Freedom's Journal, it was published in New York. Yet, one critical difference 

between the newspapers was the content in their editorial sections.  The Journal tended to 

be padded with reprinted material on "domestic tragedies and international trivia."263  By 

contrast, articles in The Colored American contained more attacks on the government, 

and the paper was especially vigorous in its attempts to debunk prevalent racial 

ideologies.  Editors and writers combined critiques of white racial thought with their 

continued opposition to slavery and discussions of the hypocrisy of the American 

republic that excluded Africans Americans, and oftentimes incorporated references to 

Native Americans to bolster such critiques.   

 One example of the ways in which black writers invoked Native Americans into 

their own broad conceptions about racial differences can be found in a letter by Samuel 

Cornish. Published under the heading "Our Brethrens in Philadelphia," he mentioned a 

debate about naming of the Colored American.  Cornish opposed other African American 

activists, like William Whippier who did not think that racial terms should be used in 

anti-slavery newspapers or for reform organizations.  Whipper, a leading free black 
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activist in Philadelphia, was the founding member of the American Moral Reform 

Society (AMRS), and later the editor of the newspaper, The National Reformer.264 He felt 

that other African Americans should follow suit and name organizations with such 

nationalist terms (instead of racialized terms) as a way of proving their "Americanness" 

and citizenship.265 Whippier also rejected the idea that organizations only limit 

themselves to having white members because he felt that blacks should not further their 

causes alone.266  Some blacks, like Whippier, believed that racial categories were 

"irrelevant to the citizenship rights which people of color demanded."267 Cornish found 

his idea of not including racialized terms in the names of organizations "ridiculous" and 

noted the following in his letter:   

 Oppressed American! Who are they?” he asked. “Nonsense brethren! You are 

 COLORED AMERICANS.  The Indians are RED AMERICANS and the white 
 people  are WHITE AMERICANs, and you are as good as they and they no better 
 than you.  God made all of the same blood. Do not fool away any more of your 

 time, nor fill up any more of your papers, with SUCH NONSENSE.268  

 

Historian Patrick Rael interprets Cornish's letter regarding racial categories and the 

naming issue of the Colored American newspaper.  It seems that Cornish believed that 

the terms "oppressed" and "disenfranchised" were “too vague and indefinite to present a 

proper idea of us as a people."269   One could add that this vague descriptor of "oppressed 

Americans" could also be inclusive of Native Americans. 

 This issue of naming the Colored American newspaper had broader implications 

about racial ideas.  The typical descriptor by whites about blacks as a "degraded race" is 

repeated throughout the paper. In fact, one article, more than likely written by Cornish, 

appeared in the Colored American in the October 27, 1838 edition and was actually 

entitled, "Degraded Race."  In this piece, Cornish critiqued the term "degraded" by noting 

that that "our sensibilities are often offended by the above too frequent and misapplied 
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phrase. Nothing is more common than for the minister, the lawyer, the demagogue and 

the philanthropist when speaking of colored people, to say 'degraded race' [or] 'degraded 

nation.'"270  Cornish added that "God has made but one race of men, and all Americans 

within the United States, (red ones excepted,) both white and colored, constitute one 

nation" (my emphasis added).  Unlike the prior statement by Cornish of viewing all races 

being "of the same blood," this article suggests, by noting "red ones excepted" that he 

understood that Native Americans were sovereign nations, as opposed to the fight for 

African Americans to be part of American body politic. 

 While the Colored American newspaper became a counter public sphere for black 

writers to present different perspectives about racial ideas, it also was a space to 

challenge racial attitudes published by white writers.  For instance, the April 3, 1837 

edition of the paper reprinted an article on the "Moral Character of Africans, "from the 

New Evangelist,  which was a white antislavery newspaper published in New York, NY 

from 1830-1850.   The articles included a mixed-bag of quotations about African 

colonization and abolition in America by white writers, such as Sarah Grimke.  Another 

author cited was Dr. William Ellery Channing, author of entitled Slavery.  This popular 

antislavery book was first published in 1835.  Channing's book received many accolades 

by the editors of Colored American, including one review which noted that book 

"denounces the inhuman traffic in slaves, and the perpetuation of it by that addition of a 

slave trading community to the Union."271  In the article entitled "Moral Character of 

Africans," one particular passage from Channing's book is cited as follows:  

 Of all races of men, the African is the mildest and most susceptible of attachment.  

 He loves where the European would hate. He watches the life of the master, 
 whom the North American Indian, in like circumstances, would stab to the heart. 
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 The African is affectionate. Is this a reason for holding him in chains? Quasshi -
 Mr. Channing 

 
Channing’s overarching aim was to garner support for abolition.  While some people 

believed in favoring "Indians" were more likely to be assimilated into white society than 

"Africans." Channing claimed that Africans were gentler and less apt to resist white slave 

masters the racial beliefs about Indians as more aggressive.  His claims were written 

merely four years after Nat Turner led a rebellion in Southhampton,Virginia which 

resulted in nearly 60 whites being killed, and between 100-200 slaves being killed.  Yet, 

we can assume that writers and readers of Colored American may have favored 

Channing's seemingly "positive" endorsement about their race to place blacks above 

Indians in the racial hierarchy, given the proliferation of negative racial ideas about 

blacks.  Yet, there is no commentary by black writers about this specific reference by 

Channing to unravel the problematic set of stereotypes being purported by Channing 

about blacks or Indians.272    

 Racial ideas were presented in several contemporary publications.  One example 

was Alexis de Tocqueville's classic work, Democracy in America which was published in 

1835.   Passages and references to this work actually were reprinted in The Colored 

American a whopping fourteen times in the run of the newspaper.273  While he draws 

comparisons between African American and Native Americans, the Colored American 

newspaper coverage is silent on the racial ideas about Native Americans.  Instead, the 

Colored American reporters critiqued de Tocqueville's writings about slavery.274   

 De Tocqueville is one of several European writers to describe about racial ideas. 

White American theorists also published works about "racial ideas" and justified these 

beliefs by using science to justify human differences.  Literary historian Brit Rusert notes 
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that these writers sought to critique "the ascendency of the so-called American school of 

ethnology in the 1830s.  Its practitioners- most famously Samuel George Morton, Louis 

Agassiz, George Gliddon, and Josiah Nott- used the tools of comparative anatomy to 

attempt to prove the innate mental and physical superiority of the Caucasian race."275  

Ideas about black ethnology were developed to counter such racial ideas, including 

through the publication of Robert Benjamin Lewis' The Light and the Truth: Collected 

from the Bible and Ancient and Modern History, Containing the Universal History of the 

Colored and Indian Race, from the Creation of the World to the Present Time.  This work 

was first published in 1836, a year after both Channing's and Tocqueville's works, 

published in 1835.276  As noted by Mia Bay, this work made blacks the "first family" of 

the human race due to Lewis' insistence that "all the early nations were colored: Greece, 

Europe, and North and South America were settled by descendants of Egypt."  Yet, as 

Bay writes, Lewis' work "provides an early example of how easily African-American 

efforts to rebut white racial doctrine could shade into a black chauvinism that mirrored 

the very racist logic it opposed."277 

 Some scholars have built upon Bay's scholarship by considering Lewis' work as 

an example of an "Afro-Native" ethnology because of his focus on challenging prevailing 

beliefs about both African Americans and Native Americans.278  Lewis' work was one of 

several other writings by people of African descent written to counter prevailing racial 

ideas.  Others included James W.C. Pennington's 1841 Text Book of the Origin and 

History of the Colored People and Hosea Easton's 1837 Treatise on the Intellectual 

Character, and Civil and Political Condition of the Colored People of the United States.  

For example, in his text, Pennington included a brief reference to the fact that indigenous 
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slavery preceded African slavery.  In his discussion about Europeans in general (after 

specifically critiquing Christopher Columbus) he noted that Europeans took "the 

aborigines' lands for nought, and in addition to this they must have the aborigines work it 

for nought."279 He added that "when this appeared to be not so convenient, they must have 

a supply of Africans."280 This powerful passage can be linked to the ways in the black 

press covered such issues of how African Americans and Native Americans were 

historically oppressed. 

 Black newspaper writers discussed white racial thought in the Colored American 

newspaper to understand how white ideas about race justified certain political and legal 

policies directed against African Americans and Native Americans in the 1830s and 

1840s.  For instance, in an article entitled "An Indian: A Free Person of Color" noted that 

"it has been decided in one of the courts of Charleston, a person of free Indian descent 

unmixed with Negro blood, is a free, and therefore an incompetent witness.  This 

decision is in opposition to the practice which has hitherto obtained in the courts of South 

Carolina; free Indians and the descendants of free Indians, in amity with the State, having 

been always regarded as competent witnesses of the superior courts."281  

 In other cases, black newspapers cited reports about state laws demonstrating that 

in fact, Blacks and Indians would be treated the same.  For instance article in the Colored 

American made note of a Massachusetts Legislature law, from March 5, 1840, which held 

that "no white person shall intermarry with a negro, Indian, or mulatto" and further 

decreed that such marriages would be void.  The article cited this legal source from 

Chairman George T. David, of Joint Special Committee.  Similarly, in an editorial from 

The North Star in 1848 noted that "no Indian, negro or mulatto's words shall be taken in 
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evidence against a Christian white person."282 The editorialist explained that this 

"diabolical law exists in Washington, the capital of the nation, and in Ohio and several 

other miscalled free States."283  In both this example, and the prior example, it is clear that 

blacks are paying careful attention to some of the similar and differential treatment of 

Blacks and Indians which was codified into law.  

 In a related example cited in an article entitled "Negroes vs. Horses," Frederick 

Douglass reported a legal case from 1848 and questioned, "[w]hy does NOT the public 

generally regard the Indians with the same antipathy as the Africans? Is it color? The 

educated Indian, or the well-bred Chinaman, is admitted to the social circle without 

encountering any sentiment of aversion."  He continued by highlighting that Europeans 

are equal to African, and even historically referred back to medieval Spain and France to 

bolster his argument on how different people from different nations were treated equally 

during that time as opposed in antebellum America.  

While these themes about legal codification of racial ideas are further examined in my 

next chapter about the 1850s, it is important to consider these ideas in the 1830s and 

1840s to begin to understand how blacks specifically represent how racial views about 

Indians aligned with ideas about Blacks, which will be further discussed in the next two 

sections of this chapter. 
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LIVED EXPERIENCES OF NATIVE AMERICANS 

  

IN AFRICAN AMERICAN ABOLITIONIST RHETORIC 1830s - 1840s 

 

 

Rhetoric on Lived Experiences of Native Americans in 1830s and 1840s 

 

 In this section, I examine several lectures to highlight how some orators employed 

rhetoric about the lived experiences of Native Americans to bolster their fight against 

discrimination and oppression directed towards both African Americans and Native 

Americans.  Also, I consider examples of Native American orators who gave speeches to 

black and white audiences to garner support for their causes, particularly as last-ditch 

efforts to fight against racial oppression (especially Indian Removal), but also to create 

counter narratives about indigenous cultural practices.   

 Oppression faced by Native Americans in other many parts of America and in 

Canada received attention in the anti-slavery press.  For example, in 1831, William 

Llloyd Garrison, the editor of the Liberator changed the newspaper's masthead to include 

various vignettes depicting slavery. Under the first vignette depicting the sale of slaves at 

an auction block, the words "INDIAN TREATIES" appeared under the image to draw 

attention to the linked historical injustices facing Blacks and Indians.284
  In the May 30, 

1838 edition of the Liberator, an advertisement was printed about a lecture by a "young 

colored gentleman" named John Fatal.  The advertisement added that Fatal would deliver 

a speech about the "Niphet Indians" to the Adelphic Union at the Abiel Smith School in 

Boston.285 His reference is probably a misspelling of Nipmuc Indians, especially since 

this tribe lived in Massachusetts.  The advertisement noted that "it is sincerely to be 

hoped that those who profess that they desire to see the colored man burst from the 

thraldom of prejudice, and assert his right in the scale of beings, will encourage with their 
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attendance."  It added that "this laudable effort in the young man to redeem the character 

of the free colored population of this country from the stigma that has been heaped upon 

them by their enemies [and] that their inertness and mental imbecility procluded [sic] 

them from intellectual distinction."286 The last line was separated with a manicule, a 

printers' typeface symbol of a finger, to draw the reader's attention to the following 

additional line that "the attention of abolitionists is particularly directed to this notice."  

Three years after delivering this speech, Fatal would become an active member in the 

Boston Vigilante Group to help support slaves escaping through the Underground 

Railroad.  The theme from his speech to challenge the "thralldom of prejudices" would 

reverberate in other advertisements for lectures in black newspapers that included 

references to lectures delivered by Native Americans. 

 While indigenous tribal names were sometimes incorrectly noted in newspaper 

advertisements (such as in the case for Fatal's speech), in other cases, such affiliations 

were not specified at all. For instance, one mysterious advertisement appeared in the 

April 22, 1837 edition of The Colored American.  The brief notice cited that on the 

evening of April 24th at the first AME church/Bethel, "an Indian would lecture on 

Monday evening...[to discuss] the manners and customs of his people. The object is to 

benefit the Church, by aiding in paying her debt. He will appear in the full dress of an 

Indian Chief. Ladies will do well to come in season, as the house may be crowded.  

Tickets may [be] had at the door, and of the Elder, 44 Laurence St- Price 25 cts, child 

half price."287  

 The identity of this "Indian" is unclear and there are no archival materials 

mentioned this lecture.288  We can surmise that it may have been two Native American 
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intellectual orators who were either lived in New York or visited New York during this 

timeframe. One famous Indian orator, William Apess, had moved to New York during 

this time, and conducted several lecture tours throughout the United States and in 

England.289  Native American scholar Robert Warrior notes that many audience members 

"found a great concourse of people who had come to hear the Indian [Apess] preach."290  

Additionally, in 1835, Apess published his work entitled, Indian Nullification of the 

Unconstitutional Laws of Massachusetts Relative to the Marshpee Tribe: or, The 

Pretended Riot Explained.  In this piece, he makes explicit links between the treatment 

and enslavement of Mashpee Indians, and draws a link between their experiences and 

"the enslavement of two millions of [African] American people in the Southern States, 

the tyranny of this nation assumes a gigantic form."291  My speculation that he could have 

been the orator is both because of he viewed himself as ally to African Americans, and 

that he lived in New York during the time of the April 1837 lecture at the black church. 

 We can also speculate that this unnamed lecturer could have been Reverend Peter 

Jones, a leading Ojibwe (Indian) Methodist minister from Canada, worked closely with 

British and Canadian missionaries.292  He frequently travelled to fundraise for his church 

and missionary schools.  According to historian and biographer Donald Smith, Jones 

travelled to New York in 1837.293   While there are no known records to explain the 

subject of the unnamed Indian lecturer at the AME church in New York in 1837, the 

advertisement does provide suggest that this unnamed Native American speaker came to 

the church to seek black sympathizers for the experiences facing Native Americans.294   

 Similarly in the March 16, 1849 edition of the North Star, an article appeared 

noting another "Indian lecture" and noted "[a] very intelligent, half blood Indian, of the 
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Ojibbeway nation, has been delivering lectures, in relation to the Indian wrongs, at the 

Tabernacle, with considerable success."295  According to other advertisements around the 

same time, this speaker was George Copway who spoke in 1849 across the country (see 

Figure #5).  While this article was reprinted from another newspaper, Frederick Douglass 

also delivered a speech at the Tabernacle around the same time as Copway.
296

   Several 

months later, another reference to Copway appeared in the North Star with his full 

indigenous name "known as Ka-ge-gah-bowh" and "head of Ojibwe tribe."297   

 
Figure #5: February 1849 Broadside for Copway's lecture tour.  June 19, 2013.  

Worcester, MA.  Source: American Antiquarian Society.  

 

 The May 1849 editorial was entitled "Indian courtship" and cited information 

about Copway's typical lecture themes, such as traditional Ojibwe Indian marriage, 

courtship and ceremonial practices.298  One related issue reported in the article about his 

lecture included Copway's opposition to intermarriages between whites and Indian.299  

The report noted that Copway cited a proposal written to support "interracial marriage 

between the whites and the Indians; there was one universal shout of indignation raised 

from one end of the Union to the other."  Copway refers to a particular proposal by 

William H. Crawford from 1816 which he wrote during his role as Secretary of War.  

Crawford encouraged Indians to marry frontier white people as a way of protecting them 
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against removal.300  Copway critiqued this proposal because he felt it purported racial 

ideas about Native American inferiority.301  

 Copway toured around North America to gain support for his plan from various 

prominent individuals, including Frederick Douglass.302  For the lecture in New York, the 

article noted that the audience was racially mixed.  Copway noted that he "thought he'd 

have a full audience of blacks." However, unfortunately, Douglass noted that Copway's 

lecture garnered "no sympathy" and there was "apathy everywhere exhibited towards the 

poor Indian."  Yet, in contrast, there were more reports in black newspapers about 

sympathies for Cherokees.   

  While Copway did not garner sympathy from his audience, other orators 

experienced more favorable responses.  For example, Charles Burleigh delivered a 

speech entitled "Indian Wrongs" in 1838 that did garner support.  Burleigh was a white 

antislavery lecturer and reformer from Connecticut who was sent to Philadelphia in 1836 

by the American Antislavery Society for an intense campaign to spread abolitionist 

causes throughout eastern Pennsylvania.  His speech was delivered outside of the former 

Pennsylvania Hall which recently had burned down by an angry group. Pennsylvania 

Hall was a central meeting space used in Philadelphia by black and white abolitionists.303  

Several supporters came to attend the rally after the fire to hear various orators. 

Burleigh's speech appeared on the roster of speakers prior to William Lloyd Garrison's 

speech about immediate emancipation.304   

 The focus of Burleigh's speech was the mistreatment of Indians in 1838.  Blacks 

were part of the audience, including members of the Purvis and the Douglass families 

who were prominent black abolitionists of Philadelphia.305  Additionally, a letter by John 
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Ross, the Cherokee chief, was also read during the rally.  Ross could not attend because 

he was in Washington, DC showing Cherokee petitions against Indian Removal to 

Congress in the spring of 1838 and which was signed by over 15,000 tribal members.306  

    
 

Learning from the Cherokee Removal Protests and Seminole Wars in the Black  

 

Press 

 

 Throughout the 1830s and 1840s, newspaper coverage about Indian Removal Act 

was commonplace.  The combination of reports opposing Cherokee Removal and the 

coverage of the ongoing Seminole Wars would be readily on the minds of abolitionists.  

These two stories would dominate the subjects about Native Americans in the black press 

during the 1830s and 1840s.  One example is a story entitled "The Toscin," which 

originally appeared in The Liberator, and was reprinted in the June 23, 1838 edition of 

the Colored American.  This story's title referred to an alarm that was called to awaken 

the national sentiments against ending oppressions facing Native Americans and African 

Americans. The story started with the call to "Wake! children of the men who said, 'All 

are born free!' Their spirits come Back to the places where they bled In Freedom's holy 

martyrdom, And find you sleeping on their graves, And hugging there your chains, - ye 

slaves!"  The story highlighted the experiences of slaves and further elaborated on the 

paradox of American democracy.   The story continued as follows: 

 At Slavery's beck , ye send your sons To hunt down Indian wives or maids, 

 Doomed to the lash! - Yes, and their bones, Whitening mid swamps and 
 everglades, Where no friend  goes to give them graves - Prove that ye are not 
 Slavery's slaves! At Slavery' s beck, the very hands Ye lift to heaven , to swear 
 ye're free, Will break a truce, to seize the lands Of Seminole or Cherokee!307 
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This passage highlighted two key issues. First, it illuminated the history of African 

American freedom seekers, or runaways, who went to Florida to fight during the ongoing 

Seminole Wars.308 Secondly, it referenced the Cherokee Removal policies, which would 

ultimately lead to the expansion of slavery.  While this article connected both of these 

issues, other reports in other the Colored American newspaper separated the issues 

between reports on either Cherokee Removal or the Seminole Wars. Further, the articles 

sometimes connected these two issues with the issue of slavery. 

