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abstract

V

I hope our happy constitution is too well founded to be in the smallest 
degree shaken by any wind of  Indian doctrine.—Anonymous, Memoirs 
of the Life and Adventures of Tsonnonthouan

in his study of American Indians in eighteenth-century British 
literature, still often cited as the definitive volume on the topic, 
Benjamin Bissell claims that John Shebbeare’s Lydia, or Filial 
Piety (1755) is significant because “in no other novel of the 
century does the Indian figure so conspicuously.”1 However, the 
anonymously written satire Memoirs of the Life and Adventures of 
Tsonnonthouan, A King of the Indian Nation Called Roundheads 
(1763) makes a considerable and important intervention into the 
culture of its time; and, though all but forgotten by contemporary 
scholarship, this novel displaces Lydia and all others for its 
singular devotion to First Nations people.2 Using ethnographic 
1  Benjamin Bissell, The American Indian in English Literature of the Eighteenth 

Century (Hamden: Archon Books, 1968), 96.
2  Memoirs of the Life and Adventures of  Tsonnonthouan, a King of the Indian 

Nation Called Roundheads, 2 vols. (London: J. Knox, 1763). References are 
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texts, “it-narratives,” and The Life and Opinions of  Tristram Shandy 
as source material, Tsonnonthouan constructs its eponymous 
North American Native character not as a stoic Indian chief or 
cruel savage, but rather as an enthusiastic consumer of foreign 
commodities, namely brandy, and a ready convert to various 
religions and sects. This book therefore both mocks British 
colonial endeavours and projects some of the fears and fantasies 
associated with the newly emergent cultural force of capitalism 
onto the Indigenous people of British North America.

Tsonnonthouan in part reveals the ways in which the trope 
of the North American Indian functioned as a construction of 
imagined, “modern” subjectivity. Peter Weston suggests that “we 
might ... see the story of the noble primitive as intimately con-
nected with that critical point of bourgeois ascendancy in the late 
seventeenth century,” since “the concept of a free, unitary bour-
geois subject, source and origin of meaning and morals, ... was a 
radical concept which powerfully subverted social values based on 
inheritance and tradition.”3 Moreover, the myth of the “Golden 
Age” was often redeployed in eighteenth-century Britain through 
the figure of America, and “directed both against the restrictions 
re sult ing from inherited rank and against the destructive effects 
of the so-called free market.” And yet, paradoxically, while the 
spread and influence of gentry capitalism and luxury in Britain 
pro duced an ideal cultural milieu for a corresponding primitivist 
response, the conventions of the eighteenth-century British 
novel, Weston notes, are not conducive to an articulation of a 
prim itiv ist critique of social values.4 As a result, texts such as 

to this edition. For the text featured in the epigraph of this article see 1:86. 
Historically, scholars have rarely discussed this book; James R. Foster com-
plained in 1953 that “the attention paid to Tsonnonthouan by modern 
scholar ship is not very flattering” (348), and this is still the case. See Foster, 
“A Forgotten Noble Savage, Tsonnonthouan,” Modern Language Quarterly 14, 
no. 4 (1953): 348–59. While the authorship of Tsonnonthouan is difficult to 
track, Foster suggests Charles Johnstone, author of Chrysal; or, The Adventures 
of a Guinea (1760); another possibility, based on an attribution in a gentleman’s 
book catalogue and a shared sense of humour, is satirist Archibald Campbell, 
whose Lexiphanes (1767), a satire on Samuel Johnson, had the same bookseller 
as Tsonnonthouan. Another catalogue lists the author as “Dr. Kenrick,” pre-
sum ably referring to the infamous pamphleteer and playwright William 
Kenrick, but, because of stylistic differences, this seems unlikely.

3  Peter J. Weston, “The Noble Primitive as Bourgeois Subject,” Literature and 
History 10, no. 1 (1984): 59–71.

4 Weston, 66–67.
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Shebbeare’s Lydia relegate the potentially radical critique of land-
ed property and inherited privilege to the margins of the text; 
the romanticized Indian chief Cannassatago, whose observations 
while in Britain condemn the poverty and toil that the labouring 
classes are forced to endure, is effaced from the novel in favour of 
the British heroine Lydia’s marriage to a benevolent nobleman.5 
Further, the noble primitives who do appear in literature are 
often meant to be kings, queens, princes, and so forth, which 
limits their critique and domesticates the image of uncivilized 
egal i tar i an ism.6  The more radical noble savage evoked by French 
thinkers, whose Indians embody their critiques of inherited title, 
does not find a popular voice in English literature until near the 
end of the century.7

Tsonnonthouan is an exception because, as in Bakhtin’s well-
known description of Menippean satire, it blends genres and 
avoids the trap of a coherent narrative plot; through satire, the 
text is able to critique not only the subject matter of the novel, 
but also the genres from which it borrows.8 While eighteenth-
century texts, such as Joseph Addison’s letter from an Indian 
king in Spectator no. 50, use Indians and other non-Europeans 
as vehicles for satire, they do not offer the multilayered satire 
that Tsonnonthouan accomplishes by appropriating other genres 
in order to pillory the methods of narrative and ethnographic 
repre senta tion that were central to the construction of both 
Indians and Britons. Like Addison’s letter, the novel satirizes 
British culture by using the perspective of a naive “natural man” 
to point out the “unnatural” and pretentious ways in which 
Britons imagine themselves.  At the same time, the book projects 
5 John Shebbeare, Lydia, or Filial Piety, 4 vols. (London: J. Scott, 1755).
6  See Laura Brown, “Spectacles of Cultural Contact: The Fable of the Native 

Prince,” in Fables of Modernity: Literature and Culture in the English Eighteenth 
Century (Ithaca: Cornell University Press, 2001), 177–220. For a slightly 
different view of the representations of noble savages as bourgeois critique, see 
Hayden White, Tropics of Discourse: Essays in Cultural Criticism (Baltimore: 
Johns Hopkins University Press, 1978), 183–96. 