 Starting with the April 12, 1838, articles about Cherokees or Seminoles appeared 

in each consecutive edition of the Colored American newspaper.  In that particular 

edition on the front page, a long editorial was featured and entitled " The Cherokees: 

Address to the People of the United States." The writer, "Phileleutheras" noted that 

"Cherokee Indians have again presented a memorial to Congress setting forth their 

grievances, and praying to be saved from the exterminating and sinister designs of the 

American Government."  Given the enormous attention in this newspaper about slavery 

and the disenfranchisement of blacks in the North during this time, it seems likely that the 

papers readers linked such Black oppressions with Indian Removal policies, given how 

such issues covered the newspaper pages. In this case, this news story about the 

Cherokees appeared on the front page of the newspaper, alongside an anecdote about a 

book entitled "The Slave's Friend" which featured a six year old boy protagonist.  This 

unnamed boy was trying to understand the concept of slavery as he "had previously 

known nothing of slavery, or anti-slavery." After an unnamed character explained these 

issues, the boy exclaimed "that to make people labor without wages was wrong."309 



90 

 
 

 The Colored American newspaper would sometimes report about military 

engagements directed against the Cherokees and Seminoles by the United States.  One 

brief report appeared under "News of the Day" on September 29, 1838 in the Colored 

American newspaper featured Edmund Gaines, who was one of the generals in the 

Seminole Wars in the earlier decades of the 1800s.   It noted that he "arrived at St. Louis 

on the 12th inst. on board the steamer Platte, from the Missouri River."  The report added 

that when Gaines arrived, "the principal Chiefs of the different tribes had refused to 

attend the Cherokee Council, which induced him to return." Gaines was actually opposed 

President Andrew Jackson's policy of Indian removal.   In 1836, Gaines and his troops 

were noted to be the first U.S. soldiers to revisit the scene of the Dade Massacre in 

Florida where they identified and interred the bodies.310 

 Two months later, an article entitled, "CHEROKEES STILL PASSING." It noted 

that "[t]hese poor children of the forest are still, one detachment after another, passing 

through our city."  The article continued to explain that "[o]n Monday evening last, we 

had in the Presbyterian Church, a very interesting meeting of many of the friends of the 

"poor Indian," to hear some two or three of them, recount the goodness of God to them 

amidst all their troubles."311  The article was reprinted from the American Presbyterian 

from Nashville, Tennessee, which is the city referred to where Cherokees are passing 

through headed to Indian Territory along the Trail of Tears. The article described two 

important missionary figures, including "Mr. Jones," referring to Reverend Evan Jones 

who was a staunchly opposed Jackson's Indian Removal policies.  He was a Baptist 

missionary for eighteen years and he actually "marched with the Cherokee Nation on 

their Trail of Tears and assisted them in settling in what is now northeastern 
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Oklahoma."312  The article also referred to "Mr. Bushyhead, an Indian brother, and a 

Baptist preacher gave us a moving account of his conversion to God."  The full name of 

this figure is Jesse Bushyhead who had been "appointed a member of the deputation of 

Cherokee who were selected to mediate between the United States Government and the 

Seminole Indians" in 1837.313  What is evident through this example, along with the prior 

reference to General Gaines is that blacks were certainly well aware that many white 

supporters opposed Indian Removal. Indeed, blacks sometimes drew comparisons 

between the types of support reported for Native Americans, as opposed to enslaved 

blacks.  For instance, in the August 22, 1840 edition of the Colored American, an article 

critiqued the government for spending money on removing the Cherokees and waging 

war against the Seminole, in addition the federal expenses on slave prisons in the nation's 

capitol.314  The writer noted that “we should not now have had slave prisons in 

"Washington," built with the peoples' money, and continued at the public expense." The 

writer of the article maintained: “We should have saved the twelve or more millions of 

dollars expended in the Florida war. We should have saved the expense and the disgrace 

of oppressing the Cherokees, and removing them beyond the Mississippi. We should 

have saved the bankruptcy of the South, and the consequent immense losses at the 

North."315   

 One final example about Cherokees is noteworthy.  This article was part of the 

August 3, 1839 edition of the newspaper under the summaries section, alongside 

international reports about Turkey, China and domestic reports, which included reports 

about slavery in Iowa and emancipated slaves in Ohio.316 The brief report highlighted the 
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internal strife between Cherokees who agreed to Removal versus Cherokees who 

opposed it.  The article noted that:   

 Maj. Ridge, his son John Ridge, together with Boudinot, eminent leaders and 
 chiefs  among the Cherokee Indians, were murdered by the Ross party of 

 Cherokees. The Ridges and Boudinot were educated men; the latter was for a long 
 period the editor of that most extraordinary of newspapers, the Cherokee Phenix 
 [sic]. We fear this crime may lead to others among this ill-fated people.317 
  

This example highlights the division amongst Ross, Ridge and Boudinot was a dramatic 

episode during Cherokee Removal.  We can presume that the African American 

readership viewed the pangs of Removal and internal strife amongst Cherokees in the 

same vein as the abolition movement which also experienced internal strife between 

supporters of gradual abolition, versus those who had radical abolitionist leanings. 

 Regarding the Seminole Wars, two feature articles in February of 1838 appeared 

in the black press. First on February 3rd, an article about General Jesup noted that he was 

"decoying the Indians within his power by means of the 'flag of truce' and them sending 

them to the dungeon, is the highest degree abominable." The article added that "it must 

and certainly will down the indignation of heaven. It is not enough that the solemn 

treaties made with the poor red man, by which their lands were guaranteed, are ruthlessly 

violated, and the Indians."318  The next week on February 10th under "News of Day" 

about Congress, a report noted that in "the House, after the reading of the Journal, Mr. 

Cambrelend, from the committee of ways and means, reported a bill making a partial 

approbation for the suppression of Indian hostilities for the present year...report from the 

acting Quarter-Master General, declaring the war against the Seminoles, and a loss from 

the protection of the northern frontier, the rules were suspended....proposed the 
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appropriation of a million dollars..."319  Such sympathetic reports about Indians were 

compared by the newspaper writers with the treatment of those who were enslaved. 

 In one example from the December 1840 edition of the Colored American, a 

reprinted speech of President Van Buren described a more explicit connection between 

Indians and Blacks.  Van Buren noted in his speech that "40K Indians relocated by 

Spring 1837" with specific reference on Seminole Wars using terms like "cruel treachery" 

and  "Indian atrocities."320 He added that "Indians have been defeated in every 

engagement." He drew a comparison with these issues to Black slaves who he noted have 

also received the "continued attention of the government."321 

  On March 27, 1841, a similar article entitled "Another Indian Skirmish" was 

featured in the Colored American.  Editors reported that "the red men of the everglades, 

are neither so few in number, nor so determined on peace as has been supposed."322 To 

highlight the fact that indeed, Seminole Indians actually won many of the battles (unlike 

the prior example), the article added the following passage: 

 An affray took place on the 2d inst., near Fort Russell, East Florida, in which 
 Lieut.  Albertis with his men  had to retreat, bearing with him five of his number 
 wounded.  After having recruited his men, and placed a guard around his post, he 
 again encountered the Indians, in which two of his troops were killed, six 

 wounded and one missing. The number killed or wounded among the Indians, or 
 whether any or not was not ascertained. So that it appears the Indians are not yet 
 satisfied for the frauds heaped upon  them, and are not likely soon to be.323    

  

In one final example, speeches by Senator Joshua Giddings of Ohio were reprinted in 

five- part series in the Colored American in 1841.324  His original speeches were delivered 

to the House of Representatives in February of 1841.   He noted that "one hundred 

thousand dollars for the removal & C. of such of the Seminole chiefs and warriors as may 

surrender for emigration."  The theme of accounting for the cost that the government 
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spent on wars and treaties against Native Americans resonated with free African 

Americans who grappled with the challenges of lack of economic opportunities.325  By 

analyzing the pages of the Colored American, we can understand how news reports about 

oppressions facing Native Americans appeared alongside reports about slavery and racial 

discrimination.  Further, we gain a clearer picture of the "Indian image in the Black 

Mind" in terms of that Native Americans figured into abolitionist rhetoric. 

 

 

SYMBOLIC  REPRESENTATIONS OF NATIVE AMERICANS 

  

IN BLACK WRITINGS, 1830s-1840s 
 

 

The Romanticized Trope of "Indians" in Black Abolitionists' Fight for Citizenship  

 

in 1830s and 1840s 

 

 Pennsylvania, one of the "miscalled" free states in the North, disenfranchised 

blacks in 1838 in its new state constitution.  To contest this law, Robert Purvis published 

a pamphlet entitled Appeal of Forty Thousand Citizens Threatened with Disfranchisement 

to the People of Pennsylvania.  Addressed to "fellow citizens," Purvis challenged the idea 

that the "government belongs to the whites" and argued that blacks had demonstrated 

their equal citizenship over the years by paying taxes and in, some cases, owning 

property.326  He also evoked Pennsylvania's history and included references to Native 

American in his criticism.327 He wrote that "the founder of your capital [Harrisburg],” he 

noted, “was rescued by a colored man, from a party of Indians, who had captured, and 

bound him to the stake for execution."  He adds "in gratitude for this act, he invited 

colored persons to settle in his town, and offered them land on favorable terms."     
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 This story about Harrisburg was probably well known to Purvis and other black 

Pennsylvania residents as part of their state's history.328  The tale was documented in 

several publications in the 1820s about the town's namesake, John Harris, Jr., who was 

the son of one the earliest European American settlers and a shopkeeper along the 

Susquehanna River.  The story of his rescue from the "bad Indians" by the "colored man" 

named Hercules, who was one of Harris' slaves. The incident occurred in 1733 and was 

later documented in a memoir published in 1828 by one of his descendants. According to 

more detailed accounts of the story, a number of Native Americans who were noted to be 

from the "Mahanoy, Mahantongo or Shawanese tribe...who had been down the river 

either for predatory or trading expedition, stopped by at Harris' house on their return 

northward." They were reportedly "under the influence of alcohol" when they confronted 

Harris and dragged him to a tree, preparing to burn him alive, after he refused to come 

out of his home.  At this point, Hercules, helped save Harris' life when he led "a band of 

friendly Indians, supposed to have belonged to the Paxton tribe" (my emphasis added).  

In return, Harris reportedly emancipated Hercules.  Furthermore, "some of the 

descendants of Hercules [who] still reside in the borough, enjoy[ed] their freedom, so 

nobly won, in the bosom of the large community who occupy the ground on which the 

occurrence took place."329 

 Purvis' story illuminates the ways in which racialized representations of Native 

Americans become part of the African American rhetoric regarding their claims for 

citizenship.330  Native Americans acquired increasingly prominent symbolical uses in 

black writings in the years following the passage of the Indian Removal Act.  Although 

the symbolic use of Indians was a prominent phenomenon in white writings, black voices 
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have generally not been considered in this national trend, sometimes referred to by 

scholars as the "vanishing Indian paradigm."331   

 Using pamphlets, such as the Purvis example, friendship albums, newspaper 

articles and advertisements, I consider the symbolic uses of Native Americans by African 

American writers and readers during the 1830s and 1840s.  From these sources, I assert 

that African American hopes for racial uplift through education and moral reform, often 

rested on an understanding of racial hierarchy in which Blacks attempted to position 

themselves as more racially civilized and worthy of citizenship than Indians. I will begin 

by first analyzing of a peculiar friendship album that contains references to Native 

Americans that underscores this point. 

 

The Symbol of the "Vanishing Indian" along the Missouri River  

 

 In 1841 in Philadelphia, Robert Douglass, Jr., a free African American artist, 

included one particularly interesting entry that pertained to Native Americans in the 

friendship album of Martina Dickerson.332  Dickerson's album, similar to a scrapbook or 

autograph book, provides a rare glimpse into the private lives of a free African American 

woman and thoughts about public debates in the antebellum era.333   In a watercolor copy, 

Douglass replicated a painting originally created by John Gadsby Chapman, a white 

American artist known for his American historical paintings and landscapes.   The small 

painting entitled, "The First Steamboat on the Missouri,"  appeared originally in the 1839 

edition of The Token, a gift book which was a popular keepsake in the nineteenth-

century.  This gift book included various essays and poems, and were popular Christmas 

gift items.   Yet, out of dozens of poems and stories in the gift book, Douglass 

specifically chose to replicate this particular entry of Chapman's small painting that 
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featured two Native American figures who were sitting on a canoe along the river looking 

at a steamboat that appears in the distance (see Figure #6).  Images of steamboats were 

increasingly common throughout the country during the early age of industrialism.  

Specifically, steamboats began to be prevalent on the Missouri River by fur trading 

companies in the early decades of the nineteenth-century.334 

 

 
Figure #6: Robert M. J. Douglass. The first steamboat on the Missouri. 335 

Library Company of Philadelphia. Accessed September 17, 2013. 

http://lcpdams.librarycompany.org:8881/R/?func=dbin-jump-full&object_id=126755&local_base=GEN01 

 

http://lcpdams.librarycompany.org:8881/R/?func=dbin-jump-full&object_id=126755&local_base=GEN01
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 Below the copied artwork, Douglas also copied the poem that also originally 

appeared in The Token underneath the painting.  In calligraphy, Douglass includes the 

full poem entitled "The Indian's Farewell To the Missouri" which certainly is connected 

to the artwork, and appears in its entirety below: 

Mannitto's336 power is to the white man given! 

Lest thou you proud canoe that fiercely rides 
TThe wide Missouri by the lightning drive 

The white foam streaming from its oarless sides? 

Alas the red man's doom is sealed! The tide 
That like a mighty serpent pours its length 
Far o'er the hills, no more shall be his pride 
But to a stranger given its glorious strength 

Bearing him onward as the wild horse broken 
Yield to the rein - Tis thus willing wave 

Bows to the lord, and at his lightest token 
Spread its smooth breast obedient as a slave: 

Farewell Missouri- his proud steam no more 
The homeless Indian seeks another shore! [my emphasis added]337 

 

It must be noted that the original entry in The Token was printed merely a year after the 

final Cherokee Removal.338  Furthermore, the language in the poem that I emphasized 

above should be further examined.  Did Douglass or other African Americans think that 

fate of Native Americans was doomed, or that Native American's spiritual power (noted 

by the use of the term "Mannitto") was given to the "white man?"  It would certainly not 

seem to be an idea that blacks would argue, particularly in the midst of countering 

disenfranchisement, racial beliefs and discrimination caused by whites.   The references 

between "white men" and "red men" in the poem further suggest the blatantly racial 

overtones of the poem that would have resonated with black readers of the album. 

Furthermore, the allegorical references to the Missouri River as being like as "obedient as 

a slave" certainly would have resonated with Douglass, Dickerson, or even to other black 

abolitionist readers of the friendship album.  Such allegory would have evoked to blacks 
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that westward expansion was directly linked to the increase of the domestic slave, 

especially given the passage of the Missouri Compromise of 1820 which passed the year 

after the first steamboat appeared along the Missouri River.339  The constant sectional 

tensions of trying to balance slave and free states elided the radical abolitionist causes to 

immediately end slavery throughout the entire nation.  Given these potential meanings for 

this friendship album's entry and the wider set of social debates in the 1830s and 1840s, 

the choice for Douglass to include the depiction Native Americans in the image and poem 

certainly makes sense.  Furthermore, we can think about this particular entry featuring 

Native Americans in comparison to sources that depicted more blatantly symbolic and 

romantic Indian images and the meaning of this appropriation in the minds of blacks in 

the 1830s and 1840s.  

 
Native Americans, Land and the American Progress Narrative 

 

 Travelling agents for the Colored American newspaper often documented their 

thoughts on racial ideas they encountered traversing the Northern states, and would 

sometimes briefly reflect on Native American history of various geographic spaces.  

Reverend Charles Bennett Ray, one of the agents, and later the editor of the newspaper, 

travelled around the country reporting his views about abolition and promoting ideas 

about racial uplift in his speeches and writings.  In a letter written to Samuel Cornish 

published in the Colored American newspaper on August 5, 1837, he reported on his trip 

to New England.  Specifically, he notes that he had travelled to "Fall River is situated on 

the eastern bank of Taunton River, near its mouth. It is located half-way from New 

Bedford to Providence, on one of the stage routs, distance fifteen miles."  
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 The river's location, he added, lies in the region "where King Phillip and 

Annanwan, noted in the Indian war, lurked." The region’s people were friendly and 

“receive [d] a colored man, of respectability and enterprise, with all the burstings forth of 

their sympathy and respect, as a man and a brother."   Black residents of the area were 

likewise well treated: there was "one colored mechanic here, a smith, [who] finds no 

difficulty in getting employment at his trade."  His last remark before closing his letter 

notes that "[o]ne thing worthy of note, in the scenery which presents itself, between this 

place and Providence, is MOUNT HOPE on the Bristol side of the river, the look out of 

King Philip, at the top of which stands a monument, in memory of that heroic Indian 

Chief."  It is interesting that he actually highlights King Phillip twice in his brief letter, 

reminding readers about the past history of the New England region, in the midst of his 

discussion on the social mobility of blacks living there today.   King Phillip was a 

popular figure and Ray suggests his familiarity with this figure when he cites the "Indian 

war," referring to King Phillip's War from the colonial era.340  Ray may have been using 

the reference to Phillip to connect to prevailing ideas of American progress, which 

included negative perceptions of Native Americans as being part of the past and pre-

modern.  Ray's letter is one of many examples of sources that evoked a romantized 

perception of Indians documented by a black writer. 

 In another example, another traveling agent of the newspaper who used the 

pseudonym, "Cushing," included a brief letter entitled "A Trip to Albany" in the June 6, 

1840 edition of the newspaper that featured references to Native Americans.341  He noted 

that he was "on a steamboat where once the Indian canoe alone sailed along the stream, 

now speed multitudes of noble vessels, laden with the abundant products of a fertile soil."  
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He added, "I could not help musing on the hard fate of the original inhabitants of the 

place, now driven from their former scenes of happiness, to the inhospitable wilds of the 

Western prairies, where they must all eventually perish, and their race became extinct."342   

Towards the end of his description of eavesdropping on various pro-slavery 

conversations he heard while on the steamboat, it becomes clear that the writer may have 

been white based on the following statement: "I know not whether this boat extends to 

colored passengers equal privileges with the white, but I presume that it does not, for I 

saw on board a very respectable looking young colored man, Mr. H. C, with whom I have 

some slight acquaintance, sitting apart from the rest, apparently very much dejected, 

doubtless thinking of the wrongs and injustice to which his prejudice-crushed brethren 

are subjected, in this land of slavery and oppression."   While it is challenging to figure 

out who is the actual writer, the theme of describing Native Americans as being part of 

the past was prevalent and confirmed certain negative and romantized images of Indians 

in black publications.  Even in the case where the travelling agent, "Cushing" appears to 

be white writer, the fact that such writings appeared in a black-edited newspaper suggest 

the notion that the black editors and readers may have held similarly shared negative 

racial ideas about Native Americans. 

  Finally, an article from the February 10, 1841 edition of the Colored American 

addressed westward expansion over the last ten years.343  The article noted that "the land 

of the Indian and the savage beast, has been turned into fruitful fields….The Indian 

wigwam was given place to the elegant mansion - the neat cottage ...The bark canoe is no 

longer seen with the 'plunder' of a whole Indian family, squaw, papooses, and dogs."  In 

this case, conceptions of Indians by Blacks is linked with ideas of animals, which is 
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certainly problematic.  The notion of describing people with animals notes the idea of 

under-development, and that Indians were somehow being deemed as "savages" like the 

animals mentioned.   

 While romanticized references to Native Americans sometimes linked ideas about 

American progress and the land, black writers also commented on the proliferation of 

artwork that featured Native Americans as "symbols" throughout American history.  In 

the July 18, 1840 edition of the Colored American newspaper, a reprint of the Benjamin 

West's 1777 painting, "William Penn's First Treaty with the Indians" was included.344  

This article appeared on newspaper page next to an editorial about the Seminole Wars.  

There was no commentary about the reprinting of West's painting on the page.  Literary 

historian, Benjamin Fagan, suggests that the painting seems to "celebrat[e] peaceful 

reconciliation between whites and American Indians while simultaneously revealing the 

contradictions underlying such seemingly benevolent practices."345    He adds that the 

painting could have also depicted the fact that "founding ideal of tolerance and inclusion 

were contaminated with the realities of colonial conquest" for Native Americans; hence 

there is a possibility that such a painting represented the sense of doom feared by African 

Americans about their own fate in the American Republic.346 

 
The Resonance of the Myth of Pocahontas Image to African Americans 

 

  While the "William Penn's First Treaty with the Indians" painting was popular, 

portrayals of Pocahontas during the antebellum era were even more popular.347  Many 

historians have written about the myths and stories that circulated about her past history 

and connections to the English settlement in Jamestown.   Black newspapers writers also 

referenced ideas about her, particularly based upon artistic depictions of her.  In the 
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December 19, 1840 edition of the Colored American, one reference to Pocahontas 

appears in a letter to "Brother Ray" by a Washington correspondent named "Libertas" 

appeared.348   Brother Ray is Charles B. Ray who became the sole editor of the newspaper 

starting in 1839. "Libertas" described a painting by John Chapman "Baptism of 

Pocahontas" which was installed in the Rotunda of the Capitol building in Washington, 

DC in 1840.  Chapman was the same white artist that Robert Douglass Jr. reproduced in 

the Martina Dickerson's friendship album in 1841. "Libertas" notes that the government 

spent a total of twelve thousand dollars for Chapman's painting to be installed (see Figure 

#7).  In his criticism of the painting, he notes the following: 

 I suppose you have heard of the new national painting called the baptism of 
 Pocahontas. It is a magnificent affair, and cost Uncle Sam ten or twelve thousand 
 dollars. I think it rather too high colored. One thought I will here express. 

 Pocahontas, you know, was an Indian girl, and married an English captain whose 
 life she had saved. Well, there she is in the picture, tawny as life, her English 
 captain standing [n]ear. This looks very like amalgamation. And yet all Congress, 

 and all the nation gazes on it with admiration! But I must close.... 
 