7  See Tim Fulford, Romantic Indians: Native Americans, British Literature, and 
Transatlantic Culture 1756–1830 (Oxford: Oxford University Press, 2006), 
30–34, 101–19; and Weston, 68.

8  Mikhail Bakhtin, Problems of Dostoevsky’s Poetics, trans. Caryl Emerson 
(Minneapolis: University of Minnesota Press, 1984), 114–19. See also Howard 
D. Weinbrot, Menippean Satire Reconsidered: From Antiquity to the Eighteenth 
Century (Baltimore: Johns Hopkins University Press, 2005), 6–7. 
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British culture outward, onto the natural man, to examine 
the ways in which colonialism participates in and reproduces 
Britain’s own cultural degradation. As such, Tsonnonthouan 
uses satire to mock the sentimental impulse that created the 
“romantic Indian” and to deploy the radical potential of the 
noble savage in narrative form.9

The book relates the story of a clever though capricious member 
of the Roundheads, a fictionalized version of the Atikamekw 
people, known by the French as the Têtes-de-Boules be cause, 
according to Charlevoix, they “think a round Head to be a great 
Beauty; and it is very probable that the Mothers give this Shape 
to the Heads of their Children in their Infancy.”10 It is owing 
to this round head that the title character can better grasp 
systems and ideas, since a sphere allows for a larger mass with-
in it, yet it is also the reason why he cannot commit to one 
ide ology: “In whatever figure [ideas] strike the pericranium, it 
is certain that they will affect a lesser space of the scull of a 
round head ... and consequently make a less forcible and lasting 
impression” (1:32). The narrator notes that “his mind seemed to 
be a mere tabula rasa, a sheet of white paper” (1:9), which sounds 
like what Weston calls a “paradigm of [the] bourgeois subject.”11 
Tsonnonthouan is not quite an ideal Lockean empiricist because 
of his “extreme mutability and inconstancy” with regard to his 
religious principles and his attraction to systems that are the 
most “improbable or incredible” (1:10). While this trait is no 
doubt a jab at the ever-changing systems of philosophy and 
theology being produced and adhered to in the period, it also 
speaks to the increasing role of fashion and novelty in popular 
culture and consumer practices.

The disjointed narrative of the novel tracks Tsonnonthouan’s 
journey as he worships different manitous, converts to various 
faiths and sects, and encounters unsavoury people and situations. 
The way in which Tsonnonthouan circulates throughout the 
colonies, becoming, as Weston suggests, less a character than a 
“site,” and the absence of a central plot, is similar to the popular 
“it-narratives” of the period, which were fictional texts that created 
 9  As Weston notes, “the radicalism of this novel is more effective as a result of 

its formal rupturing of the conventions of expressive realism” (67).
10  Pierre-François-Xavier de Charlevoix, Letters to the Dutchess of Lesdiguieres 

(London: R. Goadby, 1763), 113. 
11 Weston, 167.
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narratives for objects and commodities such as coins, pincushions, 
and coaches as they changed hands and masters.12 While the 
targets of its satire are varied, the novel is interested in the effects 
of colonialism and consumerism on culture; Tsonnonthouan, 
like it-narratives, mediates the consumerism that it exploits, to 
borrow Aileen Douglas’s phrase.13 Tsonnonthouan subverts many 
of the most significant representational practices and Protestant 
missionary fantasies of British writers depicting First Nations 
people during the period, and is important because of its unique 
distillation of various developments in the commodification of 
culture itself during the mid-eighteenth century.
 
Indians and Consumers

Eighteenth-century Britain witnessed what Neil McKendrick 
describes as a “consumer revolution,” and the “birth of a consumer 
society” has become a well-mined field of inquiry.  The “eruption 
of new prosperity,” McKendrick writes, in addition to “an 
explosion of new production and marketing techniques,” meant 
that more people than in any previous society were able to “enjoy 
the pleasures of buying consumer goods.”14 This “revolution” had, 
of course, its apologists and detractors, and others who both 
celebrated the expansion of trade and mourned the loss of rural 
simplicity. The figure of the North American Indian emerged 
dur ing this time as a contradictory figure mediating between 
the promise of colonial hegemony and the disappearance of the 
state of nature. Stephanie Pratt notes that the iconographic rep-
resentation of Indians in European culture is “overwhelmingly 
concerned with [Indians’] existence outside any commercial or 
mercantile frame,” despite the “long-established inter-tribal trad-
ing networks and the successful colonial exploitation of this 

12  Examples include Johnstone’s Chrysal and anonymously written texts such 
as The Memoirs and Interesting Adventures of an Embroidered Waistcoat (1751), 
The Adventures of a Corkskrew (1775), and The Adventures of a Watch! (1788). 
See Mark Blackwell, ed., The Secret Life of Things: Animals, Objects, and It-
narratives in Eighteenth-Century England (Lewisburg: Bucknell University 
Press, 2007). 