"Libertas" referred again to the painting at the end of his lengthy letter which expressed 

his dissatisfaction of Congress and their inability to deal with slavery or to confront the 

racial problems in America.   He made two references that merit some analysis. First, his 

referenced  "amalgamation" which was a hot button term that was oftentimes used as a 

fear tactic by pro-slavery supporters who believed that abolitionism would somehow lead 

to interracial sex between blacks and whites. Yet, in the case of painting, it references 

interracial sex between whites and Indians. Of course, interracial sex between Indians and 

whites had been deemed by whites as socially acceptable and such interracial union was 

even encouraged by whites (even dating back to Thomas Jefferson in his Notes of 

Virginia from the mid-eighteenth-century). Secondly, he stated that the skin color of 
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Pocahontas "looked too white."349  Finally, the interpretation of the legacy of Pocahontas 

is actually incorrect. It reflects a long-standing myth about her for in fact, she did not 

marry the man whose life she saved (John Smith); she was married to John Rolfe.350 

 
Figure #7: "Baptism of Pocahontas" by John Gadsby Chapman.351 NB: This is the same artist from  

Figure #6  that was copied into Martina Dickerson's friendship album by Robert Douglass, Jr. 

 

 Another reference to Pocahontas appeared around the same time as the newspaper 

article.  Her image was included in a publication by Armstrong Archer entitled A 

Compendium of Slavery as it Exists in the United States.352 Archer is described as either a 

free black or "mulatto" minister who served as a pastor at the African Meeting House in 

Boston, MA for one year in 1835 and then continued his career delivering speeches and 

sermons in the abolitionist lecture circuit.353  Likewise, his book was "squarely within the 

anti-slavery literary tradition," but his subtitle inserted another subject: Native 

Americans.354   The subtitle of the Compendium is noted as follows: 

 [A] brief view of the author's descent from an African king and on the other side 
 from the celebrated Indian Chief Powhatan on the other; in which he refers to the 
 principal transactions and negotiations between the noble chief and the English 

 colony under the famous Captain Smith, on the coast of Virginia, in the year 
 1608, as well as to his still more illustrious daughter, the Princess Pocahontas, 
 who excited so much interest in England.355   

 
Likewise, the frontpiece of the text is an illustration entitled "Pocahontas Saving the Life 

of John Smith" (Figure #8), which represented the famous colonial encounter.  Archer 
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noted this artistic rendering "is preserved in a beautiful piece of sculpture, over the 

western door of the rotunda of the capitol at Washington."  This piece was by an Italian 

artist, Antonio Capellano, entitled "Preservation of Captain Smith by Pocahontas, 1606" 

which was installed in 1825 (earlier than the reference to the painting by Gadsby installed 

in the Rotunda of Congress in 1840).356  Interestingly, there were no images included on 

any people of African descent in Archer's memoir, despite the fact that majority of the 

work represents the anti-slavery movement.  Why did the publisher, or perhaps 

Armstrong himself, choose an image which would seem to prioritize his supposed 

"Indian" ancestry over this "African" ancestry?357 

 In the twenty-four page prefix of the text prior to address slavery, Archer wrote 

his genealogy, which would be become a common practice for many black authored ex-

slave narratives.   He explained that his paternal grandfather, a descendant of a West 

African King from Guinea, and father, were kidnapped, enslaved and endured the Middle 

Passage.  After being bought and sold in Virginia, his father later married to a woman  

named Powcanoe who is the younger sister of Pocahontas, and who were bought the 

daughters of the "the Indian chief Powahatan."  
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Figure #8: Frontpiece image of Armstrong Archer's A Compendium of Slavery as  it exists in the United 

States (1844) 

 
Archer later noted, "[b]eing myself directly descended by my mother's side to this 

extraordinary man, who was scarcely ever equaled by any other Indian chief, either in 

ancient or modern times, in regard to the influence and reputation which he enjoyed 

among his countryman far and wide, as well as the intellect and energy which he always 

displayed, I feel convinced that a short notice of this celebrated family will not be 

uninteresting."358   

 He told his history of the Powahatan Indians and consulted "the most authentic 

sources of information that can throw any light on the Powhatan," including Thomas 

Jefferson's Notes from the State of Virginia. He then listed two eighteenth-century 

sources about Virginia's colonial history.359  Immediately after listing these sources, he 

added that "[i]t is not my intention to enter any detail of the history of the Powahatan 

[sic]."  He assumed that the reader was familiar with this history and made a historical 

leap from the past to the present to draw connections between Africans and Native 

Americans in the antebellum era.  He noted that "many years have not elapsed since the 

Indians, as well as the scar-branded Africans, were in these their native regions hunted by 
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bloodhounds, as they are at the present day scoured from the Floridas" referring to the 

ongoing Seminole Wars.360   He also mentioned that the leading belief about Native 

Americans that they were believed to have come from Asia and "migrated across the 

Behring straits to the western continent."  He added that "in a few centuries from hence, 

the red men of America will only live on the pages of history" and that "like the trees of 

the forest at the progress of agriculture, disappear as beings who were only known to the 

historian."   In sum, Archer's work is significant for the links he draws between the 

history and ideas about Native Americans and the abolition movement. 

 

Native American Pseudonyms 

 

 Another issue to consider how blacks are symbolically used Native Americans in 

abolitionist rhetoric is the fact that some black writers used Native American 

pseudonyms.  One such writer is Sarah Forten, the daughter of the famous sailmaker of 

Philadelphia, James Forten, Sr.   In one essay that appeared in The Liberator, she used the 

name "Magawisca."  Literary historian, Elizabeth McHenry, noted that this pseudonym is 

derived from the name of a  Native American character in Catherine Maria Sedwick's 

book, Hope Leslie; or Early Times in Massachusetts, published in 1827. It was a popular 

text, which reportedly sold 2,000 copies when it was first published.  Magawisca was the 

character that was named as the daughter of a Pequot chief.361    Using the pseudonym 

Magawisca, Forton published one critical piece, entitled "The Abuse of Liberty," where 

she argued that those "who cannot shew a fair exterior (no matter what be the noble 

qualities of their mind,) are to be robbed of the rights by which they were endowed by an 

all-wise and merciful Creator, who, in his great wisdom, cast a sable hue over some of 

the 'lords of creation.'"362 Towards the end, she posed the question: "[God] who made the 
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sun to shine on the black man as well as on the white, will always allow you to rest 

tranquil on your downy couches?" 363 She answered this question by proclaiming "No- He 

is just, and his anger will not always slumber.  He will wipe the tear from Ethiopia's eye; 

He will shake the tree of liberty, and its blossoms shall spread over the earth."364 Her 

rhetoric seems to echo the popular phrase mentioned in this chapter's introduction about 

"whether and Indian of African sun burned upon his face." Yet, in Forten's text there is no 

clear evidence that she's trying to compare the oppressions of blacks and Indians, but that 

she may be gesturing towards this by using an indigenous pseudonym. 

 Another black writer who used a Native American pseudonym was James 

McCune Smith.  Unlike Forten who just wrote just one article under the "Magawisca" 

pseudonym, Forten penned dozens of articles under his "Communipaw" name in 

Frederick Douglass' Paper.365  His name is derived from "Communipaw" from the 

Algonquian language Lenape for one of the earliest sites of the Dutch West India 

Company colonies: New Amsterdam.  The town's name became legendary because it was 

included in an early historical work by Washington Irving, who published A History of 

New York in 1809 which was a popular success (similar to the success of Sedwick's 

book).  Irvin's book was a fictionalized version of the history of New Amsterdam.   The 

town included an interracial community of Blacks, Indians and Dutch settlers who 

resisted British invaders.  McCune Smith called himself a "descendant" of Communipaw, 

and according to historian, John Stauffer, many of Smith's articles penned under his 

pseudonym  "Communipaw" reflected stereotypical "savage" ideas about Indians as an 

example for blacks to adapt savagery as a method to combat slavery."366
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 It is significant that both Forten and Smith used Native American pseudonyms, as 

opposed to African, Greek, Roman or other popular choices used by other antebellum 

newspaper writers.  The decision to choose a pseudonym generally signaled to the reader 

that the writer viewed themselves with the characteristics evoked by the name, such as in 

the earlier reference to "Libertas" which obviously evokes the idea of liberty for 

abolitionists.  Both Smith and Forten are part of a black elite: they are free, educated and 

well-read; hence, referencing popular literary examples of Native Americans also 

signified their literate status. 

 

Seneca Cough Syrup and "Indian Doctors" in Advertisements 
 

 Not only were Native Americans symbolically figured into the past through the 

use of pseudonyms, but they also appeared in black writings during these years through 

advertisements. Four editions of the Colored American from 1837-1838 featured the 

same advertisement for "Seneca Cough Syrup."367   This remedy was marketed to be used 

for "Coughs, Colds, Asthma, and Consumption." The ads noted: 

 This invaluable Medicine is prepared from some of the most powerful and rare 
 plants in the vegetable kingdom.  From the original recipe of Towanda, the 

 celebrated Indian Chief and Physician, of the Seneca tribe. Its efficacy is beyond 
 imagination. All who have tried it have given ample proof of its beneficial results.  
 To be had only at the old established Indian Medicine Store, 117 Varick Street.368 

 
It is not clear whether this reported "Indian Chief" was an actual Seneca Indian or 

someone "playing Indian."369 They may be drawing upon drawing on the stereotypical 

mystique of knowledge of Indians about natural healing practices.  Furthermore, the 

name of the reported chief is unknown, although there is a Seneca band known as 

Tonawanda Senecas.    
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 Similar advertisements appeared in the Freedom's Journal newspaper ten years 

prior of various "Indian doctors" and "doctresses." Like the "Seneca cough syrup" 

advertisements, we can speculate that these early advertisements may have been trying 

sell their various cures by appealing to popular stereotypes about Native American 

medicinal knowledge.370   Such advertisements seem to reflect particular stereotypes 

about Native Americans as having spiritual or medicinal powers.371 For example, an 

advertisement in 1827 appeared for an "Indian doctress" named Sarah Green.372   The 

article highlighted her office and services under the title, "Diseased Cured" and promoted 

her ability to heal "the Piles, Dysentary, all kinds of Wounds, and Bruises."373  However, 

scholars who have studied Green’s genealogy have concluded that she was a free African 

American woman.374   She may have descended from a multi-racial family from New 

England and may have had some Native American ancestors.  Green could have been 

familiar with indigenous medicinal practices due to her background as an Afro-Indian.375    

Or she could have been “playing Indian,” meaning that she may not have actually had an 

indigenous ancestry.   

Another "Indian physician and botantist” was “Dr. Thorp who published an 

advertisement in the Journal in 1827 that offered his "thanks to the public in general for 

past favors.”  He added that he hoped "to solicit [the] patronage [of more Journal 

readers] in future."376  It also proclaimed that he could cure "all diseases of the human 

system, with roots and herbs, free from the use of mercury."377  Similar references to a 

“Dr. Thorp,” and his cures which are noted in this white newspaper the New York Daily 

Tribune.  Yet, Thorp’s Tribune advertisements do not make any reference to his race as 

“Indian.” Instead they only note that he used vegetables and various herbs to cures these 
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diseases.  He was the manufacturer of  a popular medicinal cure known as “Carminantia, 

” which  received favorable mention in several letters written by his "respectable" white 

clients who vouched for its’ effectiveness.378  One may assume that Thorp, like Green, 

was possibly “playing Indian,”, or perhaps he could have been racially mixed with 

African, European and/or Native American ancestry who may have also learned about 

indigenous medicinal practices.   

Historian Sharla Fett offers a historical context to explain such antebellum 

medical advertisements.  Fett notes that “Native American knowledge of medicinal plants 

no doubt influenced African American (and European) herbal medicine, though the exact 

historical processes of this exchange are difficult to identify.”379  We can assume that 

Green or Thorp may have appropriated an Indian identity for financial purposes during 

the long market revolutionary era.   There is no evidence in the early black press that 

explained what African American journalists thought about such advertisements for 

potentially "quasi-Indians" such as Chief Towanda, Dr. Thorp or Dr. Green who appeared 

in African American newspapers. But these advertisements  do suggest that romanticized 

images of Native Americans appeared in black antebellum sources (see Figure #9).  In 

sum, whether through such advertisements, pamphlets, friendship album entries, 

newspaper articles, or memoirs detailed in this section, Indians are symbolically 

appropriated in black newspapers.   
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Figure #9:  Newspaper Clippings.  A) Sarah Green in the Rights of All.  B) H.C. Thorp in an article from 

the   

NY Tribune featuring one of his patients providing a reference for his services and "Carminantia" cure.380 

 

 

In the Hearts of Black Women: Symbols of and Sympathies towards Indians  

  

 The ways in which free black women participate in the discourse of viewing 

Native Americans as the "savage other" is the focus of this section.381   Considering racial, 

gendered and class politics, the status of free black women filters the lens through which 

they view Indians, even if such views are generally just as ethnocentric and paternalistic 

as male writers. This section will highlight black women orators and abolitionists, like 

Maria Stewart and Elizabeth Wicks, who referred to Indians symbolically as part of a 

liberation theology tradition to address black female respectability and inspire the spread 

of Christianity.  Alternatively, Ann Plato and Jarena Lee seem to write more 

sympathetically about Indians because of their actual encounters with them, and in Plato's 

case, perhaps because of her own Native American ancestry.  Ideas about Indians 

documented by black women writers and orators in the 1830s and 1840s mirrored those 

divisions by male writers and orators.   However, it is important to separately highlight 

such contributions of women which are oftentimes overlooked in abolitionist 

historiography.   
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 Bostonian free black woman abolitionist and writer, Maria Stewart delivered a 

public address in 1833 at Boston's African Masonic Hall.382 Some of her speeches and 

writings were published in The Liberator newspaper, edited by William Lloyd Garrison, 

which started publication in 1831.  Historians have noted that Stewart's spiritual calling 

to become a public voice for African Americans was particularly awakened after her 

friend, David Walker's mysterious death in 1830.383   

As she began her career as a public speaker, she delivered a powerful speech at 

Franklin Hall to the Afric-Intelligence Society in Boston on September 21, 1832. She 

started off by questioning, "why sit we here and die?"  She symbolically referenced 

Native Americans by stating the following:384 

 Did the Pilgrims, when they first landed on these shores, quietly compose 

 themselves and say, 'The Britons have all the money and all the power, and we 
 must continue [to be] their servants forever? Did they sluggishly sigh and say, 
 ‘Our lot is hard- the Indians own the  soil, and we cannot cultivate it?’ No- they 

 first made powerful efforts to raise themselves and then God raised up those 
 illustrious patriots, Washington and Lafayette, to assist and  defend them. And, my 
 brethren have you made a powerful effort? Have you prayed the legislature for 
 mercy’s sake to grant you all the rights and privileges of free citizens, that  your 

 daughters may rise to that degree of respectability which true merit deserves, and 
 your sons above the servile situation which most of them fill?385 

  
Stewart briefly examines Puritan's encounters with Native Americans in Massachusetts as 

part of her state's history.  Instead of identifying with the struggles of blacks as similar to 

oppressions of Native Americans, she chooses to refer to Puritans and their work ethic as 

a model of respectability for her black audience.386 Stewart's ideas are a part of a much 

broader intellectual tradition during this time.  Most black and white reformers opposed 

the idea of Indian Removal and were inspired by the contemporary resistance of 

southeastern Indians, while ignoring the plight of Indians in other parts of the country.  

Yet, by reflecting on a romanticized views of the past regarding Native Americans and 
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Puritan settlers, Stewart tried to inspire her black audience to adapt enterprising ideas as 

part of the market economy in the antebellum era, regardless of the fact that it was 

originally indigenous lands on which they lived and worked.   

 Like Stewart, another free black woman, Elizabeth Wick of Troy, New York, 

gives a speech, in 1834 entitled, Address delivered before the African Female Benevolent 

Society of Troy [AFBS].387  In her speech, Wicks tells of her free black audience of 

women: 

 While we are enjoying all these privileges, and are endowed with the blessings 
 that a bountiful Providence can shower upon us, let our minds travel south and 

 sympathize with the present state of the two millions of our brethren who are yet 
 in bondage, and denied the smallest privilege we enjoy.... 
 The time may come when the face of the moral and of the course the natural 

 world shall be changed; when the wilderness and solitary places shall blossom 
 like the rose; when all the families and nations of the earth shall be of one mid, 
 and shall allay their thirst at the same pure fountain of heavenly wisdom.  Then 
 shall the Indian no more adore the sun, nor think to wash away his moral pollution 

 in the streams; but all nations shall adore one God.  
  
As part of a politicized liberation theology, Wicks evoked her Christian beliefs to offer 

hope and a sense of racial uplift for Black women.  Yet, she generalized her views about 

Native Americans by assuming that there were not any Native Americans who were 

Christians.  She castigated Native Americans as non-believers. Yet, she is hopeful that 

they would all eventually become part of a future Christian republic that would 

encompass all races of people, including Blacks.
388

 

 While Stewart and Wicks only briefly reference Indians to gesture towards 

Christian beliefs, other black women writers are more explicit in their references about 

Native Americans.  Over a decade after Wick's speech, Jarena Lee published her 

autobiography Religious experience and Journal of Mrs. Jarena Lee in Philadelphia in 

1849.  Like Maria Stewart,  Lee's spiritual calling occurred after the death of her 
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husband.  In her autobiography she explained that her calling was "renewed" through 

grieving his passing and feeling that she "left alone in the world" to raise two children.389  

She became the first black woman ordained by Richard Allen in the AME church in 

Philadelphia and then became an itinerant minister in the 1820s and 1830s.  At one point 

during her career, she visits Seneca Indians in Buffalo, New York. 

 Lee described how she encountered two Seneca Indian chiefs during her trip to 

Buffalo. She noted that it was not an accidental encounter and that she had "made an 

appointment for the Indians; two of the chiefs called at where I stopped to see me. I asked 

them to pray for us they complied, but done it in their own tongue. I felt the power of 

God in my own heart."  Later, she spoke to fifty Indian children in Buffalo Village, and 

she described how some dressed in English style, while others dressed in Indian style 

with blankets and moccasins.  She noted that "their Elder or missionary had gone to teach 

another tribe that day, and he only taught them very plainly, and read out of pamphlets 

the experiences of others."  She decided to share a hymn, and an interpreter translated 

after she spoke.  She added "I spoke plain and deliberate and very pointed, the interpreter 

spoke it after me in the Indian tongue, and one of the women cried out Amen." Lee 

referenced stereotypes about Indians when she suggested that they can be "civilized and 

Christianized" and added further that "[w]e might call them heathens, but they are 

endowed with a Christian spirit."390  Literary scholar, Carla Peterson asserts that Lee 

views "Indians as cultural Others, different and inferior [was] because of their pagan 

beliefs."   Like, even though her words offer a tinge of sympathy towards Indians, Lee’s 

views are also steeped in ethnocentric attitudes from her perspective as a free black 

Christian woman. 



116 

 
 

 Another example to consider would be the writings of Ann Plato.  She would 

become known as the second woman of color to publish a book of essays and poems after 

Phillis Wheatley did during the eighteenth-century.  Plato's work entitled, Essays: 

Including Biographies and Miscellaneous Pieces in Prose and Poetry was first published 

in 1841.  She was born free and raised in Hartford, Connecticut and like the previously 

discussed Robert Lewis Benjamin (as well as another contemporary woman writer, 

Elleanor Eldridge) Plato had dual ancestry: she had a Native American father and African 

American mother.391  When she was only sixteen years old, she published a collection of 

prose and poetry dealing with specific problems facing African Americans, which 

includes two references to Native Americans.  One appears in an essay entitled "Lessons 

from Nature."  In describing God's family, she noted that "[s]ome have white 

complexions, some are red, like our wandering natives, others have sable or olive 

complexions.   But God hath made of one blood all who dwell upon the face of the 

earth."392  Her sentiments echo much of the biblical references used in abolitionist rhetoric 

regarding the notion of the humanity of the human race.393   In the second part of the book 

featuring poetry, she includes a poem entitled "Natives of America" which described a 

conversation between unnnamed indigenous father and his daughter.  The daughter is 

asking the father to describe indigenous history and of how her "Indian fathers dwelt, 

and, of sore oppression felt [and] how they mourned a land serene; It was an ever 

mournful theme.” He explained how indigenous people were sold as slaves, and how 

Europeans claimed to have discovered American land which resulted in oppression 

towards indigenous people.  At the end of the story, he asked his daughter to remember 

the stories he has shared, as a way of preserving indigenous oral histories.394 
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 This fictionalized account does not include any tribal affiliation or specific details. 

It may be intended to tell a sort of "pan-Indian" view of history and European encounters. 

It also may be indirectly referencing African Americans, specifically in the line, 

"strangers did us invade- strangers destroyed the fields which were us enjoyed."   Literary 

scholar, Kenny Williams, once described this poem as an "extensive and dramatic poem" 

which represented the "downfall of the American Indian." She adds that the "cruel 

oppression suffered by Indians could be transferred to the subjugated blacks."395  Yet, 

Williams incorrectly noted that Natives Americans were a "seldom discussed issue" by 

writers of African descent.396  Furthermore, given Plato's publication date after Indian 

Removal, it is clear that Native Americans are, indeed, a focus for several writers of 

African descent during the 1830s and 1840s.   

 

CONCLUSION 

 
 In sum, this final reference by Williams claiming that Native Americans were 

rarely featured by writers of African descent echoes the earlier statement noted in this 

chapter's introduction by Linda Kerber regarding her claim that Native Americans were 

seldomly mentioned in the Colored American newspaper.  This chapter has attempted to 

prove both statements as being short-sighted.  The image of “the Indian” framed specific 

values and ideals for African Americans in the 1830s and 1840s in various ways: to align 

oppressions faced between African Americans and Native Americans, and also to 

symbolically appropriate references to Native Americans to bolster Black demands for 

citizenship.  We now can better understand that the popular "Indian or African sun" in 

black abolitionist rhetoric noted in this chapter's introduction may have had several 
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meanings for that either linked or contrasted the experiences of African Americans and 

Native Americans during two decades of the early nineteenth-century.  Such racial ideas 

continued to dominate the writings about Blacks and Indians into the 1850s, which will 

be discussed in the next chapter. 
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CHAPTER 4: 

'The Absurdity and Wickedness of Making a Man's Freedom Depend Upon  

The Color of His Skin or The Quality of His Hair':397 

Fugitive Slave Law, The Claim of Native American Ancestry and  

Indian Slaveholding in the 1850s 

 
Introduction  
 

Several newspapers from around the nation reported a story in 1854 about an 

imprisoned teenager named Lucy in Colombia, South Carolina.398  She was detained 

because of her questionable identity: was she a runaway slave or a free Indian? When a 

white southerner named Mr. Darby responded to a fugitive slave advertisement about 

Lucy, he had to show his bill of sale to prove he was her owner.  However, he was 

questioned because of her appearance.  Darby claimed that when he bought her, she was 

sold to him "as a Negro" but agreed that she had the "the looks of an Indian."   He 

claimed that Lucy "ran away repeatedly."  Lucy maintained she was an Indian and not an 

enslaved Black, and she had "told several playmates" of this fact.  Some of the 

community members were reportedly "impressed by the girl's appearance [and] advised 

the jailer not to give her up, as she evidently was an Indian."399  Lucy sat in jail from 1851 

to 1854 because Mr. Darby's bill of sale was questioned. Lucy's case caused quite a stir 

and even garnered the attention of the South Carolina governor, John Means.400  

Apparently, he was “so convinced that the girl was Indian" that if the case was decided 

against her, "he would buy her and set her free.” 

By 1854, a Cherokee Indian chief became aware of the case and went to the jail to 

validate Lucy's status. Although various news reports spelled the chief's name as 

"Inaluskie," his actual name was Junaluska.  He was described as a well-known military 

figure who reportedly saved the life of General Andrew Jackson during the Battle of the 
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Horseshoe Bend in the War of 1812.401  As reported in news article, Junaluska claimed 

that approximately in 1837, the girl was taken as a captive from his tribe when they were 

"on the way from North Carolina to Arkansas.  His people had been walking on what 

became known as the Trail of Tears.  When he heard about an incarcerated "Indian girl" 

in Columbia, South Carolina, he came to claim her as his kidnapped niece, named "Lut-

se."402 The combination of Junaluska's status and testimony helped to validate Lucy's 

status and racial identity. 

Additional testimony came from Dr. Robert W. Gibbes, a white medical doctor 

practicing in Columbia.  An expert in paleontology as well as medicine, Gibbes was a 

naturalist who dabbled in the emerging field of race science.403  He provided "scientific" 

evidence to help support Lucy's case to prove her race and status as a free Indian by 

comparing her skull to an Indian skull he brought with him into the courtroom, in 

addition to examining her hair.404  Gibbs testified that this evidence confirmed Lucy’s 

Indian heritage.  The attorney for the plaintiff, Mr. Darby, insisted that Dr. Gibbes "give 

the facts as to [Lucy’s] hair grades and [Lucy’s] blood" and complained that Gibbes’ 

evidence might be inadequate, as he had not examined "by the microscope any half-

breeds."  Other witnesses provided details about Lucy's phenotypical and temperament 

characteristics.  At the end of the case, "the jury decided in favor of the girl's being 

Indian, and she left Columbia next day with the old chief, Junaluska, on her way to 

Arkansas. 

While we do not know any further information about Lucy's life, we know the 

details of her case were reported in the December 1854 edition of Frederick Douglass' 

Paper.405  Her trial opens up questions about the meaning of "Blackness" and 
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"Indianness" in the 1850s.  There were countless slaves who failed to gain their in this era 

freedom, especially in South Carolina where the cotton industry was booming and the 

enslaved population doubled from 1830 to 1850.
406

    Successful escapes from slavery 

became more difficult just around the time Lucy appeared in court.  Furthermore, her 

case was tried after the passage of the Fugitive Act of 1850 and the Kansas-Nebraska 

Act.  Junaluska's presence in the court, however, reminded his listeners of the horrors of 

the Trail of Tears, which still shamed the nation, and thus provided an opening for Lucy. 

In this chapter, I argue that historical events of the 1850s influenced the ways that 

Native Americans were depicted by African American writers.  In the first section of my 

chapter, I examine the portrayals of Native Americans in both the real and fictionalized 

slave narratives.  Some Black writers perceived Indians as allies who assisted fugitive 

slaves, while others perceived some Indians as benevolent slavemasters.  Most of the 

sources utilized in this chapter were published in the 1850s. However, in most instances, 

slave narratives highlighted encounters between African Americans and Native 

Americans that occurred in the 1830s and 1840s.  By the 1850s, black-edited newspapers 

in the North and in Canada printed stories to reveal that there was more limited actual 

contact between Native Americans and African Americans than in the earlier period.  In 

the second section, I examine the various ways that some Blacks claimed "Indianness" as 

a form of social capital as evidenced through their memoirs and newspaper reports about 

legal cases. Next, I argue that Black writers also perpetuated a narrative of decline about 

Native Americans through their comments about Indians as "dying" or through their 

vision of Native Americans as less civilized than Blacks. Finally, I examine how Indian 
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slaveholding in Indian Territory was vehemently criticized by black writers after the 

passage of the Kansas-Nebraska Act in 1854.  

 
The Representation of Native Americans as Fugitive Slave Allies or Benign  

 

Slaveholders  in Ex-Slave Narratives  

 

 

 An important narrative published in the 1850s is The Narrative of Sojourner 

Truth.  It documents the experiences of a formerly enslaved woman, while the majority of 

narratives published in the 1850s documented the experiences of formerly enslaved 

men.407  In one scene after Truth is nominally freed in 1827, she described her travel in 

New York and noted the following encounter: 

An Indian (for Indians were plenty in that region then) passed along as the 

bereaved mother washed the bloody corpse of her murdered child, and learning 
the cause of its death [the Indian mother] said, with characteristic vehemence, 'If I 
had been here, I would have put my tomahawk in his head!' meaning the 

murderer's.408   
 
This encounter seemed to resonate with Truth's experiences as a mother that she 

chronicled in earlier passages of her narrative.  She explained that after she was freed, she 

learned about the illegal sale of her enslaved son.  She noted that when she "heard that 

her son had been sold South, she immediately started on foot and alone, to find the man 

who had thus dared, in the face of all law, human and divine, to sell her child out of the 

State" and added that she would try to "bring him to account for the deed." Several years 

passed before she finally found her son.  He did not at first recognize her, but she soon 

convinced him that she was his mother. She examined his body to observe that the 

slavemaster "Fowler [had] whipped, kicked, and beat" him."409  
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We can imagine the shared anguish felt between Truth and the unnamed Native 

American mother.  The Indian mother grieved the death of her child, while Truth 

experienced angst when trying to find her son and when she learned that harm had been 

inflicted on him. We do know for certain whether the indigenous mother's child was 

killed by a white person.  We do know that Truth confronted the white slavemaster, 

Fowler, who illegally purchased and harmed her son.  However, by analyzing Truth's 

words, we can glean the shared experiences between Blacks and Indians who grappled 

with white oppression.  She noted that she encountered this indigenous woman during a 

time when there were "plenty" of Indians in the New York region.  This signals to the 

reader that this was prior to white encroachment which resulted in Native Americans 

being either killed or forcible relocated. Also, the timing for Truth's encounter with the 

unnamed indigenous woman occurred sometime in the late 1830s after the passage of the 

Indian Removal Act that impacted not only indigenous people in the Southeast, but also 

in the North.  

 Truth's encounter provides us with a rare glimpse of the shared experiences of 

oppression faced specifically by African American and Native American women and 

children.   As noted earlier, while narratives written by African American men are 

certainly more common, such narratives rarely depicted Native American women, or did 

not even mention the gender of various "Indians" encountered.  Nevertheless, they did 

discuss interactions between men and deserve our close attention.  In this section, I 

examine slave narratives that depict Native Americans either as allies who helped 

fugitive slaves or as slaveholders who are perceived to be more benevolent that white 

slaveholders. 
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**** 

 Josiah Henson's memoir, The Life of Josiah Henson, Formerly a Slave, Now an 

Inhabitant of Canada, as Narrated by Himself, was first published in 1849 and reprinted 

throughout the 1850s.  It details his life and various experiences from the time of his birth 

in 1789 in Maryland.  His earliest memories of his parents included his father being 

brutally beaten for "killing a white man" and his mother pleading on the auction block to 

be sold with Josiah, her youngest child.410  Years later, he writes that his slavemaster told 

him that he "must take his slaves to his brother, in Kentucky" to pay off his debts.   

During one point with his new master, he travelled to New Orleans.  It was then that 

Henson wanted to purchase his freedom. However, his owner tricked him by raising his 

price after he had already saved enough money to pay the original price.  He explained 

his feelings about this incident and noted that "indignation is a faint word to express my 

deep sense of such villainy."411 At this point sometime around 1830, Henson decided to 

escape with his family and travelled along the Ohio River.  He saw a group of people 

from a distance and soon realized that "they were Indians, with packs on their shoulders; 

and they were so near that if they were hostile, it would be useless to try to escape."412  

Soon, these Indians actually ran away and Henson wondered if it was because they 

assumed that he was "the devil, whom they had perhaps heard of as black."413  He noted 

that he heard "their wild and prolonged howl, as they ran, for a mile or more. My wife 

was alarmed too, and thought they were merely running back to collect more of a party, 

and then to come and murder us, and she wanted to turn back."414   

 However, Josiah decided that since they had already travelled so far, they must 

"press on."  They soon entered an indigenous settlement.  He noted that "we came upon 
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their wigwams, and saw a fine looking, stately Indian, with his arms folded, waiting for 

us to approach."415  He added "he was apparently the chief, and, saluting us civilly, he 

soon discovered that we were human beings, and spoke to his young men, who were 

scattered about, and made them come in, and give up their foolish fears. And now 

curiosity seemed to prevail."  These Native Americans protected the Henson family by 

providing them with food and a place to spend the night.  The next day, he noted that his 

family "resumed our march, and found, from the Indians, that we were only about 

twenty-five miles from the lake. They sent some of their young men to point out the place 

where we were to turn off, and parted from us with as much kindness as possible."416 The 

Native Americans that Henson encountered made a positive impression on him because 

of the help they gave.417  

 Other examples of slave narratives that depicted the connections between fugitive 

slaves and indigenous people include John Brown's narrative, A Narrative of the Life, 

Sufferings, and Escape of John Brown, a Fugitive Slave, Now in England, published in 

1854.  Brown's indigenous encounters are not as extensive as Henson's, but are important 

nonetheless. He included his memory of encountering Cherokees in New Echota, 

Georgia, prior to Indian Removal.418 He noted that "[a] very large body of Indians, 

gathered from this territory, had been located there sometime between 1836 and 1838, 

where they remained six months, under guard, being on their way to their new location in 

Arkansas. There were some thousands in all, under the chiefs John Ross and John 

Ridge."419  He added that his slavemaster Stevens "used to send us to these [Indian] 

people to sell them provisions, generally causing his son-in-law, Joe Stokes, to 

accompany us."  When he escaped, he ended up following the path of Henson who also 
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escaped following the Ohio River. Brown travelled along a nearby tributary, the Wabash 

River, which flows through the present-day states of Ohio, Illinois and Indiana.  He 

followed it for "[one] hundred miles, crossing the Wabash again, and going through the 

Indian reserve on our way."420  His narrative reflects his intimate knowledge about 

Cherokees.   Although he does specifically mention if he encountered any indigenous 

people along the Ohio River, his reference to going through an "Indian reserve" does 

suggest that he could have encountered indigenous people there. 

  Like Brown, Henry Goings' narrative, Rambles of a Runaway from Southern 

Slavery published in 1869, included encounters with Cherokees in Georgia.421  In this 

narrative, Goings described his experiences enslaved in the South in various states.  He 

was born in Virginia, but also lived in North Carolina, Tennessee, and Alabama, and was 

a victim of the domestic slave trade.  During his time in Tennessee, around 1821 or 1822, 

he notes the following experience about visiting Milledgeville, Georgia: 

I accompanied my master on a trip to Georgia.  Our destination was Milledgeville 
the capital of that state. Through the country there were many settlements of 

Cherokee Indians. We found them peaceable and most of them occupied good 
farms tilled by slaves. I should think, from all I saw, that they were much better 
masters than the white people, as the colored people seemed more contented than 
any I had ever seen.422  

 
Goings captures a glimpse of Cherokee life prior to Indian Removal in 1830 when many 

Cherokees lived in Georgia.423   I will address Goings' idea about Indian slaveholding in 

comparison to white slaveholding in examining the narrative by Henry Bibb. 

 Another example of a narrative that depicted Native Americans in a positive light 

is Solomon Northrup's 12 Years a Slave, which was published in 1853.  Northrup was 

born free in the North but while working in Washington, DC, treacherous whites sell him 

as a slave.  He remained enslaved for twelve years.  He described a scene in which he and 
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other enslaved people encountered Native Americans.  Northrup’s owner William Ford 

owned a lumber mill northwest of New Orleans in the Great Pine Woods along 

Louisiana's Red River.424  Northrup devised a plan to transport lumber by water which 

was less expensive than transporting it by land since the distance was shorter.  He created 

a raft in the Bayou Boeuf to get to Lamourie.  

 After transporting the lumber, Northrup and the men with whom he travelled with 

encountered Native Americans near Indian Creek.425 He noted that "Indian Creek, in its 

whole length, flows through a magnificent forest. There dwells on its shore a tribe of 

Indians, a remnant of the Chickasaws or Chickopees, if I remember rightly. They live in 

simple huts, ten or twelve feet square, constructed of pine poles and covered with 

bark."426  Although Northrup was uncertain of the tribal identity of the people he saw, he 

should have trust his memory: they probably were Chickasaw.  Chickasaw Indians 

originally lived in an area that included present-day states of Mississippi, Alabama and 

Mississippi, before being forcibly removed in 1832 west of the Mississippi River.  The 

Red River flowed into the Mississippi River. The indigenous people Northrup encounters 

could not have been "Chickopee," which is actually a name of the Nipmuc Indians who 

originally lived in Connecticut. He also may have been confused if he knew about the 

Choctaw Indians who originally lived in the Mississippi River region, particularly in 

Louisiana area. 

 Northrup described the indigenous people's societal structure, style of dress and 

noted their equestrian abilities.  He also noted the following: 

[The] chief of the tribe was Cascalla; second in rank, John Baltese, his son-in-law; 

with both of whom, as with many others of the tribe, I became acquainted during 
my frequent voyages down the creek with  rafts. Sam and myself would often 
visit them when the day's task was done. They were obedient to the chief; the 
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word of Cascalla was their law. They were a rude but harmless people, and 
enjoyed their wild mode of life. They had little fancy for the open country, the 

cleared lands on the shores of the bayous, but preferred to hide themselves within 
the shadows of the forest. They worshiped the Great Spirit, loved whisky, and 
were happy.427  

 

He mentioned Cascalla several times throughout the narrative, but this name, along with 

John Baltese, appear nowhere else.428    

 Northrup also observed Chickasaw social dances. Many indigenous dance 

practices were associated with the seasons, such as the Chickasaw stomp dance, which 

was performed in the Spring.429  It seems clear that he attempted to understand indigenous 

cultural practices which is noteworthy: 

On one occasion I was present at a dance, when a roving herd from Texas had 
encamped in their village. The entire carcass of a deer was roasting before a large 
fire, which threw its light a long distance among the trees under which they were 

assembled. When they had formed in a ring, men and squaws alternately, a sort of 
Indian fiddle set up an indescribable tune. It was a continuous, melancholy kind 
of wavy sound, with the slightest possible variation. At the first note, if indeed 

there was more than one note in the whole tune, they circled around, trotting after 
each other, and giving utterance to a guttural, sing-song noise, equally as 
nondescript as the music of the fiddle. At the end of the third circuit, they  would 
stop suddenly, whoop as if their lungs would crack, then break from the ring, 

forming in couples, man and squaw, each jumping backwards as far as possible 
from the other, then forwards—which graceful feat having been twice or thrice 
accomplished, they would form in a ring, and go trotting round again. The best 
dancer appeared to be considered the one who could whoop the loudest, jump the 

farthest, and utter the  most excruciating noise. At intervals, one or more would 
leave the dancing circle, and going to the fire, cut from the roasting carcass a slice 
of venison.430 

 

This scene reminds us of the fact that Northrup was a musician which may explain why 

he documented so closely these indigenous musical and dance practices.  Regarding his 

own talents, he mentioned that he was a violinist many times throughout his narrative.431  

He explained that he performed at local events and that his "master often received letters, 

sometimes from a distance of ten miles [inviting him] to play at a ball or festival of the 
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whites."432 He explained that the "African race is a music-loving one, proverbially; and 

many there were among my fellow—bondsmen whose organs of tune were strikingly 

developed." In contrast to his own musical abilities, he negatively portrayed indigenous 

music "indiscernable" and as "nondescrip" music. However, it is noteworthy that he 

documents in such detail what he witnessed to help portray the image of the indigenous 

cultural practices he witnessed. 

**** 

 While each of the narratives described above documented various actual 

encounters between enslaved of free African Americans and Native Americans who were 

perceived as allies,or at least in a positive light, similar narratives were also presented in 

fictionalized accounts.  One example is Martin Delany’s novel, Blake; or The of America 

Blake; or the Huts of America, which was first published in 1859.433  The author tells the 

story of an enslaved character name Henry Blake.  He was born in Cuba and decided to 

spend many years travelling around the U.S. South to incite insurrection amongst slaves 

after he learned that his wife had been sold to a planter there.  Blake spoke with many 

enslaved African Americans during his travels.  At one point, he also encountered a 

Choctaw Indian chief.
434

   

 He travelled to the "Indian Nation near Fort Towson, Arkansas" where he met this 

chief named "Mr. Culver." He described Culver as an "intelligent old Chief." He shared a 

conversation with Culver, using an indigenous dialect of English, and noted that Culver 

argued that that there was "difference between a white man and Indian holding slaves. 

Indian work side by side with black man, eat with him, drink with him, rest with him and 

both lay down in shade together; white man even won't let you talk! In our Nation Indian 
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and black all marry together. Indian like black man very much, only he don't fight 'nough.  

Black man in Florida fight much, and Indian like 'im heap!"435  Blake responded by 

telling Culver that he was mistaken about his ideas about black people.  He said that they 

"would fight if in their own country they were united as the Indians here, and not 

scattered thousands of miles apart as they are." He added that "you should also remember 

that the Africans have never permitted a subjugation of their country by foreigners as the 

Indians have theirs, and Africa today is still peopled by Africans, whilst America, the 

home of the Indian -- who is fast passing away -- is now possessed and ruled by 

foreigners."  Towards the end of this exchange, Culver extended Blake a peace pipe and 

tells Henry, "Go on young man, go on. If you want white man to love you, you must fight 

im!”436  This fictionalized encounter gives us a sense of Delany's perceptions about the 

links between actual oppressions facing African Americans and Native Americans. His 

included Culver's stereotypes about African Americans as being complacent, except for 

in Florida, in reference to their participation during the ongoing Seminole Indian Wars. 

Culver also portrayed stereotypes about Native Americans as being more violent than 

African Americans when confronting white oppression.  Culver advised Blake to fight 

the "white man" in order to receive "love," which suggests that he thought Native 

Americans experienced.  Blakes' efforts to continue his fight to end slavery are bolstered 

by his conversation with Culver. 

 While the prior narratives depicted Native Americans as the allies of fugitives, 

other narratives explicitly depicted Native Americans as benevolent slaveholders, as 

briefly referenced in Goings' narrative analyzed earlier.  One example is Henry Bibb's 

Narrative of the Life and Adventures of Henry Bibb, An American Slave, Written by 
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Himself, which was first published in 1849.  Bibb was born in Kentucky in 1815 and was 

told that his father was his white slave owner, James Bibb.  His mother, Mildred Jackson, 

was an enslaved black woman. Bibb was resold as a teenager and made several attempts 

to escape the horrible treatment of his second slaveowner before he married and had 

children.  Earlier in his life, he first tried to escape to Cincinnati and then to Canada. 

However, he was betrayed by men pretending to be abolitionists on his way back to get 

his family and was imprisoned.  Sometime after 1840, he travelled with his slavemaster 

through Arkansas to attend "great races" there. He explained these as gambling events 

managed by Cherokee Indians.  At the races, Bibb met a Cherokee man who wanted to 

purchase him.  He described why he thought this would be advantageous for him: 

 

First, I thought I should stand a better chance to get away from an Indian than 
from a white man. Second, he wanted me only for a kind of a body servant to wait 
on him--and in this case I knew that I should fare  better than I should in the 

field. And my owners also told me that it would be an easy place to get away 
from. I took their advice for fear I might not get another chance so good as that, 
and prevailed on the man to buy me. He paid them nine hundred dollars, in gold 
and silver, for me. I saw the money counted out. 