13  Aileen Douglas, “Britannia’s Rule and the It-Narrator,” in The Secret Life of 
Things, 149. 

14  Neil McKendrick, John Brewer, and J.H. Plumb, The Birth of a Consumer 
Society: The Commercialization of Eighteenth-Century England (Bloomington: 
Indiana University Press, 1982), 9.
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extensive North American economy.”15 For Samuel Johnson, the 
“rude Indian” is the other to the city-dwelling consumer, whose 
natural instincts have been dulled by the “labour of a thousand 
artists.”16 He notes that those who dwell in London “have scarce 
an idea of a place where desire cannot be gratified by money,” 
and only by spending time “in a distant colony” can a person 
get a sense of the “artificial plenty” that city life allows (400). 
While Johnson believes that the labour of others allows people to 
find “leisure for intellectual pleasures, and enjoy the happiness of 
reason and reflection” (402), he also notes that there are negative 
con se quences to the “variety of merchandise and manufactures 
which the shopkeepers expose on every hand” (398). Despite 
the availability of goods and services to satisfy any wants in the 
metropolis, happiness remains unattainable because “new wants 
likewise are easily created” as people integrate more “instruments 
and conveniences” into their lives. Thus, Johnson remarks, “our 
desires always increase with our possessions; the knowledge that 
something remains yet unenjoyed, impairs our enjoyment of the 
good before us” (401). Yet this compromised happiness is better 
than “a savage life,” in which the Indian must “provide by his own 
labour for his own support,” doomed to “preserve his existence in 
solitude” (401). Johnson rejects the radical critique offered by the 
“noble savage,” whom he sees as an isolated individual without the 
benefits of society.  That the “popular and modish trifles,” filling 
London shops and propelling British consumer society, originated 
in North America seems lost on Johnson here. For him it is ex-
change value and consumer desire that transform the elements 
of bare survival for the Indian into the “artificial plenty” of the 
metropolis. The figure of the noble savage can, on the one hand, 
provide a critique of inherited title and luxury, but on the other 
hand can mask the source of colonial wealth.

Texts about North American Indians proliferated in the middle 
part of the eighteenth century, owing in part to the expansion of 
the print industry, but also owing to the increased involvement of 
15  Stephanie Pratt, “From Cannassatego to Outalissi: Making Sense of the 

Native American in Eighteenth-Century Culture,” An Economy of Colour: 
Visual Culture and the Atlantic World, 1660–1830 (New York: Manchester 
University Press, 2003), 60.

16  Adventurer, vol. 1, no. 67 (London: J. Payne, 1753): 397–402. References are 
to this edition.



 699T s o n n o n t h o u a n

Britain in affairs in the colonies.17  Horace Walpole wrote to Richard 
Bentley in 1754 that the war “has thrown me into a new study: I 
read nothing but American voyages, and histories of plantations 
and settlements.” Walpole’s favourite subject is the nation of 
“Ontaouanoucs,” adding that he “was as barbarous as any polite 
nation in the world, in supposing that there was nothing worth 
knowing among these charming savages.”18 Cadwallader Colden’s 
The History of the Five Nations of Canada, a relatively sympathetic 
and sophisticated account of the Haudenosaunee Confederacy, 
was first printed in New York in 1727, but was revised and re-
printed in London in 1747, 1750, and again in 1755. It became 
the standard reference work on First Nations people and, as such, 
provides a key insight into British representations; Colden writes 
that “the Five Nations are a poor, and generally called, barbarous 
People, bred under the darkest Ignorance; and yet a bright and 
noble Genius shines through these black Clouds.”19 Unfortunately, 
Colden notes, members of the Five Nations “greatly sully ... those 
noble Virtues, by that cruel Passion, Revenge” (v). This contradiction 
is key to representations of Native North American people, and 
the term “noble savage” itself embodies this contrast, marking a 
tension between a virtuous life and one that is uncivilized and un-
con strained.20 Colden makes this representation yet murkier, sug-
gest ing that the Indians have “become worse than they were before 
they knew us”: “instead of Virtues we have only taught them 
Vices, that they were entirely free from before that Time. The 
17  Tsonnonthouan appeared just months after the Treaty of Paris ended the 

Seven Years War in Europe and its North American offshoot, the French 
and Indian War. This ceded large portions of North America to the English, 
which forced the British government to deal with Native populations 
more closely than it ever had. This lack of experience led, within a matter 
of months, to Pontiac’s Rebellion, a widespread First Nations resistance to 
failed British policy that would last for three years. The Royal Proclamation 
of 1763, meant to slow white settler incursions into Native land, failed to end 
the rebellion. See Troy Bickham, Savages Within the Empire: Representations 
of American Indians in Eighteenth-Century Britain (Oxford: Clarendon Press, 
2005), 113–33.

18  Horace Walpole to Richard Bentley (3 November 1754), The Letters of Horace 
Walpole, Earl of Orford, ed. Peter Cunningham (London: R. Bentley, 1857), 
2:402–3.

19  Cadwallader Colden, The History of the Five Indian Nations of Canada, 3rd ed. 
(London: Lockyer Davis, 1755), 1:iv–v. References are to this edition.

20  For more on the significance of the sentimental Indian to British culture, 
and Colden’s contribution to it, see Fulford, 41.
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narrow Views of private Interest have occasioned this, and will 
occasion greater ... Mischiefs, if the Governors of the People do 
not, like true Patriots, exert themselves, and put a Stop to these 
growing Evils” (vi). The effects of capitalism and commodity 
exchange have corrupted and debauched the Native people, and 
their taste for European goods, specifically alcohol, threatens 
not only their way of life, but also the stability of the colonies. 
The “narrow Views of private Interest” cannot be the basis for 
a successful colony; instead, according to Colden, the Indians 
need to be civilized through sober Christian virtue. I now turn 
to this contradiction between the corruption and redemption of 
European influence, for it is the effects of religion and commerce 
that most interest the author of Tsonnonthouan.