 
He detailed his experiences living amongst the Cherokees.  He described his new 

Cherokee slave owner as "the most reasonable, and humane slaveholder that I have ever 

belonged to." The Cherokee man was the "last man that pretended to claim property in 

my person." He added the following detailed account of his experiences with his 

unnamed Cherokee slave owner: 

He was the owner of a large plantation and quite a number of slaves. He raised 
corn and wheat for his own consumption only. There was no cotton, tobacco, or 
anything of the kind produced among them for market. And I found this 
difference between negro slavery among the Indians, and the same thing among 

the white slaveholders of the South. The Indians allow their slaves enough to eat 
and wear. They have no overseers to whip nor drive them. If a slave offends his 
master, he sometimes, in a heat of passion, undertakes to chastise him; but it is as 
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often the case as otherwise, that the slave gets the better of the fight, and even 
flogs his master. 

 
His description mirrored the opinion of Goings, although Bibb's story and provide further 

evidence to help us imagine the historical reality of Cherokee slaveholding in the 1840s 

and the experiences from the perspectives of those who were enslaved.  

 In recent years, scholars have illuminated the complexities of such practices in 

order to understand the historical context of Cherokee slaveholding.  Historian Celia 

Naylor plainly states that "the "red over black" relationship was no more benign than 

"white over black."437    Furthermore, we should not assume by reading this brief account 

by Bibb or Goings that Cherokee slaveholding was somehow less severe, or that the 

plantations were somehow safer spaces for enslaved black people as opposed to white-

owned plantations.   As Tiya Miles notes, enslaved blacks resisted the "dehumanization 

and forced captivity" that they experienced on Cherokee plantations.438  Referring to 

Bibb's depictions of Cherokees, he highlighted the context of his impressions about white 

slaveholders as more violent than his Cherokee slaveholders. For example, as cited 

earlier, Bibb did not witness Cherokee overseers whipping slaves, as he did see this 

practice amongst white slaveholders.  However, we must bear in mind the research by 

Naylor and Miles.  We cannot interpret Bibb's text to indicate any generalities regarding 

the differences between Cherokee and white slaveholding practices. We must understand 

that this was Bibb's perspective.  Furthermore, the major focus of Bibb's narrative, along 

with most slave narratives, is to critique white slaveholding practices to support abolition.   

 In closing, the views of Henry Goings and Henry Bibb about their perceived 

benign indigenous slaveholders can be compared with other slave narratives, such as 

Sojourner Truth, who represented her encounter with an indigenous woman as evidence 
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of the shared oppressions facing African Americans and Native Americans.  We can also 

understand the positive portrayals of indigenous people who assisted fugitive slaves like 

Josiah Henson.  Furthermore, we can understand why Delany may have imagined the 

encounter he depicted to point towards the possibility of a united front between both 

racially oppressed groups.  The "Indian image" depicted in slave narratives are just as 

varied as they are in other African American writings that will continue to be explored in 

this chapter. 

 
The Affinity for Indians in Black Memoirs and Legal Testimony in the 1850s  

 

 
 In his second autobiography published in 1855, Frederick Douglass writes about 

the fact that his former slave owner and father, Aaron Anthony, would sometimes speak 

to him "in soft caressing tones [and refer to him as] his little Indian boy."439   Historian 

Waldo Martin describes this paternalistic act within the broader context of Douglass's 

descriptions about Anthony who would occasionally whip him, but not mistreat him as 

badly as he did other slaves.440  David Adler suggests that this "little Indian boy" 

nickname was given to Douglass because of his "copper-like skin color, high cheek bones 

and wide set eyes."441    It is unknown whether or not Douglass had Native American 

ancestry.  However, by considering Douglass' memory associated with his nickname, it 

raises the question:  in what ways did some African Americans associate a positive 

meaning with Native American racial identity in the 1850s? On a related note, how was 

Indian identity meaningful to blacks, who may or may not have had Native American 

ancestry? 
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 This issue of the perceived social capital of "Indianness" for African Americans 

was not new.  In fact, there are many examples from sources dating back to the colonial 

era, especially legal cases and runaway slave advertisements in newspapers which 

frequently reported comments about either reported cases of people deemed as Native 

Americans or of having dual African American and Native American racial ancestries.442  

But in the 1850s in the era of aggressive abolitionism, the "absurdity" of racial laws in 

the South were reported in black-edited newspapers in the North.  The particular cases 

that will be analyzed in this section include references made by defendants who claimed 

evidence of Native American racial identity in order to gain a free status. 

 One example of legal case that referenced Native American ancestry involved a 

defendant named John Bolding in 1851, who like Lucy, from the chapter's introduction, 

lived in Columbia South Carolina.  In a two-part article first entitled, "The Fugitive Slave 

Law Ripening," Frederick Douglass discussed Bolding's case and argued that it 

"illustrates the absurdity and wickedness of making a man's freedom depend upon the 

color of his skin or the quality of his hair."  He noted that a "warrant was issued by U. S. 

Commissioner Brigham for the arrest of Bolding on a claim of Mr. Barnet Anderson [that 

Bolding was] a fugitive slave from Columbia, South Carolina."443  He noted that four 

years before, Bolding, who was "somewhat darker than the average of white men" settled 

in Poughkeepsie, New York, and owned a tailor shop.444  He added that he "was about 20 

years of age, intelligent, industrious, and distinguished for his fine, manly appearance."   

 The questions of Boldings' racial and class status were key to his attempt to prove 

that he was not a fugitive slave.  His lawyer, Mr. Upton, promised to “show that the 

prisoner had no African blood in his veins" by proving that Bolding was “of Indian 
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extraction [and] that Bolding’s maternal parent was a free woman."  However, some 

witnesses disputed these claims and suggested that Bolding’s African ancestry was 

obvious. One witness noted that "I think John Bolding is strongly marked with the 

distinctive features of the African race; I do not think there is much of the Indian in him; 

never knew the offspring of an Indian and a white person to be so dark as he is."  This 

witness continued to explain that "I have often known the offspring of a white person and 

mulatto to have straight, long hair: there are many mulattos in South Carolina who have 

straight hair-fully as straight as Bolding." In a cross-examination, Bolding’s attorney 

challenged the witness who was a shoemaker.   Did [this] witness have any expertise in 

"peculiar physiological distinctions" of race, he asked?445   "How can you tell that there is 

not as much Indian or other blood in the prisoner's veins as there is of the negro?" The 

witness responded, "I know that he has a flat nose, which is not peculiar to the Indian; his 

hair is not so knotty as I have seen it in Columbia; I have seen his hair quite curly; do not 

think he is the offspring of a white person and a mulatto."446   

While the court case reprinted in Douglass's newspaper did not include the results 

of Bolding's case, other historical evidence suggests a favorable ending. The American 

Anti-Slavery Society reported in 1856 that a sum of two thousand dollars "was raised in 

New York, and paid to Bolding's owner, who had consented to take that sum for him, and 

Bolding returned to his family in Poughkeepsie."447 The case was also mentioned in a 

speech delivered to Congress by Horace Mann, a prominent abolitionist and educational 

reformer from Massachusetts.  Mann cited Bolding's case in his speech to oppose the 

Fugitive Slave Act.448 Mann noted that the case evidenced "what the fugitive slave law 

has already done" and that the public mind had already "become familiarized with its 
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brutalities." He concluded that he hoped that the law makers would have "some 

sensibility to the calls of justice and mercy left among us."  Douglass knew about Mann’s 

speech and reprinted it in Douglass' newspaper.449    

In another legal case from 1851, Judge Clements of Louisville, Kentucky tried to 

ascertain whether the defendant, John Fletcher, was a “freeman, or a slave, an Indian or a 

negro."  A report about his case also appeared in Frederick Douglass' Paper.  The article 

noted that Fletcher "asserted that he was an Indian, and of course free; but the court 

decided that he was a negro, and gave him 24 hours to prove his freedom, and procure 

$500 bail for his good behavior, otherwise he will be sold for a year on the vagrant act or 

free negro law.”450  In both the case of Bolding and Fletcher, and other cases, the price tag 

of freedom was tied to proof of one's claims to Native American identity, whereas the 

"proof" of blackness was simply ascertained by both the defendant's phenotypical 

characteristics and evidence of a freed status.  Furthermore, since the reporting all of 

these related cases, it seems clear that since Frederick Douglass was the editor of these 

newspapers, he was invested in documenting such cases to help reinforce his fight for 

abolition and opposition to racial discrimination.             

 Race law scholar, Ariella Gross described several related examples of legal trials 

that included debates over racial identities of defendants who claimed their status as free 

based on the racial identities of their parents, and especially mothers.451  In the absence 

strong evidence on the family background, such cases often included debates about 

phenotypical evidence of the defendants by various witnesses.  Witnesses sometimes 

offered additional evidence about the defendant's moral character—which they also saw 

as a measure of racial identity. Gross cited a case brought against Joseph Nunez of 
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Georgia. She argued that no one "suggested that he might be Indian [and] no one 

suggested an Indian background removed [him] from the white race; on the contrary, it 

offered a rationale for his color that explained away his "blackness.'"452  She added that 

not only was color used to determine one's racial identity, so too was comportment and 

body movements.  Nunez was described as looking "more Indian than negro” and also 

seeming to be white or Indian by virtue of the fact that 'his action and movements were as 

genteel as any man witnesses have known; there was no clumsiness about him." His 

"Indianness" was considered better because it was closer to whites along perceived racial 

hierarchical lines, as opposed to Blacks who were at the lowest position.  His case 

revolved around racial ideas that are similar to several other reported cases in black-

edited newspapers. 

Another example of a case about a fugitive slave reported as having "Indian 

blood" was reported in an article entitled “An Exciting Slave Case” in the September 5, 

1850 edition of the North Star.  The case involved an unnamed fourteen-year old girl who 

was “fairer than a mulatto, and is said to have Indian blood in her veins.”453  The unnamed 

girl ran away while travelling to Pittsburgh, Pennsylvania, with her wealthy slave owner, 

John Drennen of Van Buren, Arkansas.  Her escape was covered in several newspapers. 

Reprinted in the North Star, the article noted that "on Thursday afternoon, the 

Monongahela House was thrown into a most terrible confusion by Mr. John Drennan of 

Van Buren, Arkansas, who announced the startling fact that a female slave, about 

fourteen years of age had disappeared while he and his lady were at dinner."454  

Furthermore, it seems that this unknown enslaved young girl strategically chose 

dinnertime to escape while her slaveowner was busy.
455

  Other than her unknown name, 
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we also do not know if she could have been of both indigenous and/or African descent, as 

is suggested by the fugitive slave article. 

One final example is a bit of a departure from the cases described above appears 

in the memoir by Okah Tubee entitled A Sketch of the Life of Okah Tubbee, Alias, 

William Chubee, Son of the Head Chief, Mosholeh Tubbee, of the Choctaw Nation of 

Indians which was published in 1848,and republished again in the 1850s.456  Tubee was 

born in Natchez, Mississippi, where he was called William McCary.457  Littlefield noted 

that there were merely 75 free African Americans out of twelve thousand in Natchez, and 

that some “free blacks did enjoy the fruits of their own labor and could, therefore, amass 

property.”  Also, seventeen free blacks owned slaves.458  

 

 
Figure #1: George Caitlin painting of Choctaw Chief, Mosholatubbee.  

In his narrative, "Okah Tubee" claimed to be the son of this chief.459 
 

 Tubee claimed that he was the son of a Choctaw chief, Mosholatubbee (see Figure 

#1) and that he had been enslaved.  He sought freedom around 1836 by escaping on a 

riverboat along the Mississippi River, and ended up in New Orleans. He made his living 

as a musician.  He also had learned about Native American medicinal practices. He 

married Laah Ceil, who supposedly was the "daughter of a Delaware Indian mother and a 

Mohawk father."  However, Daniel Littlefield claimed that it was Ceil's idea to help her 

husband concoct the idea that he was Native American to get him to perform as an 
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"Indian" throughout his career. Her own Indian identity was fabricated as well.  By 1852, 

Tubee and his wife settled in Toronto, Canada, and gave lectures "on behalf of Native 

American interest."460   Literary scholar, Jonathan Brennan described Tubee's text and 

struggles with categorizing it as a Native American or African American text.461 Tubbee 

described himself to be part-Choctaw, despite the fact that he is not active in the Choctaw 

nation at the time and lived in predominantly African American communities during his 

part of his life.462  

 In closing, varied "Indian images" by Blacks in the 1850s are depicted through 

news reports of legal cases and in memoirs.  Some cases, like the Bolding case, were 

more explicit in drawing a direct connection between the implications of the Fugitive 

Slave Act in the broader context of abolitionist rhetoric critiquing the links between ideas 

about race and status.  The legal repercussion for those determined to be fugitive slaves 

was reenslavement. Also, this policy challenged personal liberty laws for people who 

were accused of being fugitives to defend themselves in court; thus compromising the 

rights of free blacks.  The longstanding challenges from the colonial era to the 1850s for 

anyone deemed as fugitive slave was to try by any means necessary to prove that they 

were free.  In the 1850s, we have evidence that some African American writers 

perpetuated the meaning for "Indianness" which was positively associated with a free 

status during this time.  
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"The Indian Dies...Not so the Negro, Civilization Cannot Kill him:" Racial Tropes  

 

about  Indians in the Black Press in the 1850s 

 
 At an 1848 meeting of the Female Benevolent Society in Troy, New York, Henry 

Highland Garnet delivered a speech: 

The Red men of North America are retreating from the approach of the white 
man…They have fallen like trees on the ground in which they first took root, and 

on the soil which their foliage once shaded.  But the Colored race, although they 
have been transplanted in a foreign land, have clung to and grown with their 
oppressors, as the wild ivy entwines around the trees of the forest, nor can they be 

torn thence.463  
 

It is clear that Garnet chose to challenge the social hierarchy that which placed African 

Americans on the lowest rung. But he did this by placing Native Americans at the very 

bottom.  He tried to suggest that Native Americans vanished because they did not 

assimilate like African Americans.  Instead of refuting the notion of racial hierarchy, he 

perpetuated it by suggesting that Blacks are superior to Indians.  He spoke to a 

predominantly white audience and tried to garner support and sympathy for abolition and 

the struggle towards obtaining equal rights for African Americans.464 Garnet's ideas about 

Native Americans in his speech were not new, and certainly he was not the only black 

abolitionist to hold such beliefs.  As discussed in Chapter Two, the politicization of black 

abolitionists in the 1830s and 1840s often included using stereotypical views of Native 

Americans in an effort to try to shed a positive light on blacks and their quest for 

citizenship.465  Such efforts continued during the 1850s. 

Like Garnet, Frederick Douglass referenced vanishing Indians in a speech he 

delivered to an audience in 1854 at Western Reserve College.  Douglass acclaimed the 

racial strengths of Blacks as compared to Indians, praising the former for: 
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their tenacity of life, their powers of endurance, their malleable toughness, would 
almost imply especial interposition on their behalf.  The ten thousand horrors of 

slavery, striking hard upon the sensitive soul, have bruised, and battered, and 
stung, but have not killed.  The poor bondman lifts a smiling face above the 
surface of a sea of agonies, hoping on, hoping ever.  His tawny brother, the 
Indian, dies, under the flashing glance of the Anglo Saxon.  Not so the Negro: 

civilization cannot kill him.  He accepts it—becomes part of it.”466  
 
Black newspaper reporters and orators may have included these stories to perpetuate the 

idea of Native Americans as being less "civilized" than African Americans.  While black 

newspapers reported cases about Native American resistance during the era of westward 

expansion in the 1850s, they also contained conflicting images of Native Americans, 

including time worn stereotypes about vanishing Indians.  Like white Americans, black 

writers often portrayed indigenous people as an uncivilized group whose days were 

numbered.    

Like Garnet and Douglass, Martin Delany also presented a largely unfavorable 

comparison between Native Americans and African Americans in his work, The 

Condition, Elevation, Emigration, and Destiny of the Colored People of the United States 

and Official Report of the Niger Valley Exploring Party published in 1852.  "The Indian 

and African were enslaved together,” he writes, “when the Indian sunk, and the African 

stood."467   Similar to Garnet and Douglass, Delany used the imagery of "sinking" to 

compare the fate of Native Americans with African Americans.  This "sinking" metaphor 

resurfaced in other articles from the Frederick Douglass' Paper.  One report from 1851 

explained the prevailing beliefs that considered how some cultures are deemed as more 

civilized than other cultures.  The unnamed writer (likely Douglass) suggested that "each 

race that mingles with this great current [of progress] suffers for a time the common 

penalty of imperfect nature."  He added that "it may, like the Indian, sink apparently 
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beneath the current, or, like the African, float, scum-like, upon the surface; yet the 

admixture is made, and each, in giving up its individuality, contributes its peculiar bent 

and modifications to the general stream."468  Three years later in the same paper, another 

article noted that the "North American Indian, sunk in savagery, daubing himself with 

ochre, and the civilized, proud of her hereditary refinement, painting herself with 

rouge."469  What is clear in all of these articles is that black writers are making ongoing 

comparisons between the fate of African Americans and that of Native Americans.  One 

way that African Americans combated racial ideas throughout the 1850s which identified 

them as being at the bottom of the racial hierarchy was to place Native Americans at that 

bottom rung instead of themselves.   

 The May 6, 1854 edition of the Provincial Freeman newspaper printed a letter 

from a black abolitionist, Harvey Jackson. His epistle questioned whether in a few short 

years, black would be "reduced to the degraded and humiliating condition of the 

aborigines of this hemisphere who had wealth, numbers and unity, but no education? 

What reduced the Indians to their truly melancholy state?"470  In another article with a 

similar theme printed in the same year and in the same newspaper, an unnamed writer 

questioned, "Who can look upon the scattered and wasting condition of the western 

Indians without commiseration?"471 The extensive article continued: 

 
A strange feeling characterizes the mind of the enquirer, and the question almost 
involuntarily arises 'who did sin,' these nations or those that preceded them that 

they should waste away before the Anglo  Saxon, as snow before the morning 
sun. No nation possessed more sagacity - more real courage than did the red men 
of the west; nor could any class of warriors be found that so well understood the 
various routes through the country, as did the Indians.....; and that the blood of 

thousands of innocents has cried from the ground for vengeance upon them; and 
the cry has been heard and the extermination of the entire Indian race will be the 
ultimate result.

472
 



143 

 
 

 
He added that "in almost every section of the western states there are evident traces of 

Indian battle grounds." He concluded that it was in these western lands where "the 

mighty, of the Indian warriors lived, fought, and died.473 His ideas depicted Native 

Americans as fighting and dying which several black writers seemed to support.  Further, 

it reflected the continued ways that such "Indian images" figured into the minds of 

African American writers who considering their own fate in comparison to Native 

Americans. 

 References to Indians "dying" proliferated in the black press during the 1850s.  

Newspapers also included articles about Indian bones and skeletons found in various 

parts of North America.  For instance, one article from 1854 claimed that an "Indian 

woman died at 142 years old" and her remains were found in Knight's Ferry, 

California."474  In another article from 1849 entitled, "Remarkable Trace of Antiquity," a 

reporter noted that a skeleton of another Native American woman was found near the 

Niagara River at the home built in 1849 for Major Whitney, an officer in the War of 

1812.475  The unnamed writer (likely Douglass) added about the skeleton that "we 

understand that it rested in a sitted [sic] posture with its head facing the North, (true 

Indian style) about four feet below the surface."476 Similarly, in 1855 near 

Schlesengerville, Iowa, a "petrified Indian" was reportedly found in an excavation and 

was described as "singular relics of the olden times.477  "The body was perfect, not having 

suffered by decay. His height, at the present time, would be considered gigantic, 

measuring seven feet two inches."478   

 Lastly, a long fictionalized story entitled "A Slave's Argument" described a scene 

between a fugitive Black character "Wild Bill" who confronted a two other fugitive 
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slaves, Walter and an unnamed girl.479  Bill vehemently critiqued white slaveholding in 

the South, and in the midst of his demands for justice, he mentioned Native Americans.  

He explained that "their bones are strewn with the dead logs of the forest and swamp, and 

their souls are all gone to Indian heaven! And what did they get for their hunting grounds 

here? The Sword and the bayonnet, the justice of the white men." Walter responded that 

"[t]here is some truth to that...I've often thought of the injustice of the Indian, and 

sometimes fancy that from their blood will spring avengers to curse the land which has 

been so freely watered by it."  By the end of the story, Wild Bill asks "is the Indian who 

dies on his native land to be pitied and no tear to be shed for the poor African who is torn 

from his home, his wife, children and kindred, and dragged in chains, like a condemned 

criminal, beyond the sea, to be beaten and driven like the brutes?" 

 Similar ideas were reported in the black-edited newspaper, the Provincial 

Freeman, the black-edited newspaper from Canada.  In an 1854 article, an unnamed 

writer described an indigenous settlement in Melville Island, in northwest Canada and 

noted that area is protected by the British government.480 The writer noted that the 

"clergyman who is charged with [the Indians] supervision and instruction, stated to me 

that they were lessening in numbers, and would ultimately be extinct as a race." The 

writer concluded that "this opinion corresponds with the general experience concerning 

the Indian tribes."481 Another article from the Provincial Freeman from March of 1856, 

reprinted from a weekly newspaper based in Chatham, Canada, noted that "we learn that 

a party of Indians is about leaving this neighbourhood for the purpose of exhibiting in 

Europe the manners, customs and games of that very interesting, but fast fading race.482 

The writer added that "before the giant strides of civilization and settlement, [Indians] are 
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fading as the snow before the rays of the sun. A few years more, and the Red Man will 

only live in tradition, or occupy some small remote tract of the broad lands, once all his 

own, and which will not have sufficient value to attract the grasping attention of the 

white."
483

    

In closing, like the trope described earlier about Native Americans "sinking," 

these ideas about finding Native Americans dying or documenting their bones 

exemplified the ideas about indigenous people as "vanishing.  White writers who used 

similar tropes typically depicted Indians in this way to affirm their own ideas about their 

racial superiority.  However, for African Americans, the "vanishing Indian paradigm" 

served the purpose to bolster the claims African Americans sought to stake in terms 

defying the belief that they were placed at the bottom of the social hierarchy.  Clearly, the 

various tropes of Indians "sinking" "fading" and "dying" did not begin or end in the 

1850s.   What is peculiar is how such stories were printed during the years that other 

depictions of Native Americans as slaveholders were reported.  Images of Indians as 

slaveholders, analyzed in the next section, countered the belief that Native Americans 

were considered below African Americans along perceived racial hierarchical lines. 

 
Indian Slaveholding in Indian Territory Illuminated by the Kansas Nebraska Act  

  
 On March 6, 1854, the influential white abolitionist and congressman, Gerrit 

Smith,   wrote a letter to Frederick Douglass. He described how an hour earlier, he had 

voted to oppose a proposed Homestead Bill.484   He noted that "just before we were called 

to vote on the bill, it was amended, as to limit its grant of land to white persons."  He had 

initially been an advocate for this bill for a long time, as the debate over homesteading, or 

having land grants in western territories for yeoman farmers, had occurred for several 
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years.  However, he added that he would "never regret his vote" and that the Homestead 

"would have been purchased at too dear a rate had it proscribed only one negro, or only 

one Indian."  He proclaimed that "the curse of God is upon the Bill, or there is no God. 

There is no God, if we have liberty to insult and outrage any portion of his children.485 He 

concluded that the "government believes that the free colored people are too ignorant, 

lazy and worthless to deserver any better choice than slavery or death" referring to the 

fate of African Americans and Native Americans. 486 While the proposed Homestead Bill 

failed to become law until 1862, the racialized aspect of the proposed Homestead Bill and 

Kansas-Nebraska Act were significant for abolitionists to bolster their fight against racial 

prejudices against Blacks and Indians. 

 According to historian Gerald Wolff, when the Homestead Bill came before the 

Senate in March 1854, "it was regarded as more than a simple land-disposal bill."487  But 

soon, the debates over the proposed Kansas-Nebraska bill overshadowed debates over the 

Homestead Bill.  However, abolitionists quickly began to view the Kansas-Nebraska Act 

as a ruse to expand slavery.  A segment of the state of Kansas was included in Indian 

Territory where slaveholding was common during these years.  During the sectional 

crisis, the debates about the expansion of slavery facing African Americans are conjoined 

with the implications for the fate of Native Americans who lived in Indian Territory. This 

section of the chapter will specifically address how the complexities of Indian 

slaveholding were illuminated in the critiques of the Kansas- Nebraska Act offered in the 

Frederick Douglass' Papers and the Provincial Freeman newspapers.  African 

Americans viewed Native American slaveholders as complicit, and the passage of the 

Kansas-Nebraska Act brought this issue to the forefront.488 
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 For example, it was reported in the Provincial Freeman that Francis Wayland 

attended an Anti-Nebraska meeting held at Providence, Rhode Island, on March 7, 1854.   

He was a professor and former president of Brown University.  Not only did he attend the 

meeting to protest the implications of the bill regarding slavery, but he also addressed the 

implications of the bill on Native Americans. He argued that the "consequence of [the 

bill's] passage [would] be the destruction of the Indian tribes within the Territory which it 

proposes to establish." He added that "those poor red men had already begun to cultivate 

land, and were advancing in civilization and Christianity, when, in defiance of a hundred 

treaties, they were savagely torn up by the roots and transplanted to their present location, 

and in their removal, one-third of their whole number perished."  

 As historian Barbara Krauthamer noted, the fight over whether the new states 

would allow slavery or not "greatly alarmed Choctaw and Chickasaw slaveholders and 

lawmakers and amplified existing tensions among them."489  She cites an example of a 

Choctaw Indian who wrote a letter about the Kansas-Nebraska issue in the Spring of 

1854 while attending the Union Theological Seminary in New York. He wrote, "I am 

perfectly indifferent how much the white people quarrel over it amongst themselves- if 

they do not trouble the Indians."490   

 Yet, to contrast these ideas, Krauthamer highlighted the simultaneous fact that 

many free black activists during this time "protested Indian slavery in Indian Territory as 

vociferously as they denounced slavery in the United States."491  As suggested earlier, I 

would argue further that this act raised the issue of Indian slaveholding in Indian 

Territory in the 1850s more than ever before.   Prior to the 1850s, there were no 

references to Indian slaveholding in black antebellum newspapers.  However, 
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slaveholding Indians were figured in slave narratives in the 1850s analyzed earlier.492  In a 

two-part article that appeared in May of 1854 in the Provincial Freeman, Indian 

slaveholding in Nebraska is mentioned in a letter from "William Walker" who was the 

"Chief of the Wyandot tribe Indians, formerly of Ohio, but now located on the Indian 

Territory."  The article noted that "there is one fact relating to slavery in this territory, of 

which you are perhaps not aware, as I perceive it is not generally known in the East, viz., 

the existence of slavery here among the Indians and whites in defiance of the compromise 

of 1820."  The writer added that slavery "has been in existence ever since it was 

organized as an Indian Territory. True, there are not many slaves, but still slavery exists. 

Some slaves are held by the Indians by virtue of their own laws and usages, and some by 

regular bills of sale from citizens of Missouri. "  Finally, the writer noted that "white 

people going into the territory by the authority of the government in the character of 

Indian agents, mechanics, licensed traders, teachers, missionaries, &c., hesitate not a 

moment to take slaves with them, regarding it as a slave territory, and the prohibitory 

clause a dead letter." 

 By June of 1854, another long editorial was printed in the Provincial Freeman 

critiquing Indian slaveholding. Specifically, it examined Thomas Johnson, an Indian 

missionary in Kansas who was perceived as helping to influence Stephen Douglass to 

pass the Kansas-Nebraska Bill.  Reportedly, Johnson was " using his utmost endeavours 

to induce those Indians [in Kansas] to sell out their lands entire - a thing which they are 

very unwilling to do, and which would be very disastrous to their best interests." The 

article added that the "Indians are disposed to sell all the land they do not need, but they 

wish to be allowed to remain here in peace and quiet, for they know not where to go."  
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Further, the article noted that Johnson "intends to secure to himself a fat portion of these 

poor Indians' lands. And he would plant Slavery here; yes, has introduced it here in 

violation of the laws of the land.... and yet we are to believe that he is a minister of the 

gospel of Christ."493    

 This article reflected the vehement opposition with which black writers had 

regarded the passing of the Kansas-Nebraska Act, which not only had severe implications 

for the abolition of slavery, but for the treatment of Native Americans in Indian Territory.   

Johnson was appointed missionary to the Shawnees in 1830 and eventually lived and 

operated a school in Wyandotte County, Kansas starting in 1839 which served various 

indigenous tribes.494 Johnson was pro-slavery, and according to black newspaper writers, 

supported Native American slaveholding in these territories.  At the end of the article 

about Johnson, the writer highlighted the hypocrisy that blacks saw in Christian 

missionaries in western territories who owned slaves. 

 The hypocrisy of Indian slaveholding being supported by Christian missionaries is 

highlighted in another article that appeared in the Provincial Freeman.  The unnamed 

writer noted that that "the admission of slaveholding Indians to the Mission Churches was 

[debated] from year to year....Missionaries had employed, and even owned, slaves to 

assist them in tilling that portion of the Vineyard without censure." The article added a 

critique that "we think it rather surprising that the Board was not unanimous in its 

eagerness to co-operate with the Missionaries themselves in resenting an insulting 

interference with the affairs of their mission on the part of the Indian Nation."495  Such 

criticism echoed common abolitionist rhetoric about the hypocrisies of Christian 

missionary groups that tolerated slavery.  
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 Black writers also documented the experiences of enslaved African Americans by 

Native American slaveholders in the West.  In October of 1854, the Frederick Douglass' 

Papers citing a case from Fort Smith, Arkansas, noted that three boys who were 

"formerly the property of a Choctaw Indian" who bought their freedom by paying in 

installments for several years.  After they asked permission from the city authorities to 

live within the city limits, they left their former Choctaw masters.  The article noted these 

African American boys "have since been living and working here, bearing the reputation 

of honest, sober and industrious."  The article added a twist to the story that "perhaps of 

their master being an Indian indeed from the ignorance of all the parties they never had 

the necessary papers made out at testing their freedom, and secured in their 

possession."496  What can be inferred in this story is that the boys may have purchased 

their freedom, but did not have freedom papers from their former Choctaw owners. 

 The most explicit article critiquing Indian slaveholding appeared in December 

1854 in the Frederick Douglass' Papers. It described how the Indian Territory is "now 

almost wholly occupied by the Cherokee, Creek, Choctaw, Chickasaw and Seminole 

Indians, who number about sixty thousand souls." The article added that these "Indians 

are slaveholders! It is estimated that the number of Negroes held by the five tribes is 

about two thousand."  The article concluded that this Indian pro-slavery ordinance was 

probably "dictated by white men, as part and parcel of a political design to nurse another 

slave State into existence."497  The article also addressed various criticisms about how 

enslaved blacks were negatively treated amongst Chickasaw and Choctaw Indians.  

Furthermore, the article suggested that some blacks believed that whites were somehow 

to blame for encouraging slaveholding in Indian Territory.   
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 By March 1855, black newspapers reported that a bill was debated in Senate 

about whether Native American slaveholders in Kansas should be compensated for the 

loss of their slave property.   In some cases, we can speculate that either these slaves may 

have become fugitives, or been kidnapped by white slave catchers.  On March 10th, the 

Provincial Freeman discussed "a Bill passed the United States Senate on the 17th Feb., 

by which certain Indians will be compensated for the loss of slaves. The money to be 

paid out of the National Treasury."498 Frederick Douglass printed a similar article around 

the same time in March of 1855 and noted sarcastically "how we remember when slavery 

was a local institution" to demonstrate the fact that slavery was, indeed, expanding and 

the institution was booming in Indian Territory.499  In sum, it is clear that black 

abolitionists were just as critical of the Kansas-Nebraska Act which contributed to the 

spread of slavery, as well as Native Americans slaveholding in Indian Territory.  Sadly, 

by 1856, the Provincial Freeman reported that six hundred soldiers were killed by 

Cheyenne and Arapohoe Indians at Fort Kearney in Kansas territory.
500

  By 1856, Kansas 

became the site for what would later became known as "Bleeding Kansas" and would 

soon splinter the nation. 

 
Conclusion 

 
This chapter has considered the varied meanings of "Blackness" and "Indianness" 

though the analysis of black newspapers and slave narratives from the 1850s.  I have 

considered the significance of such sources to further understand the conditions that 

African Americans and Native Americans faced in the decade preceding the Civil War to 

understand the sectional tensions from the perspective of Black writers.  The chapter also 

suggests the need to explore ideas about real and imagined racial borders between 
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African Americans and Native Americans in various geographic areas, including Canada 

(where many blacks settled during this era to flee from the hardships faced in America in 

the wake of the passing of the Fugitive Slave Act), Indian Territory (where many blacks 

were enslaved) and newly settled western states and territories (where some blacks settled 

despite they facing segregation policies).501  "Whiteness" trumped "Indianness" and 

"Blackness" in this era of expanding empire to fulfill the hopes of "Manifest Destiny" of 

the nation.  This was the context that shaped the language used by African American 

authors in their writing about Native Americans in this era.    
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CONCLUSION 

 

On January 12th 1860, a political organization, the Committee of Thirteen, 

assembled in Brooklyn.  This group of free African American men assisted fugitive slaves 

from the South who escaped bondage to live free in New York.  The men met in 

Brooklyn to debate one question: which group of people had "sustained the most 

injustice at the hands of the American people- the American Indian or the Anglo 

African?"502  The debate reflected the high stakes in answering such a question for both 

of the racially marginalized populations during the sectional crisis.   

William Wilson moderated the debate.  Wilson was one of Brooklyn’s “most 

respected intellectual black leaders” and principal of the African Free School.  Two of 

the debaters, Thomas Cardoza and John Sampson, (described as "mulattos") were born 

free in South Carolina and North Carolina, respectively.  They had moved to New York as 

young adults.503  They presented their ideas about the “Indian question” and described 

their perceptions of the long history of broken federal treaties directed against 

American Indians. They asserted that Indians had been “subjected to all manners of 

tortures too horrible to contemplate.” They added that there was a need for “Indian 

appropriations,” or federal funding, that ought to be given to Indians, such as for the 

Dakotas who were currently “knocking at the door of the Union for admission, 

representation, and a voice in the councils of the nation.” Their closing argument was 

that it would be “impossible to pull down an old house or make an excavation without 

the earth spewing up the mutilated bones of the red man.”504   
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The pro-Indian side of the debate presented these examples to support their 

idea that Native Americans were engaged in "man fighting" against Europeans, while 

the pro-Anglo African debaters argued that African Americans experienced "man 

stealing" in reference to slavery.  One of the debaters who argued that African 

Americans had sustained the most injustice was Isaac Hunter.  He was born enslaved in 

North Carolina and was forced to relocate to New York after purchasing his freedom.505  

He described the plight of African Americans whose names are "written in blood on the 

pages of this country’s history.”506 He maintained that if anyone were to visit the 

Chesapeake area of the Dismal Swamp, a site crossed by many fugitive slaves trying to 

escape bondage, the “very bones [of Anglo-Africans] would cry out.”507  Another 

debater, Junius Morel, secretary of the Committee Thirteen, briefly explained the 

"horrors of the Middle Passage" to account for the plight of African Americans.  In 

closing, moderator Wilson reviewed the points presented from both sides of the debate 

and decided that the Anglo-African suffered the most.508 

This particular account appeared in the Weekly Anglo-African newspaper and 

was published nearly a year before the outbreak of the Civil War.  The account reveals 

broader racial politics that were debated during the long antebellum era.  During these 

decades, Americans defined racial, class and gender differences to stake their claim for a 

position along the perceived social hierarchy, generally in preference for being at a 

higher position than others.  Two debaters who were born free protested to support 

their claim that Native Americans had been at the bottom of this social hierarchy.  Other 

debaters who were born enslaved argued their case in favor of African Americans.  All of 
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the debaters were African American men, but there were a number of African American 

women in the audience whose voices were not included in the newspaper account of 

the debate.  The newspaper article also noted that there were Native Americans were 

present at the debate.509   This debate raises the question: what does this all suggest 

and why is it important? Furthermore, how does this debate reverberate with other 

debates, or representations of Native Americans that formed an integral part of African 

American rhetoric in earlier moments? 

This dissertation began with an analysis of sources starting from 1746 and 

ending with this 1860 debate to support my argument to understand the varied 

representations of Native Americans within early African American history.  This debate 

also can be understood by considering the shifting racial discourse during long 

antebellum era.510   Indeed, the naming of the newspaper and constituents as “Anglo-

Africans” reflected some of the racial identification tensions felt by Blacks throughout 

the era in terms of trying to racially define themselves.511  During this period, African 

Americans opposed the racial descriptor, "Negro," which they believed was imposed 

onto them.512  This debate also revealed how Native Americans were often lumped 

together under the racial category of “Indian,” although there was one reference to a 

specific tribe, the Dakota Indians.513    

 The debate reflected distinct perspectives about Native Americans that were not 

necessarily complementary to each other, or different from ideas about Native 

Americans held by European Americans.  As I have argued previously with other Black 
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figures, these debaters in the 1860s also recognized that indeed, both African Americans 

and Native Americans were similarly oppressed and marginalized racial groups.  Second, 

some African Americans espoused uplift ideologies in order to position themselves 

above Native Americans along racial, class and gender hierarchies.  Finally, while the 

debate did not address the theme of Indian slaveholding, it does suggest that there was 

awareness of some distinctions amongst Native Americans, such as the non-slave 

holding Dakota Indians. 

 We can reflect on some other ideas by African Americans about Native 

Americans that the debaters likely knew.  James McCune Smith was a member of the 

Committee of Thirteen. While it is not clear whether he attended this debate or was in 

the audience, it is likely that the debaters knew that Smith often used an indigenous 

pseudonym, Communipaw, in his newspaper writings.514 The debaters may also have 

known of the famous phrase used by abolitionists credited to John Curran that "no 

matter what complexion incompatible with freedom an Indian or an African sun may 

have burned upon him."515  One of the debaters, Junius Morel, was also a contributing 

writer for the North Star newspaper.516  He and other debaters probably knew about 

various articles about Native Americans that appeared in several black-edited 

newspapers.  For example, in the 1850s, the North Star, Frederick Douglass' Paper and 

the Provincial Freeman newspapers reported about legal cases of male and female 

fugitives who claimed Native American ancestry in order to be free.517 
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 This debate also represented the diversity of black intellectual life during the 

long antebellum era.  Debaters and audience members reflected the geographical and 

generational divisions amongst of African Americans.  Some had lived in southern states, 

and some had always lived in the North.  A similar diversity characterized other black 

organizations. For example, Junius Morel was one of the thirty black delegates who 

came from eight states to meet at the Bethel AME Church in Philadelphia in September 

of 1830. The group formed what would become known as the American Society of Free 

Persons of Colour and helped launch the Negro Convention movement.  Richard Allen, 

the convention President, delivered his "Address to the Free Persons of Color in the 

United States from 1830." In fact, Morel, who was a member of the Committee of 

Thirteen, was also a former secretary of the delegation and recorded the text of Allen 

speech.518   

 By 1860, some members of the Committee of Thirteen would have been too 

young to have been participated in antebellum black public life in the first decades of 

the nineteenth century. However, even the younger generation of black activists and 

intellectuals likely knew about Freedom's Journal, the first black-edited newspaper. They 

may have known specifically about the newspaper coverage that included reports which 

linked opposition to African colonization with Indian Removal.  As I have argued, the 

newspaper also drew connections between the racial violence by whites targeted 

against both African Americans and Native Americans.519  The younger generation of 

black leaders may have seen copies of prior black edited newspapers in their families' 

home or churches.  If they were formally educated, they would have had access to such 
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writings in institutions like the African Free Schools which had multiple locations and 

extensive school libraries.520   

 Thomas Hamilton, the editor of the Anglo-African newspaper and the Anglo 

African Magazine, identified his publications as part of a long history of the black press, 

which he traced back to Freedom's Journal.521  In fact, the inaugural issue of the Anglo-

African Magazine from 1859 included an artistic rendering of Hamilton seated in his 

editorial chair with a copy of the Freedom's Journal in his hand. Additionally, an image of 

Samuel Cornish, former editor of both the Freedom's Journal and the Colored American, 

appeared looming behind Hamilton.522  In the case for McCune Smith, he certainly 

would have understood the historical precedent of the earlier black-edited newspapers 

especially since he contributed articles to the Colored American and other black-edited 

newspapers.523  Most of these newspapers were edited and distributed from New York 

and so there would have likely been an even stronger identification with the legacy of 

the black press amongst the debaters in Brooklyn by 1860.  Articles featured in the 

antebellum black press often focused on issues of abolition and racial discrimination.  

Further, like the subject of the 1860 debate, hundreds of articles in the antebellum black 

press included references to the experiences of Native Americans.    