Tsonnonthouan

The publication of Tsonnonthouan was noted in most of the major 
periodicals in London, with the Whig Monthly Review and the 
Tory Critical Review publishing widely differing assessments 
of the novel. Tobias Smollett and Oliver Goldsmith’s British 
Magazine excerpted one of the early chapters and praised the 
book as “witty and ingenious” and “a truly original performance” 
in the style of Cervantes and Swift.21 Tsonnonthouan did not 
seem to reach a wide enough audience, however, to warrant pub li-
ca tion of the continuation that the author promises throughout 
the book, though a reissue, with the printer’s name removed, 
appeared around 1781, and two French editions were printed 
in 1778 and 1787.22

The author of Tsonnonthouan uses the preface to draw atten-
tion to the ways in which his text has become commodified; he 
explains the various interventions of his bookseller, who “has not 
as yet read a sentence of the following work, and in all probability 
never will” (1:v), but nonetheless composed the title page. The 
21  Publication noted in Gentleman’s Magazine 33 (1763): 259; London Magazine 

30 (1763): 452, though the title is misspelled; Critical Review 15 (May 1763): 
378–88; Monthly Review 28 ( June 1763): 492–93; and British Magazine 4 
(May 1763): 257–59. It is possible, according to Foster, that Tobias Smollett 
wrote the favourable piece in Critical Review. See also Robert Donald 
Spector, “Smollett’s Use of Tsonnonthouan,” Notes and Queries 6 (March 
1959): 112–13. 

22  A heavily abridged and cleaned-up French edition was printed in 1778, and 
a more faithful translation was printed in 1787 in Basel. See Foster, 348, 
350–51.
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book seller insisted that “memoirs” be added to the name of 
the book in order to make it seem more fashionable, and that 
Tsonnonthouan be dubbed a king because “notwithstanding some 
late incidents” that royal title “has still some regard paid to it, 
amongst us” (1:vii). While the author insists that “such an office 
was entirely unknown among the Indians,” the bookseller believes 
that “an English reader would have a much greater curiosity about 
the adventures of a crowned head, than a private person” (1:vii). 
This detail shows an awareness of the radical potential of the noble 
savage, suggesting that the reading public prefer the more palatable 
and domesticated plot that affirms the class order. The author 
notes later in the novel that the Cherokees who visited London 
the previous year were also mistakenly described as “kings,” as 
was Tsonnonthouan when he visited England, but he could not 
fathom the concept of such a “preposterous” notion as hereditary 
rule (2:76).  Implicating both the bookseller and the English reader, 
the preface begins a sustained exploration of the effects of capital-
ism and consumerism by questioning the integrity of the text itself, 
en snared as it is in a web of consumer desire, commodification, 
and compromising editorial concessions. The author is unmistak-
ably complicit in this process, despite his protestations, which 
illumi nates the otherwise uncontested authorial voice that is so 
important to both the narrative power of formal realism and the 
objective authority of manners and customs writing.

The printing industry was a key site in the development of 
capitalism and culture in eighteenth-century Britain; as Laura 
Brown notes, the economic changes wrought by the capitalist 
develop ment of the bookselling industry “intersect with cultural 
production in a way that brings the power of capital into an 
unusually close proximity with the imaginative constructions of 
literary culture.”23 Many authors responded anxiously to their 
positions as cogs in the machine of the print industry beginning 
early in the eighteenth century, as in Alexander Pope’s Dunciad, 
which, as Brown suggests, “uses Grub Street as a rhetorical 
spring board to assimilate a variety of contemporary responses 
to its analysis of the modernizing powers of capitalism.”24 
Tsonnonthouan foregrounds this response in the preface, despite 
23  Laura Brown, Fables of Modernity: Literature and Culture in the English 

Eighteenth Century (Ithaca: Cornell University Press, 2003), 142. 
24 Brown, 137. 



702 R i c h a r d s o n

little explicit mention of it appearing in the body of the text. 
The author instead mimics and satirizes other popular forms on 
the literary market in order to explore the relationship between 
consumption and culture, and the mutual implication of author 
and reader/consumer in the commodification of the book.

One of the visible signs of the commodification of writing 
in the 1760s was the diffusion of Sternean stylistic elements 
through out the fiction of the period, with an unprecedented 
number of Tristram Shandy imitations, commentaries, and forged 
con tin u a tions entering the literary marketplace shortly after the 
pub lica tion of the first volume in 1759. As René Bosch points 
out, it was already evident by the end of 1760 that “there was a 
tendency to incorporate [Tristram Shandy] in a more superficial 
culture of cynicism and commerce.”25 Hence the author of 
Tsonnonthouan claims in his preface that his book lacks a running 
head (the shortened title on the top of each page) because his 
bookseller tells him that, should the book not find success, he 
can simply insert a new title page into the already printed copies 
that reads, “A Continuation of the Life and Opinions of Tristram 
Shandy” (1:viii). His bookseller also complains that there is too 
much “solid matter” in the novel, which, “if it had been properly 
managed, would have made four of Tristram Shandy’s volumes” 
(1:x).  Thomas Keymer notes that Laurence Sterne’s small 
volumes “soon became a byword for the deceptive packaging of 
slender matter,”26 a point not lost on the bookseller, who explains 
that, despite not having read the book, he has been told “a great 
deal of Tristram Shandy’s wit consists in the distance between his 
lines, in the shortness of his chapters and paragraphs, in the great 
number of his breaks and dashes, in his blank leaves, and even 
in misreckoning his pages” (1:x–xi). The typographic effects that 
Sterne used are, for the author of Tsonnonthouan, a superficial 
and “irksome ostentation,” and while Sterne may have sought to 
differentiate himself through form, this unusual usage of form 
is precisely what made his work so appealing to the market 
and so easy to imitate.  The large body of Sterne imitations has 
been mostly forgotten by scholarship, and, ironically perhaps, 
25  See René Bosch, Labyrinth of Digressions: Tristram Shandy as Perceived and 

Influenced By Sterne’s Early Imitators, trans. Piet Verhoeff (New York: Rodopi, 
2007), 12, 56.