 We can also draw links between what debaters likely knew regarding how Native 

Americans were included in eighteenth-century African American writings.  For example, 

in 1829, an abridged version The Interesting Narrative of the Life of Olaudah Equiano 

was adapted as a textbook for the students of the African Free School.524  The 
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Lancastrian model of education was used at the school and would have mandated that 

students memorize passages of such literature by writers such as Equiano.525  It is likely 

that in the school library contained many other eighteenth-century African American 

writings that included various depictions of Native Americans as I have illuminated.526 

 While we can speculate about what the debaters would have known, we must 

also reflect on a few key ideas that the debaters did not know.  These debaters could 

not have imagined the Civil War and its aftermath.  Their debate referenced Dakota 

Indians, who were described in the article as "knocking at the doors of the Union for 

admission, representation and a voice in the councils of the nation."527 Many Dakota 

Indians would later be embroiled in the Sioux Uprising in 1862 in Minnesota, merely two 

years after the debate took place.528  As a result of their attempt to protect their land, 

many Dakota Indians were massacred.529  Prior to this massacre, the debaters could not 

have predicted that Abraham Lincoln would be elected and inaugurated as President of 

the United States in March 1861.  As Civil War historians have noted, Lincoln's election 

was one of the major triggers that would eventually led to the first battles at Ft. Sumter, 

South Carolina which ushered in the Civil War.530   The debaters also may not have 

realized that some members of the Five Civilized Tribes who were slaveholders would 

join the Confederacy, while other Native Americans fought on the side of the Union.531   

 Nicholas Guyatt asserted that "the idea that America might be punished for its 

cruelties toward the Indians was only occasionally reprised in the decades before the 

Civil War."532  Guyatt cited Henry Ward Beecher, a social reformer and clergyman, who 
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delivered a sermon in Brooklyn in January of 1861.  Beecher warned that though white 

Americans might have forgotten "the removal debates and the expulsion of the Indians, 

God had not." Guyatt argued that Beecher's view of God as angry was as a result of 

Indian Removal.  This anger was a prelude to the rage that would be felt as a result of 

the debates over slavery that caused the nation to reach the point of dissolution. Guyatt 

concluded that Beecher's idea was "unusual in a rhetorical landscape that was 

overwhelmingly focused after 1830 on the providential meaning of slavery rather than 

divine displeasure at the fate of Native Americans." Yet, contrary to Guyatt's thesis, the 

black press continued to pay attention to injustices to Native Americans throughout the 

long antebellum era.  African Americans writers had not forgotten the oppressions of 

Native Americans. 1830 was, indeed, a turning point with the passage of the Indian 

Removal policy which informed the racial ideas about Native Americans. As I have 

argued, descriptions of oppressions faced by Native Americans that occurred 

throughout the long antebellum era influenced the ways in which African Americans 

defined their own precarious position in America during this era.  

 African American writers drew comparisons and contrasts with their experiences 

and those of Native Americans to mobilize their political activism to oppose the United 

States.  During in the antebellum years, African Americans aligned the violence directed 

against them in comparison violence against Native Americans.  Some of their ideas 

about Native Americans shifted after the Civil War.  For example, some African 

Americans, who would become known as Buffalo Soldiers, would become actively 

engaged in participating in the violence against Native Americans in the Great Plains 
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starting in 1866.  Indeed, many scholars have argued that their participation in these 

wars helped to affirm the fight for equal citizenship that would continue to the 

Reconstruction era and beyond.  Throughout the Jim Crow era, both African Americans 

and Native Americans died as a result of lynchings. The era also witnessed outright 

warfare against Native Americans.533  Michelle Kuhl noted that due to the concerns 

"about the possibility of a race war between whites and blacks in the South, African 

American leaders read the fate of Native Americans as a cautionary tale and steered 

followers away from violent confrontation."534  She specifically examined how black 

soldiers in the Plains Wars "rejected a racial alliance with Indians and considered 

military service, which included violence, a path to racial advancement and manhood." 

However, instead of being a phenomenon that occurred in the late nineteenth century, 

my project illuminates a longer history of how various depictions of Native Americans 

were incorporated into African American comparative rhetoric during the long 

antebellum era. 

 The Civil War had multiple implications for the fate of Native Americans and 

African Americans.  For the first time, citizenship, as defined by the nation's 

Constitution, was extended to all people born within the United States including African 

Americans.  However, Native Americans remained excluded.  Freedom would be 

tenuous for most African Americans in the post-slavery era.  Citizenship and voting 

rights were granted by law, but not implemented on the ground.  Similarly, Americans 

dealt with the "Indian problem" by federally recognizing some tribes and forcibly 

implementing civilizing initiatives. "The Indian Image in the Black Mind" would continue 
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to reverberate after the Civil War when all African Americans were freed.  However, 

blacks continued to confront racial discrimination and used ideas about Native 

Americans to help continue to bolster their critiques against racial exclusion in American 

society. 

 For future studies, scholars may consider expanding my project to include 

references to Native Americans from the late nineteenth century and early twentieth 

century by African American writers.  For example, African American writer, Albery 

Allson Whitman, published A Rape in Florida in 1884.  It was one of the earliest known 

poems documenting the Seminole Wars.535  One could analyze his text to speculate the 

meaning of the ongoing Seminole Wars from the perspective of an African American 

writer.  In another example, Anna Julia Cooper published her memoir, A Voice From the 

South in 1892.  As one of the most prominent African American scholars during her 

time, Cooper's work included a chapter entitled "Woman vs. the Indian." She compared 

and contrasted the "Woman question" with the "Indian question."536 She anticipated 

that the "woman will have her rights...the Indian will have his rights and the Negro will 

have his rights, and all the strong will have learned at last to deal justly, to love mercy, 

and to walk humbly."537   She argued that women, African Americans and Native 

Americans were historically oppressed by "all the strong," which signaled a reference to 

white supremacy and patriarchy.  Her rhetorical strategy is similar to the ways in many 

antebellum African Americans writers connected the oppressions facing Native 

Americans to bolster their demands for abolitionism and to oppose racial discrimination. 
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 One final source to consider is Booker T. Washington's autobiography Up from 

Slavery published in 1901.  Native American students attended Hampton as part of a 

"civilizing experiment" which ran for fifty-years, from the 1870s to the 1920s.538   

Washington documented his experiences as the dormitory master for the segregated 

housing facility for Native Americans, stereotypically dubbed the "Wigwam."  He wrote 

about his own efforts to teach Native Americans and "civilize" them.539  His typical 

"double edged sword" style of writing can be understood in the following poignant 

passage that included his views on Native Americans:  

I found that they were about like any other human beings; that they responded 

to kind treatment and resented ill-treatment. They were continually planning to 

do something that would add to my happiness and comfort. The things that they 

disliked most, I think, were to have their long hair cut, to give up wearing their 

blankets, and to cease smoking; but no white American ever thinks that any 

other race is wholly civilized until he wears the white man's clothes, eats the 

white man's food, speaks the white man's language, and professes the white 

man's religion.540 

 

Through his statement, Washington is highlighting the assimilation strategies for Native 

Americans.  His statements imply that he viewed Native Americans as less than civilized 

in comparison to African Americans.  It is also clear that like many the black writers who 

came before him, Washington purported stereotypical ideas about Native Americans 

that were sometimes refracted through the lens of whites.   

 As Phil Deloria has claimed, white American identity depended on an imagined 

Native American identity.541  However, the "Indian image in the Black mind" did not 

always align with the "Indian image it the White mind" during the long antebellum era.  
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Some African Americans aligned their shared oppressions with Native Americans 

symbolically or through actual encounters with Native Americans.  Metaphorically, like 

"crabs in a barrel," some African Americans jockeyed for power by staking claims of 

their racial superiority over Native Americans as proof that they should be freed and 

deemed as equal citizens with whites.  Finally, African Americans who were enslaved by 

Native Americans represented a different set of power relationships in which Native 

Americans dominated African Americans.  These varied "Indian Images" in the minds of 

Blacks still reverberate today.  
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granted limited rights to African Americans who had Cherokee ancestry who were part of 
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To further understand the context of this article, it is important to note that the Cherokee's 
constitutional convention occurred on July 4th, 1827, the same date that marked the 
celebration of America's independence from Britain.  It is also likely that the Cherokees 
chose that date because they were formally establishing their demand for tribal 

sovereignty.  Similarly, during the antebellum era, free blacks and white abolitionists 
used July 4th to give speeches to highlight the hypocrisy of the celebration of the date. 
 
245

 Freedom's Journal, November 23, 1827;  This particular legal case was about a 
murder, as the article notes that this was the "first exhibition of [Cherokee's 
governmental] power was the public execution of an Indian for murder 
 
246

 The comments by African American writers about Boudinot’s ancestry as "mixed-
blood" are part of a much wider discourse on “miscegenation” ideas which were also 
widely circulated regarding those who were full-blooded or mixed-blooded Indians, and 
"mulattoes" who were deemed as blacks.  For Boudinot and other elite nineteenth-century 

Cherokees, many of them were racially mixed with European and Native American 
ancestries. This subject will be further explored in the next chapter, as many other 
examples of Native Americans who are educated are considered "mixed" or "half 

bloods," even in some instances when racial mixture was not the case.   
 
247

 Juan González and Joseph Torres, News for All the People: The Epic Story of Race 
and the American Media (New York, Verso, 2011), 99-100 

 
248

 Ibid, 100. Gonzalez and Torres cite Sam Riley's "The Indian's Own Prejudice as 
Mirrored in the First Native American Newspaper" in Journalism History. 6:2 (Summer 
1979): 45.  One citation noted is that apparently, Boudinot reported about 70,000 African 

people sold into bondage in Rio de Janeiro in 1826 and 1827, and he noted that they were 
"placed in a situation as debased to the human mind and infinitely worse as regards [to] 
physical suffering than the ordinary condition of the brute creation."    
 
249

 Freedom's Journal, May 9, 1828 
 
250

 Walker's Appeal image: http://static.newworldencyclopedia.org/3/3c/Walkerappeal.gif 

Apess' Sons of Forest image: 
http://openlibrary.org/books/OL6530012M/A_son_of_the_forest 
 

 

ENDNOTES FOR CHAPTER 3 

 
251

 Arica Coleman, That the Blood Stay Pure: African Americans, Native Americans, and 
the Predicament of Race and Identity in Virginia (Bloomington: Indiana University Press, 

2013), 5;  

http://static.newworldencyclopedia.org/3/3c/Walkerappeal.gif
http://openlibrary.org/books/OL6530012M/A_son_of_the_forest


198 

 
 

                                                                                                                                                                               

The original intention of the words regarding the meaning of "African or an Indian sun" 
is debatable.  The digital version of Curran's defense was referenced.  Accessed October 

1, 2013. http://www.bartleby.com/268/6/7.html 
Several references to Curran appear in the black press, which will be cited further later.  
For biographical insight about Curran and his references to his experiences as a member 
of the Irish Volunteers during the American Revolution and his sympathies he articulated 

for African Americans and Native Americans, refer to the following works:  James Kelly, 
"John Philpot Curran,1750–1817" Oxford Dictionary of National Biography (Oxford 
University Press, 2004). Accessed   September 10, 2013. 

http://www.oxforddnb.com/index/6/101006950/ 
Kelly adds that "Curran was unable to secure Rowan's acquittal but his nuanced 
deconstruction of the charge against him was a masterpiece of forensic pleading as well 
as contextual extenuation for which he was rightly applauded.";  

James Roderick O'Flanagan, The Lives of the Lord Chancellors and Keepers of the Great 
Seal of Ireland: From the Earliest Times to the Reign of Queen Victoria, Vol. 2 
(Longmans, Green, 1870), 220-1; Some of his references to "Indians" appear in this 
source in reference to indigenous Americans appear in other writings by Curran that were 

collected in the following work:  William G. O'Regan,  Memoirs of the legal, literary, 
and political life of the late the Right Honourable John Philpot Curran (London: James 
Harper, 1917), viii, 304.  Accessed July 30, 2013.  

https://archive.org/details/memoirsoflegalli00oreg 
Finally, there is reference to how Curran's speech was used historically referring to the 
abolitionist movement appeared in the New York Times, November 20, 1862; One source 
of evidence for this idea is from a speech that will be described last section of this chapter 

by Elizabeth Wicks.  She refers to Native Americans and hopes that the "Indian no more 
adore the sun" to refer to those who were not Christians.  For the full references of her 
speech, refer to the following source:  Elizabeth Wicks, Address delivered before the 
African Female Benevolent Society of Troy on Wednesday, February 12, 1834 (Troy: R. 

Buckle, 1834), 6. 
 
252

 Colored American, October 28, 1837. 
 
253

 Frederick Douglass, My Bondage and My Freedom (New York: Miller, Orton & Co, 
1857) (Introduction by James McCune Smith), xxxi; The earliest edition of this narrative 
was published in 1855, but for referential purposes, I consulted the digital 1857 edition.  

Accessed September 8, 2013. http://docsouth.unc.edu/neh/douglass55/douglass55.html 
 
254

 Colored American, October 28, 1837.  After this line, Ransom Wakes noted that "A 
man's a man for that" to highlight the connections between race and gender. Black 

manhood during these years was quintessentially connected to the racial ideas, and that of 
defining one's status as free and as a citizen." 
 
255

 Douglass, xxxi; Accessed September 8, 2013. 

https://archive.org/details/mybondageandmyf02douggoog 
 

http://www.bartleby.com/268/6/7.html
http://www.oxforddnb.com/index/6/101006950/
https://archive.org/details/memoirsoflegalli00oreg
http://docsouth.unc.edu/neh/douglass55/douglass55.html
https://archive.org/details/mybondageandmyf02douggoog


199 

 
 

                                                                                                                                                                               
256

 This expression also appeared in Frederick Douglass Paper in two editions: 
December 24, 1852; November 24, 1854; Douglass, My Bondage, xxxi;  

Granville Gantor, "'He Made Us Laugh Some': Frederick Douglass's Humor," in African 
American Review, 37:4 (Winter 2003): 540;  Gantor incorrectly credits the origin of this 
phrase from the famous legal case, Somerset v. Stewart from 1772.  Based on my 
research, the phrase is credited to John Philpot Curran's legal defense cited earlier.  

Gantor correctly notes that the phrases from the speech were cited by Harriet Beecher 
Stowe; Harriet Beecher Stowe, Uncle Tom's Cabin (Boston: John P. Jewett, 1852), 252;  
However, Stowe chose the very next section of Curran's speech immediately following 

the reference to "Indian and African sun" as part of the epigraph for the chapter 37 of her 
work, which noted that, "No matter with what solemnities he may have been devoted 
upon the altar of slavery, the moment he touches the sacred soil of Britain, the altar and 
the God sink together in the dust, and he stands redeemed, regenerated, and disenthralled, 

by the irresistible genius of universal emancipation. - Curran."   
 
257

 Ganter, 540; Colored American, November 16, 1839; This article noted that "the 
poetic prophecy of Curran is near its fulfillment."; According to Linda Kerber, white 

abolitionists also quoted Curran as noted in one example of an article from 1858 in the 
anti-slavery newspaper, The Pennsylvania Freedmen. Kerber cited this article to argue 
that it was a “hobby” of white abolitionists “to defend the cause of the oppressed and the 

poor, regardless of complexion of which an Indian or an African sun may have burned 
upon it.”; Linda Kerber, “Abolitionist Perception of the Indian,” The Journal of American 
History 62:2 (September 1975): 280; Her citation notes that this was reprinted in Mt. 
Pleasant (Ohio) Philanthropist.  May 1, 1858. This newspaper was created in 1836 and 

originally named The National Enquirer and the editor was a Quaker named Benjamin 
Lundy. In 1838, it was renamed The Pennsylvania Freeman and the editor was John 
Greenleaf Whittier. 
 
258

 The "African or an Indian" phrase also appears in the black press in the 1850s in the 
Provincial Freeman newspaper on September 15, 1855 and April 25, 1857.   
 
259

 Kerber, 279;  For additional insight, see Mary Hershberger, "Mobilizing Women, 

Anticipating Abolition: The Struggle Against Indian Removal in the 1830s,"  The Journal 
of American History. 86:1 (June 1999): 15-40. Hershberger argued that white reformers 
who were involved in opposing Indian Removal were prompted to "rethink their position 

on abolition and to reject African colonization in favor of immediatism," as by blacks on 
these issues have barely been considered.   
 
260

 In addition to Mia Bay and George Frederickson, other scholars who have explored 

the early racial science scholarship include the following works: Ann Fabian, The Skull 
Collectors: Race, Science, and America’s Unburied Dead (Chicago: University of 
Chicago Press, 2010); Stephen Gould, "American Polygeny and Craniometry before 
Darwin: Blacks and Indians as Separate, Inferior Species" in The Mismeasure of Man 

(New York: W.W. Norton, 1981), 62- 104.  
 



200 

 
 

                                                                                                                                                                               
261

 Margaret Abruzzo, Polemical Pain: Slavery, Cruelty, and the Rise o f 
Humanitarianism (Baltimore: Johns Hopkins University Press, 2011), 104; Jayne 

Ptolemy's "'Our Native soil:' Philadelphian Quakers and Geographies of Race, 1780-
1838,” (PhD Diss., Yale 2013), 210, n. 18. 
 
262

 Elizabeth McHenry, Forgotten Readers: Recovering the Lost History of African 

American Literary Societies (Durham: Duke University Press, 2002), 106. 
 
263

 McHenry, 106. 

 
264

 Whippier countered such ideas on "racial names" in the National Reformer, a 
newspaper he edited during its short run from 1838-1839.  It was published monthly from 
September 1838 to December 1839 (except in the summer months from June to August in 

1838).  The thirty-two page newspaper largely focused on local Philadelphia issues. The 
mission of this paper was to support the Philadelphia based organization, the American 
Moral Reform Society which was an organization largely comprised of black 
abolitionists, along with some white supporters.  The naming of this organization was 

intentional, as Whipper believed that in order to be fully accepted as American, that such 
racial distinctions for the naming of newspapers and organizations should be considered.  
Comparatively, The Colored American, a four-page weekly newspaper, had a slightly 

longer run from 1837-1841 and addressed domestic and international issues.   
 
265

 National Reformer, October 1838 (page 29); Whipper noted the following: "It is full 
time we had become 'Americanized.'  If you do not desire to be termed "Africans" you 

must quit legalizing your institutions with that title. We desire to bring the practice into 
disrepute, by calling your institutions by the names you have chosen to adopt....Some 
may say the custom has become so interwoven in our institutions, that is impossible to 
eradicate it. Our advice is, form no more; and if you are dissatisfied with the names of 

existing ones, apply to the legislatures of the states in which you reside, for an alteration 
of your charters." 
 
266

 Rael,49. 

 
267

 Joy Bryant, "Race Debates Among Nineteenth-Century Colored Reformers and 
Churchmen" (PhD Diss., Yale University, 1996), 13. 

 
268

 Colored American, March 15, 1838; Patrick Rael, Black Identity and Black Protest in 
the Antebellum North (Chapel Hill: University of North Carolina Press, 2002), 109. 
 
269

 Rael,109. 
 
270

 The Colored American, October 27, 1838. 
 
271

 The Colored American, June 23, 1838. Another article from April 18, 1840 edition of 
the newspaper notes the following interesting update about the international circulation of 



201 
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society, literary and reading society for black women in Troy. Newman, Rael and 

Lapansky, 114.  After the eulogy in the text appeared the annual report for AFBS Troy 
group. 
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 Shirley Yee, Black Women's Abolitionists: Study In Activism, 1828-1860  (Knoxville: 
University Tennessee Press, 1992), 78, 172 n. 78; Yee explained the same statement by 
Wicks and states that many women who "participated in black female charitable societies 
did so out of a sense of Christian duty, as missionaries for the materially and spiritually 

poor, regardless of race." 
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 Jarena Lee,  Religious experience and journal of Mrs. Jarena Lee, giving an account 
of her call to preach the gospel (Philadelphia, Published By and For the Author, 1849), 

14-15.  Accessed October 25, 2013. https://archive.org/details/religiousexperi00leegoog 
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 Lee, 31; All the quotes above in this paragraph appear from this page. Lee, 50-51, 59; 
It must also be noted that Lee also references another brief encounter with a Native 

American family in Ohio in the 1830s; Carla Peterson, Doers of the Word: African 
American Women Speakers and Writers in the North, 1830-1880 (New York: Oxford 
University Press, 1995), 86.  .   
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 No specific tribal affiliation appears to be known about Plato.  Elleanor Eldridge was 
born in Warwick, Rhode Island and her alleged father, Robin Eldridge, was of African 
descent, and her mother Hannah Prophet, was Native American mother. This information 

is documented in the summary of her work Memoirs of Elleanor Eldridge (Providence: 
B.T. Albro, 1838). http://docsouth.unc.edu/neh/eldridge/summary.html  (Accessed 
November 20, 2013).  For further information about Eldrige, see Jennifer D. Brody and 
Sharon Holland, "An/Other Case of New England Underwriting: Negotiating Race and 

Property in Memoirs of Elleanor Eldridge," in Crossing Waters, Crossing Worlds: The 
African Diaspora in Indian Country.  eds. Tiya Miles and Sharon Holland (Durham: 
Duke University Press, 2006), 31-56. 
Jocelyn Moody, "Frances Whipple, Elleanor Eldridge, and the Politics of Interracial 

Collaboration," American Literature 63:4 (December 2011): 689-717. 
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 Ann Plato, Essays: Including Biographies and Miscellaneous Pieces in Prose and 

Poetry,  Introduction by Kenny J. Williams. (New York: Oxford University Press, 
1998),60. 
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  Ann Allen Shockley, eds. “Ann Plato” in Afro-American Women Writers, 1746–1933 

(Boston: G. K. Hall, 1988), 26–28. Kenny J. Williams, introduction to Essays, by Ann 
Plato, 1988. Williams noted that Plato's "attitude toward Africa appears in an essay 
entitled “Education” in which she commends those Christian missionaries who were 
willing to forsake the comforts of home in order to take “a message of love to the burning 

clime of Africa." 
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 The expression for the title's chapter comes from the legal case of John Bolding cited 
in Frederick Douglass' Papers, September 4, 1851 which will be discussed in section two 
of the chapter. 
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 Frederick Douglass' Paper, December 1, 1854. Original source cited is the Southern 
(S.C.) Patriot newspaper. This article appears to be widely circulated, and was also 

reprinted in The Daily Globe November, 29, 1854 of Washington, DC and The Alton 
Weekly Courier from Illinois on November 30, 1854. Accessed December 3, 2013. 
http://www.newspapers.com/newspage/19777448/ 
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 Frederick Douglass' Paper, December 1, 1854. The quotes from this paragraph all 
appear in this source. 
 
400

 There were actually two governors over the course of Lucy's case noted in the article, 
namely John Hugh Means during his time in office (1850-1852) and the succeeding 
governor John Lawrence Manning (1852-1854).   
 
401

 The newspapers reported the link to Horseshoe Bend, which would age Junaluska to 
be about 80 years old by 1854. He was born around 1775 and died in 1868. Accessed 
February 9, 2014.  https://archive.org/details/junaluska00mccu 
Maude McCulloch, Junaluska. (Atlanta, GA: Byrd Printing Co.) 1916. Accessed 

February 8, 2014; If, in fact, it is the same person as reported in the newspaper, the story 
about his life was part of a legend that he apparently saved the life of Jackson in war with 
the Creeks who were aligned with France, and becomes a war hero. However, the legend 

and oral history notes that Junaluska said by the time of the forced march of 1838 when 
Jackson broke the peace treaty that “If I had known Jackson would drive us from our 
homes, I would have killed him that day at Horseshoe.”  Accessed October 20, 2013. 
http://www.ashevilleguidebook.com/wnc/cultural-

attractions/junaluska_memorial_&_museum.htm 
 
402

 The report adds that Junaluska notes that the girl "is as much like her mother as her 
mother's sister's children." However, we can also speculate that this may not prove her 

racial identity, as she could have potentially been enslaved Black girl who may have been 
viewed as kin.  According to scholars who study Indian captivity practices, one can 
assume that potentially, this girl may not have been the same girl, since within many 
indigenous captivity practices, claiming a captive does not always have to be same 

person, but is sometimes a replacement for a captive who was taken. For one example of 
context, see Tiya Miles. House on Diamond Hill: A Cherokee Plantation Story: A 
Cherokee Plantation Story. (Chapel Hill: University of North Carolina Press, 2010): 59; 

It must be noted that Junaluska is one of a several Cherokees to relocate to North 
Carolina from Indian Territory.  By 1847, the state legislature granted him citizenship 
and land near present-day Robbinsville, North Carolina because of his military service 
decades earlier 

McCulloch, Junaluska, 16. Accessed December 9, 2013.  
https://archive.org/details/junaluska00mccu 
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 Frederick Douglass' Paper, December 1, 1854; In the article, he is noted as Dr. R.D. 

Gibbes, but it is highly like that it should be R.W. Gibbes based on what is noted on the 
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article and biographical information. Edgar, Walter. ed.  South Carolina Encyclopedia 
(online edition)  Accessed June 28, 2012.http://www.scencyclopedia.org/gibbes.htm    

According to one scholar, Gibbes "was also Columbia's foremost authority on  science 
and culture. He was a nationally recognized expert  on American paleontology and... 
[was] an obsessive collector of scientific specimens.' 
Brian Wallis, "Black Bodies, White Science: Louis Agassiz's Slave Daguerreotype," in 

American Art (Summer 1995): 44; Regarding the history of the significance of Harvard 
professor, Louis Agassiz, he changed his initial idea of the origins of the human species 
initially as a "single origin or monogenesis approach" but then by about 1850, he 

believed that "Negroes were a separate species" after visiting Samuel Morton in 
Philadelphia to see his collection of skulls.  Potentially, Gibbes got these skulls for Lucy's 
case from Morton; Lee Baker, From Savage to Negro: Anthropology and the 
Construction of Race, 1896-1954 (Berkeley: University of California Press, 1998): 16. 
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 Frederick Douglass' Paper. December 1, 1854.  The article is reprinted from the 

Southern (S.C.) Patriot. The exact age if Lucy is unknown.  
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  Ira Berlin,  Many Thousands Gone: The First Two Centuries of Slavery in North 

America: The First Two Centuries of Slavery in North America (Cambridge, Mass.: 
Harvard University Press, 1998): 144;  It should be noted that the slave population of 
South Carolina had exploded during this time.  By 1830, there were approximately 1,500 
enslaved African Americans in Columbia, SC, and this population grew to 3,300 by 

1860.  
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 Sojourner Truth, The Narrative of Sojourner Truth ed. Olive Gilbert (Boston: The 
Author, 1850): 81-87 [in chapter entitled "Gleanings"]. Accessed November 10, 2013.  

http://digital.library.upenn.edu/women/truth/1850/1850.html 
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 Ibid.; Nell Irvin Painter, Sojourner: A Life, A Symbol  (New York: W.W. Norton & 

Company, 1996), 5-6; Biographer Nell Painter reminds us that Truth was born Isabella 
Van Wegenen in Ulster County, New York, where the original inhabitants were the 
Waroneck (Mohawk) Indians prior to Dutch settlers displacing them.  However, many 

Indians remained in this region and oftentimes intermarried with many enslaved Africans.  
Painter also informed us later that after the Civil War, Truth wanted the government to 
allot western land for resettlement of refugee freedpeople still unemployed in 
Washington, DC" and that "her model was the Indian reservation" (Painter, 234).   
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 Truth, 44-46.  All quotations in this paragraph appear from these pages. 
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 Josiah Henson, The Life of Josiah Henson, Formerly a Slave, Now an Inhabitant of 

Canada, as Narrated by Himself.  (Boston: A. D. Phelps, 1849):1-2. Accessed November 
10, 2013.  http://docsouth.unc.edu/neh/henson49/summary.html 
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 Henson, 53-55.   
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 Henson, 54. 
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417

 After he and his family settled in Canada, Henson helped to establish the British 
American Institute, a manual training school, and there is evidence that the school 
enrolled Native Americans   The school was founded in 1842 and was located near 
Dresden, Western District, Canada West, Province of Canada, as part of the Dawn 

Settlement, a community of fugitive slaves. The school was funded by British 
abolitionists. The school reportedly included a rope factory, brickyard, sawmill, grain 
mill, and a blacksmith shop.  The institute was a school for all ages designed to provide a 

general education and teacher training. It was taken over by the British and Foreign Anti-
Slavery Society in 1849.  The school closed down in 1868. The site of the school is 
encompassed today by the Uncle Tom's Cabin Historic Site.   Accessed November 15, 
2013.  http://www.heritagetrust.on.ca/Uncle-Tom-s-Cabin-Historic-Site/About-Uncle-

Tom-s-Cabin-Historic-Site.aspx 
In the June 24, 1852 edition of Frederick Douglass' Paper, there appears a letter by black 
abolitionist William Wells Brown.  When he wrote it, he was living with his family in 
London.  He had been there for several years to avoid being captured under the Fugitive 

Slave Law.  
In Wells' letter, he asked Douglass if he knew where the school was located in Canada.  
He explained that Josiah Henson had collected funds in London for this school.  He noted 
that he believed that "there are not fugitives enough [but] it is to accommodate Indians. 

Brown adds that "for all who know anything about Canada are aware that the colored 
people are a scattered state" and he critiques Henson for no hiring black teachers to teach 
or manage the school, but instead, a man from England was brought to "overlook the new 

school." 
Brown's letter is the only known source in the historical record detailing this information 
about the school's student body.  However, we can imagine that if, in fact, this school 
included indigenous students, that their admission to the school could be linked to 

Henson's positive impressions about Indians that he wrote about in his memoir. 
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 John Brown, A Narrative of the Life, Sufferings, and Escape of John Brown, a 
Fugitive Slave, Now in England. Louis Alexis Chamerovzow,  ed. (London: W. M. 

Watts,1854), 93. Accessed November 10, 2013.    
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419

 Ibid.; Provincial Freeman, November 10, 1855; One brief article entitled "Annexation 

to Canada "was printed which noted that "Besides the thistles, and the 40,000 fugitives, 
and the Indians , and the furrin folks, there's a awful slew of Native Canadians, and their 
motto is, "Canada for Canadians!" and they mean to die in that faith, so you can hush up 
cousin Dem; you don't know beans."   
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 Henson, 164. 
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 Henry Goings, Rambles of a Runaway from Southern Slavery eds. Calvin 
Schermerhorn, Michael Plunkett, and Edward Gaynor (Charlottesville: University of 
Virginia Press, 2012), 19-20; Goings' account have not been fully explored in terms of 
his perceptions of Cherokee slaveholding, particularly since his narrative was recently 

discovered in 2006 when a rare books collector sold an original copy of his narrative to 
the University of Virginia.  Although Goings' narrative was published in 1869, as 
opposed to the 1850s as other narratives in this chapter, it similarly documents the earlier 
decades; hence I incorporated my analysis of his narrative in this chapter. 
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 Goings, 19-20. 
 
423

 Ibid., 20 n. 20.  Goings traveled nearly 400 miles between his plantation in Tennessee 
in Humphrey's County to Milledgeville, Georgia. While he does not explicitly mention 
this, we must remember the fact that the Diamond Hill plantation owned by one of the 
leading Cherokee slaveholders, James Vann, was located nearly at the half way point in 

between where Goings was enslaved and where he travelled with his slaveowner in 
Georgia.   
For further information, see both works by Tiya Miles, Ties that Bind: The Story of an 
Afro-Cherokee Family in Slavery and Freedom (Berkeley: University of California Press, 

2005); The House on Diamond Hill: A Cherokee Plantation Story (Chapel Hill: 
University of North Carolina Press, 2010).   
 
Reportedly by 1820, 44 percent of Cherokees in Georgia were slave owners of African 

Americans.  For further context on the history of Cherokee slaveholding, refer to the 
following works: Fay Yarbrough, Race and The Cherokee Nation: Sovereignty in the 
Nineteenth-Century. (Philadelphia: University of Pennsylvania Press, 2008); Celia 

Naylor, African Cherokees in Indian Territory: From Chattel to Citizens. (Chapel Hill: 
University of North Carolina Press, 2008); Theda Perdue,"Cherokee Planters: The 
Development of Plantation Slavery before Removal," in The Cherokee Indian Nation: A 
Troubled History. ed. Duane H. King.  (Knoxville: University of Tennessee Press, 1979), 

110-28; Daniel Littlefield, The Cherokee Freedmen: From Emancipation to American 
Citizenship  (New York: Greenwood Press, 1978). 
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 Patrick E. Horn, "Summary" of  Solomon Northrup's 12 Years a Slave: Narrative of 

Solomon Northup, a Citizen of New-York, Kidnapped in Washington City in 1841, and 
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Rescued in 1853 (Auburn, NY: Derby and Miller, 1853). Accessed October 15, 2013. 
http://docsouth.unc.edu/fpn/northup/summary.html 
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 Solomon Northrup,  12 Years a Slave: Narrative of Solomon Northup, a Citizen of 
New-York, Kidnapped in Washington City in 1841, and Rescued in 1853 (Auburn, NY: 
Derby and Miller, 1853), 100-1.  Accessed October 15, 2013Accessed November 10, 

2013.  http://docsouth.unc.edu/fpn/northup/northup.html 
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 Northrup,100. 
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 Northrup, 101. 
 
428

  Northrup's narrative is actually used in 1980 as part of the efforts to give federal 

recognition to indigenous people in Louisiana as a historical evidence to note the 
leadership structure of these Native Americans he encounters in Indian Creek in 1841. 
The Bureau of Indian Affairs cites Northrup's narrative as evidence in the case to 
specifically determine history of the Tunica-Biloxi Indian Tribe of Louisiana in a 

memorandum dated December 4, 1980.  The document noted that " There is little 
indication of any leadership structure in the Indian Creek settlement. One possible piece 
of evidence is a reference to a chief, Cascalla, and second to him, John Baltese, in an 

Indian village on Indian Creek around 1850 (Northrup 1853). The writer identified this 
settlement as Chickasaw or  Chickopee."  The Tribe was federally recognized by 1981.  
Accessed December 9, 2013.   
http://www.bia.gov/cs/groups/xofa/documents/text/idc-001252.pdf (see page 14) 

However, it incorrectly notes that this encounter was in the 1850s which does not 
correctly note when these scenes were described in the narrative which was more than 
likely in 1841. 
 
429

 Northrup, 102; During the time he witnessed the dance, it seems that it is either the 
spring or summer season, because afterwards, he noted that it was autumn when he left 
the lumber mill.   
 
430

 Northrup, 101; The particular dance he describes above appears to be the Gar Fish 
dance which is still practiced today.  It is one of the earliest written testimonies known to 
exist to describe this dance. https://www.chickasaw.net/Our-

Nation/Culture/Society/Social-Dances.aspx   
Dixie Brewer, Email message to author, December 10, 2013. 
According to a contemporary Chicksaw dancer, Dixie Brewer from the Chickasaw 
Cultural Center in Sulphur, Oklahoma, she claims that the dance seems to be the Gar Fish 

dance. 
 
431

 References to Northrup playing the violin appear throughout his text: Northrup, 20, 
24-25, 29-30, 79, 181-182, 196, 216-217,  244-5, 286, 307, 314-5, 318.  
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 Henson, 216. 
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 Martin Delany, Blake, or the Huts of America  ed. Floyd Williams (Boston: (Beacon 

Press, Reprinted 1970). University of Virginia Library Electronic Text Center. Accessed 
June 10, 2013. 
http://web.archive.org/web/20080708224553/http://etext.lib.virginia.edu/toc/modeng/pub
lic/DelBlak.html 

Accessed June 10, 2013. 
http://www.encyclopediavirginia.org/Blake_or_the_Huts_of_America_1859-
1861#start_entry 
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 Delany, 85-87; Chapter Twenty of his work is entitled "Advent Among the Indians" 
which includes an extensive dialogue with Chief Culver. 
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 Delany, 86. 
 
436

 Katy Chiles, "Martin Delany’s Blake; or the Huts of America" Encyclopedia Virginia. 
Accessed November 1, 2013. 

http://www.encyclopediavirginia.org/Blake_or_the_Huts_of_America_1859-
1861#start_entry 
Chiles described Blake as a "significant cultural document for both its depiction of 

transatlantic slavery and its characterization of hemispheric, violent revolt as a fitting 
response to slavery."  
 
437

 Celia Naylor, African Cherokees in Indian Territory, 3; In the late 1970s, several 

scholars like Michael Doran suggested that primary evidence is strong that the Indian 
slaves enjoyed fairly mild conditions of servitude.  Michael Doran, "Negro Slaves of the 
Five Civilized Tribes" in Annals of the Association of American Geographers 68:3 
(September 1978): 335-350.  Theda Perdue also concluded that there was relative 

leniency on the part of masters seems to have been characteristic of Cherokee slavery 
before and after removal. Theda Perdue, Slavery and the Evolution of Cherokee Society 
(Knoxville: University of Tennessee Press, 1979): 98;  In a recent work, Troy Smith 
concludes that "many Indian traditionalists treated their slaves in a manner similar to that 

with which their ancestors had treated kinship slaves, continuing to do so long after their 
governments had begun pointing them to racialization." Troy Smith, "Slavery, Race and 
Nation in Indian Territory, 1830-1866" (PhD diss., University of Illinois-Urbana 

Champlain, 2011), 143;  It seems that there may be a split amongst older scholarship 
supported this idea that there may have been a more benign Cherokee holding practices, 
newer scholarship (ie Miles and Naylor) which seems to demonstrate various exceptions 
to this belief. 
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 Miles, On Diamond Hill, 93-94. 
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 Frederick Douglass,  My Bondage and My Freedom (New York: Miller, Orton, 

Mulligan, Co, 1855): 80.  Accessed January 10, 2014. 
http://docsouth.unc.edu/neh/douglass55/douglass55.html    
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440

 Waldo E. Martin, Jr., The Mind of Frederick Douglass (Chapel Hill :University of 

North Carolina Press, 1985): 4. 
 
441

 David A. Adler, Frederick Douglass: A Noble Life. (New York: Holiday House, 
2010), 12.  Frederick Douglass' mother is reportedly noted to be of Native American 

ancestry, as suggested in this educational book for juveniles. 
 
442

 For example, The Society for the Relief of Free Negroes was founded in 1775 in 

Pennsylvania and presented an early freedom suit case which "affords a certain prophetic 
irony, the slave in question was an Indian rather than a Negro and the suit was lost." 
Winthrop Jordan, White Over Black: American Attitudes Toward the Negro, 1550-1812 
(Chapel Hill: The University of North Carolina Press: 1968), 343; See several examples 

of runaway slave advertisements in colonial newspapers featuring people who deemed as 
either Native American or having Native American ancestry which are noted in the 
following text: Graham Hodges, Pretends to be Free: Runaway Slave Advertisements 
from Colonial and Revolutionary New York and New Jersey (New York: Routledge, 

1994).  
 
443

 Frederick Douglass' Paper, September 4, 1851. 

 
444

 Frederick Douglass' Paper, September 4, 1851; The fact that Bolding's occupation 
was a tailor was noted in the following source, Samuel May, The Fugitive Slave Law and 
Its Victims (New York, American Anti-Slavery Society, 1856): 19.  Accessed November 

27, 2013.  http://www.gutenberg.org/files/13990/13990-h/13990-h.htm 
 
445

 The name of all the witnesses are not stated in the newspaper article excepted for one, 
"Mr. Upton."  

 
446

 Ibid.; All quotes above about this case appear in the same article.   In another article 
about the case, an additional witness noted that Bolding reportedly noted that as a boy, 
his family told him that he was "the son of a white man" without referencing any claim of 

Native American ancestry"; Samuel May, 19. 
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 The Fugitive Slave Law and Its Victims.  American Anti-Slavery Society, New York, 

1856.  Accessed November 27, 2013.  http://www.gutenberg.org/files/13990/13990-
h/13990-h.htm 
 
448

 The other article reference to Bolding appeared in an article critiquing the Fugitive 

Slave Law of 1850 in Frederick Douglass' Papers, October 2, 1851. 
 
449

 Frederick Douglass' Papers, October 30, 1851. Bolding's case was also extensively 
reported in The Liberator in the September 5, 1851 edition.  More insight is provided 

about the actual case, in terms of the courtroom, noting the following: "The alleged slave, 
John M. Bolding, carried into Bondage Refusal of an Appeal to the United State Judges. 
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As previously announced by telegraph, the case of the alleged fugitive from South 
Carolina, John M. Bolding, was brought to a close by the decision of the Commissioner 

in favor of the plaintiffs or claimants, and the transportation of the alleged fugitive to the 
South, in charge of the United States officers. The court room was crowded with an 
interested and quiet audience, and nothing whatever occurred to create a supposition that 
any violent measures would be taken by those who were opposed to the taking away of 

the man." 
 
450

 The Frederick Douglass' Paper, December 11, 1851. The actual court records could 

not be obtained for this case. 
 
451

 The Frederick Douglass Paper, June 22, 1855. In the evidence from an article in this 
edition of the newspaper, we learn that a defendant, Eliza Crawford, from Richmond, 

Virginia who fought a legal case around the issues of her racial and class status.  Eliza 
was thirty-five years old and she had five children who were also involved in the case.   
Eliza was reportedly "born of a white woman of Georgia" and had been enslaved between 
fifteen and twenty years.  Reportedly, her "appearance indicates that [her] father was a 

mixture of African and Indian." While Eliza and her children were all "set at liberty 
without resistance," the article noted further that there was no further evidence provided 
to explore Eliza's mother's racial or class status, which would have determined her status. 

The article actually highlights that she had six children, but one was not involved in the 
case. We can certainly assume that perhaps this child could have been sold separately 
from her and enslaved. 
 
452

 Ariella Gross, What Black Can't Tell, 50. 
 
453

 North Star, September 5, 1850. This article is cited from the Pittsburgh Journal.  
Scholars who have conducted research on this case include Tom Wise and Samuel Black 

(both unpublished works) who presented their research at the National Park Service 
Underground Railroad Conference in 2012.  They have not been able to determine the 
name of this formerly enslaved young woman because only an 1855 list of slaves exists 
today that included the purchase prices and dispositions compiled upon Drennen's death, 

and she escaped prior to this date.  (Email correspondence to author from Tom Wise, 
December 10, 2013).  According to Samuel Black, the Drennen tax records only listed 
her age and sex not her name (Email correspondence to the author from Samuel Black, 

November 27, 2013).  Black also suggests that "She may have lived among the 
community in Pittsburgh or migrated north into Canada with the hundreds of other 
Pittsburghers between 1850 and 1856."  
 
454

 Black, "Pittsburgh and the Drennen Slave Girl Case of 1850" (paper presented annual 
meeting for the National Park Service Underground Railroad Conference, Little Rock, 
AR, June 21, 2013); The Monongahela House was a hotel in Pittsburgh, which had a 
history of being linked with abolitionist movement because the predominantly black 

waitstaff had secret passages in the hotel that were part of the Underground Railroad.  
Regarding the background of Drennen, in addition to being a wealthy slaveowner who 
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had two plantations in Arkansas, he was also "a government agent as superintendent of 
the Choctaw Indians and Indian Affairs for the Southwestern region."  

 
455

 Ibid.; This case has not been extensively written about by scholars.  Samuel Black, 
director of the African American programs at the Heinz History Center in Pittsburgh 
featured the story in an exhibit in 2013 entitled "From Slavery to Freedom." According to 

genealogical evidence, some people who claim to be her descendants believe that she was 
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