26  Thomas Keymer, Sterne, the Moderns, and the Novel (New York and Oxford: 
Oxford University Press, 2002), 61. 
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Tsonnonthouan has been counted among them; bibliographic 
entries tend to list it, as in Joseph Sabin’s sprawling nineteenth-
century catalogue of “Americana,” as “an imitation of Sterne’s 
Tristram Shandy, then of course in publication. The scene of the 
story is laid among the Tetes de Boule of Canada, and its object 
was to parody Sterne, especially in his indecency.”27

While the author insists that the plot was conceived long 
be fore the appearance of Tristram Shandy, he accepts that his 
text will circulate within the world of the literary marketplace, 
and offers that if “any Grubstreet continuator should undertake 
it, he will find hints in the first chapter, to which he is heartily 
wel come” (1:xv). The text contains a surplus of narrative detail 
and is filled with plot developments that do not occur within 
the timeframe presented in the book. Most of  Tsonnonthouan’s 
religious conversions, for example, do not happen until after 
the period of the novel, as is the case with his many travels. 
The constant movement to background contextual material in 
Sterne be comes in Tsonnonthouan an anxiety to get all the story 
out as soon as possible. While this urgent movement is meant 
to satir ize the shallow literary culture among hack writers and 
booksellers, it also mirrors their practices by giving the reader an 
excess of nar rative product.

The author of Tsonnonthouan closely read French ethnographic 
texts for source material that was then burlesqued.  The name of the 
novel and protagonist comes from the French name for the Seneca 
Nation, members of the Iroquois confederacy, who are men tioned 
by Charlevoix. At times the book borrows so heavily from the 
ethnographic sources that there is little distinction be tween them, 
which implies that the author perceives ethnography itself as a 
contingent narrative construction.28 The critic in Monthly Review 
27  Joseph Sabin, Wilberforce Eames, and R.W.G. Vail, A Dictionary of Books 

Relating to America, from Its Discovery to the Present Time (Amsterdam: N. 
Israel, 1961), 19:556. Neither Monthly Review nor Critical Review compare 
Tsonnonthouan to Tristram Shandy, favourably or otherwise. Critical Review 
praises Tsonnonthouan as having a design that is “altogether sui generis,” 
and this “originality” distinguishes it from “those flimsy productions which 
appear every day, under the name of adventures, memoirs, or romances,” but 
are “a sorry imitation of some successful pattern, supported by borrowed 
features, and pilfered scenes” (378).

28  Foster notes that details on the killing of bears, corrupt medicine men, inept 
European doctors, and the meaning of dreams come directly from Lebeau’s 
Avantures (352), while the contemporary piece in Critical Review observed 
that the “game of the platter” and other details came from Charlevoix (385). 
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dismisses Tsonnonthouan ’s ethnographic passages, complaining 
that if this is what passes for a romance then “Charlevoix himself 
may pass very well as a Romance writer for years to come.”29 
Such generic distinctions were often blurred, however, even in 
Monthly Review. Three years earlier, in a review of Charlevoix’s 
text, the Monthly Review critic noted that the Jesuit’s Indians 
shared similar opinions to “the learned and profound Mr. 
Tristram Shandy’s father”; the writer adds “Now, tho’ Mr. Shandy 
may pretend, for the honour of his family, that this opinion was 
the native production of his father’s genius and reflection, we 
can not but think there is some reason to suspect he might have 
adopted it from the systems of some of the Iroquois, Algonquin, 
or Michillimakinac Philosophers.”30 Both Walter Shandy and 
the philosophical “savages” of French ethnography are textual 
con structions mediat ing and criticizing the fruits of enlightened 
modernity. This is exactly what Tsonnonthouan suggests, with 
the added inference that, like fiction, ethnographic texts are 
constrained by the marketplace and other external forces, and 
hold no more claim to truth than a “humorous romance.” 
English writers frequently criticized French ethnography for 
its pro-Catholic bias, even as they depended heavily upon it as 
source material. Colden complains that “histories wrote with all 
the Delicacy of a fine Romance, are like French Dishes, more 
agree able to the Palate than the Stomach, and less wholesome 
than more common and coarser Diet” (xiv), and he intends 
to begin a British response by writing about “our Indians” for 
English consumption. Yet this effort is equally questionable 
for the author of Tsonnonthouan, whose narrator, an unnamed 
English physician, frequently compromises his own reliability 
as an objective voice. When he first meets Tsonnonthouan, for 
example, he is among the Miami Indians on an unspecified 
“commercial adventure” (2:5) and, after treating Tsonnonthouan 
for an injury by giving him copious amounts of brandy, attempts 
to charge him “ten times the market-price, which I think is a very 
moderate surgeon or apothecary’s profit” (2:17).  The authorita tive 
yet effaced narrator of ethnography is revealed to be constrained 
and compelled by the same forces and desires as the Indians who 
consume their goods and the reading public who consume the 
Indians. Tsonnonthouan uses ethnography and, more specifically, 
29 Monthly Review 28 ( June 1763): 492.
30 Monthly Review 23 (December 1760): 425.
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North America, as a vehicle and site for imagining the effects of 
British culture on the (transnational) self.

Worshipping Objects

Scholars frequently argue that the “modern subject” evident by 
century’s end is a rupture from earlier modes of self-imagining; 
the self became individually rather than collectively defined, and 
this modern self, as numerous critics have stated, was shaped and 
imagined by the consumption of commodities.31 For Britain, this 
was a problematic development since, as an island nation, part of its 
mythology was as a land of exception, free from the religious and 
political tyrannies of continental Europe. At the same time, there 
was a vulnerability and anxiety in this smallness that contributed 
to the rapid expansion of a vast empire, the fruits of which became 
essential products of British identity itself. Charlotte Sussman 
notes that colonial commodities undermined the British fantasy 
of self-sufficiency when the consumption of those commodities 
posed a transcultural threat to Britain.32 Further, in McKendrick, 
Brewer, and Plumb’s analysis, consumerism was seen as a threat 
to the stratified society in which it thrived, and goods that once 
only the rich possessed descended down the social scale through 
the practice of social emulation.33 Thus the “artificial plenty” of 
Johnson’s London, while providing greater leisure to those able 
to take it in, also threatened the society it propelled.

The love of objects takes a literal turn in Tsonnonthouan, and, 
in a distortion of actual Indigenous practice, the Indians each 
possess individual manitous or gods that they begin to worship 
when they are between eight and ten years old. Borrowing from 
Charlevoix,34 the narrator describes the process through which 
young people choose their manitous: after a period of fasting 
31  See Charles Taylor, Sources of the Self: The Making of Modern Identity 

(Cambridge: Harvard University Press, 1989); Dror Wahrman, The Making 
of the Modern Self: Identity and Culture in Eighteenth-Century England (New 
Haven: Yale University Press, 2004); Linda Colley, Britons: Forging the Nation 
(New Haven: Yale University Press, 1992). For the role of consumption on 
subjectivity, see McKendrick, Brewer, and Plumb; John Brewer and Roy 
Porter, eds., Consumption and the World of Goods (London: Routledge, 1993); 
and Charlotte Sussman, Consuming Anxieties: Consumer Protest, Gender, and 
British Slavery, 1713–1833 (Stanford: Stanford University Press, 2000).

32 Sussman, 84.
33 McKendrick, Brewer, and Plumb, 11, 284.
34 Charlevoix, Letters, 250–51.
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for five days or more, the child worships the first object that 
she or he dreams about, and, if the child fails to dream, the fast 
continues until a manitou is chosen. Following the selection 
of a manitou, the child is given her or his name. At ten years 
old, Tsonnonthouan was asked to begin fasting so his manitou 
and name could be selected. Shortly before his fast began, his 
father accidentally killed a bear out of season, and set this “great 
delicacy” aside for the feast following Tsonnonthouan’s fast.  After 
only two days of fasting, the young Tsonnonthouan claimed 
he dreamed of sucking a bear’s paw, and the right paw of the 
bear was cut off and hung around his neck. When the narrator 
questions Tsonnonthouan years later whether he had invented 
this dream to “put an end to this disagreeable ceremony,” the 
Roundhead claims that he can no longer remember (1:41). His 
“virgin divinity,” which Tsonnonthouan nonetheless worshipped 
for ten years, was therefore chosen to fill an immediate want. 
His name was chosen following this event, and he was given his 
Iroquois maternal grandfather’s name; the author notes that “it 
is remarkable that Tsonnonthouan, though he often changed his 
manitous, never once altered his name” (1:40). Despite his fluidity 
and constantly shifting religious alliances, his own character 
remains stable; similarly, though Tsonnonthouan frequently 
switches belief systems, he adopts each one zealously. As Bosch 
suggests, “Tsonnonthouan’s instability ... does not temper his 
need of certainties.”35 While other Indians frequently change 
their names (1:40), Tsonnonthouan’s remains the same, con-
fident in his own character even as he switches the systems that 
give it meaning. If, as in Dror Wahrman’s analysis, the “modern 
self ” as described by the political and philosophical discourse 
of the late eighteenth century can be seen as less fluid and more 
certain of its essential origins, the figure of the Indian during 
the mid-eighteenth century can be seen as a mediator between 
the less certain ancien régime of identity and the more unified 
personal identity of the Enlightenment. 

Tsonnonthouan’s next manitou enters his life following the 
introduction of an Indian trader, the transported Briton Diggory 
Bunce. Of humble origins, Bunce was taken in by a countess 
dowager in London as her steward, which created a scandal 
among the “honourable tea-tables in this metropolis” (1:54). 
35 Bosch, 133.



 707T s o n n o n t h o u a n

The dowager’s numerous suitors encourage this gossip, and then 
they take Bunce into their “select society,” where he proves no 
match for the skill and experience of his “noble adversaries in 
the mysteries of whist and piquette” (1:55). He gambles away 
his lady’s fortune and is forced to become a highwayman after 
she fires him. He is caught and sentenced to death, but, after 
his lady’s intervention, his death sentence is commuted to 
transportation for life in North America where he becomes an 
Indian trader. Prior to his acquaintance with Bunce, whose name 
is slang for money or extra profit, Tsonnonthouan is faithful to 
his bear’s paw for many years. While out walking one day, the 
two men encounter a bear “in pursuit of a beautiful Indian young 
lady” (1:57). Tsonnonthouan shoves a brandy bottle into the 
animal’s mouth and proceeds to fight it. Bunce, who happens 
to be expert at boxing, enthusiastically circles the combatants as 
though at a match in a “certain house in St. James street” (1:58). 
Tsonnonthouan beseeches the man for assistance, but Bunce 
declares, “the bear shall have fair play, damn me if he shan’t” 
(1:59). He accordingly cheers on both fighters, while taking bets 
from an imaginary crowd of “noble and honourable members of 
the worthy club” (1:60). Fortunately for Tsonnonthouan, Bunce 
is unaware of the brandy bottle shoved in the bear’s mouth and 
does not take action to remove it. Eventually the bear suffocates 
when the cork comes out and brandy begins “gushing ... into his 
lungs” (1:61). Seeing that he owes his victory to this lucky bottle, 
which still contains ample brandy, Tsonnonthouan discards his 
bear paw since he suspects it aided its kin in the battle, and adopts 
the bottle as his new manitou. Tsonnonthouan’s impious journey 
through the worship of different objects into the “metaphysical or 
systematical sort of theology” (1:63) begins with the providential 
assistance of a harmful European trade good.

Alcohol is an important commodity in Tsonnonthouan be cause 
it represents the destructive effects of colonialism and trade. 
Countless eighteenth-century texts depict Indians being de-
bauched by alcohol that they acquired from English traders, yet 
it was in many ways a superior trading commodity over material 
goods such as cloth and guns because, unlike those objects that 
did not need to be repurchased with any great regularity, alcohol 
was in constant demand owing to an ongoing need to replenish 
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an individual’s personal supply.36 Many Native people demanded 
that colonial officials intervene on their behalf to put a stop to 
the alcohol trade; Charles Thomson wrote in 1759 that one chief 
complained during negotiations that traders, “when they have got 
the Indians in Liquor, make them sell the very Cloaths from their 
backs.”37 In reality, as the colonial officials in Pennsylvania admit 
in Thomson’s text, the traders had come to use rum and other 
liquors as “the principal Article of their Trade.” The Delaware 
(Lenape) prophet Neolin told his people in the mid-1760s to 
shed all European influence from their lives, but “above all, you 
must abstain from drinking their deadly beson [medicine], which 
they have forced upon us, for the sake of increasing their gains 
and diminishing our numbers.”38 Neolin’s anti-colonial strategy 
is similar to consumer boycotts of imported goods in Britain, 
with the shared goal of cultural preservation, purification, and 
drastic political change.39

The British wanted to integrate North American Indigenous 
people into the systems of commerce and religion. By ensuring 
Native people were producing and consuming goods, and prac-
tis ing a rational Protestantism, colonial government could 
func tion more profitably and peaceably.  These two overarching 
sys tems were fundamental aspects of British identity by mid-
century, as Linda Colley and others have shown, and nowhere 
were they more inter-implicated than in the colonies. This can be 
seen most obviously in missionary texts, which urged Britons to 
invest financially in schemes to convert and “civilize” the Indians, 
making them into better trading partners. The pamphlet A Brief 
Narrative of the Indian Charity-School (1766), meant to raise 
money in Britain for Eleazar Wheelock’s school in Connecticut, 
argues that “if they can be civilized” there will be “an Increase 
of the Demand for British Manufacturies,” making the project 
vital to “the Commerce of Great Britain and the Colonies” and 
a “Source of Opulence to the whole Empire!”40 As both a trade 
36  Peter C. Mancall, Deadly Medicine: Indians and Alcohol in Early America 

(Ithaca: Cornell University Press, 1995), 43.
37  Charles Thomson, An Enquiry into the Causes of the Alienation of the Delaware 

and Shawanese Indians from the British Interest (London: J. Wilkie, 1759), 
75–76.

38 Cited in Mancall, 116.
39 See Sussman, “Colonialism and the Politics of Consumerism,” chap. 1.
40  A Brief Narrative of the Indian Charity-School (London: J. & W. Oliver, 

1766), 8. 
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good and a cultural force, alcohol threatened this vision of a 
productive future. Consumption of alcohol provided the counter-
narrative to one of progression towards enlightened civilization, 
suggesting that with commerce and increased contact with the 
English came moral vacuity and degeneration. Historian and 
Virginia planter Robert Beverley writes in his 1705 text that the 
“harmless” Indians live “in their Simple State of Nature,” but 
have growing reason to “lament the arrival of the Europeans,” 
who have “introduc’d Drunkenness and Luxury amongst them, 
which have multiply’d their Wants, and put them upon desiring a 
thousand things, they never dreamt of before.”41 This lamentation 
carries a stirring resonance with Johnson’s description of mid-
century London, though Johnson celebrates rather than laments 
the possibilities of consumer desire.

Trade was in some ways more important for a functional colony 
than proselytization; unlike other European countries colonizing 
North America, namely France and Spain, Britain placed a 
unique emphasis on trade over religion.42 In their self-imagining, 
the British colonized not by wilfully destroying Indigenous 
culture, but by integrating other cultures into networks of 
mutual exchange. Or, as Walpole writes in a letter from 1755, 
upon reflecting that the cost of the purchase of Maryland from 
its “savage proprietors ... was a quantity of vermilion and a parcel 
of Jews-harps,” “we do not massacre, we are such good Christians 
as only to cheat.”43 The only named Briton in Tsonnonthouan is 
Indian trader Bunce, while the only Frenchman is Father Pego, 
whose name represents in Spanish both trickery and violence. 
The liquor trade was therefore viewed with decided ambivalence, 
since it integrated Native people into the economy of trade, 
generating a huge market for European goods, but it harmed 
Indigenous communities. More significantly, it built resentment 
among them and, on a discursive level, spread fear throughout 
white colonial settlements of drunken, destructive Indians.

The reality of the destructive effects of alcohol was apparent 
not only to First Nations people and British settlers and colonial 
officials, but also to any Briton who was well versed in accounts 
of North America. And yet a clear sense of this reality appears 
41  Robert Beverley, The History and Present State of Virginia (London: R. Parker, 
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42 Mancall, 24.
43 Walpole to Richard Bentley (4 August 1755), Letters, 2:455.
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nowhere in the novel; at one point Tsonnonthouan and his 
fellow Roundheads raid the entire supply of tobacco and liquor 
from English trader Bunce, and they do not stop until they “had 
arrived at the most perfect state of happiness, which Indians are 
capable of, namely, that of complete intoxication” (1:72). The 
tone is ironic in its celebration of consumption, but is unique in 
its lack of explicit concern over the deleterious effects of alcohol 
among Native peoples. Despite the initial cost of furnishing the 
Indians his supply for their “elegant entertainment,” Bunce is 
compensated when they buy his remaining stock, at the urging 
of Tsonnonthouan, at a very high price, thus rewarding him “in a 
mercantile way” (1:79).  In addition, his name becomes proverbial; 
a man who is “excessively intoxicated” is said to be “drinking with 
Diggory Bunce, or he has been at Bunce’s brandy-warehouse,” 
and all forms of strong liquor that are consumed at no cost are 
known as “Bunce’s brandy” (80).

Transported criminals were frequently blamed for the debauch-
ing of the morals of Native people; Thomson, writing in 1759, cites 
one colonial administrator who regrets “the miserable Situ a tion of 
our Indian Trade carried on ... by the vilest of our own Inhabitants 
and Convicts imported from Great-Britain and Ireland, by which 
Means the English Nation is unhappily repre sented among 
our Indian Allies in the most disagreeable Manner.”44 Yet this 
explanation itself implicates the imperial project and capitalism, 
since Britain is, in effect, exporting its own moral degeneracy 
to North America.  While transported criminals reflect the flaws 
in both the poorer classes and the justice system that circulates 
their “vileness,” the back story of Bunce suggests that the kind of 
debauchery he peddles was learned among the wealth iest class of 
people in London. He buys his redemption by debauching the 
Indians in North America, a place that functions, as Sussman 
rightly points out, in the capacity of “a convenient offstage site 
for capital accumulation, or as a respectable outlet for entrepre-
neurial energy” in eighteenth-century novels.45 Tsonnonthouan 
makes this economy visible and central.

If the brandy bottle represents the avarice of British traders 
and the dangers of commodity fetishism, Tsonnonthouan’s 
third manitou highlights the depiction of North America 
in this book as not so much a war zone, which it still was in 
44 Thomson, 76.
45 Sussman, 85.
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reality, but as a space of debauchery and degeneration between 
cultures at sites of contact. Following his marriage to Sasteratsi, 
the Indian maiden he rescues from the bear, Tsonnonthouan is 
unable to consummate their union because of “how devoutly he 
had addressed his manitou, not only the bottle itself, but also its 
contents the brandy” (1:114–15). Since Indians in the novel, like 
Moses in the Old Testament, demand physical proof of a bride’s 
virginity, and the “tokens of virginity” are not in Tsonnonthouan 
and Sasteratsi’s marriage bed, the zealous shaman or juggler, as 
Indians calls all priests and ministers, Doctor Chickamichabou 
demands the bride be “scalped and tomahawked” unless she 
submits to an examination. The narrator notes that if the English 
were to adopt such a custom, only one bride in a thousand 
would be proven a virgin and spared her life, owing, he believes, 
to the “extreme humidity of our atmosphere, and a consequent 
relaxation of fibre” (1:111). The modest Sasteratsi refuses to 
allow the doctors to examine her, and Tsonnonthouan asks that 
her delicacy be spared until he acquires a new manitou, which 
will restore his vigour. He tells the village divines that, after he 
drunkenly smashed his brandy-bottle manitou, he dreamed that 
Sasteratsi “was whipping him with a bull’s pizzle over the back 
and hips till the blood ran down to his heels” (1:115). Though 
Doctor Chickamichabou remains unconvinced, the rest of the 
canton applauds Tsonnonthouan and allows him to go on a quest 
to find his new manitou.

Tsonnonthouan sets off with some Catawba warriors who 
were moved by his speech in defence of Sasteratsi, and they 
eventually arrive in the Quaker back settlements of  Pennsylvania. 
Here they kill a great many oxen, who are of course lacking 
the “necessary appendage” (1:119), until they eventually find 
and kill a virile bull. This provides Tsonnonthouan with his new 
manitou, with which he happily returns home. This bull and 
most of the slain oxen, however, belonged to a powerful Quaker 
named Ezekiel Soady, who “forgot one of the original tenets 
of his sect, namely, when his cloak was taken away, to give his 
coat also” (1:120). He honours his religion’s insistence “never 
to fight himself,” the narrator notes, and uses his influence 
to “incite the Pensylvanians to commence hostilities against 
the Indians.” He succeeds, and the colonists declare war on 
the innocent Indians who happen to live nearest to them, the 
“Chickesaws” (1:120). In the resulting warfare, many English 



712 R i c h a r d s o n

women and children are “scalped and tomahawked,” including 
the Quaker’s wife, and the nation of the “Chickesaws” is almost 
wiped out; Soady himself is able to “secure his own person” 
(1:121). The narrator vows not to go into greater detail of this 
“bloody war” because Tsonnonthouan, though the cause, was 
not directly involved in it, but he reflects on “what minute and 
unconnected circumstances roll the most important events of 
this world.” If Tsonnonthouan had been able to consummate 
his marriage, or had he dreamed of a different object, the 
Quakers would still have their wives and children, and the 
Chickasaws would still be a “flourishing nation.” Similarly, the 
narrator continues, if a “certain great man” in Germany had 
been able to consummate his marriage, he would not take such 
pleasure in “the toils of ambition, and the horrors of war and 
bloodshed” (1:121–22). War, then, is the sublimation of erotic 
desire, and Frederick ii’s reputed celibacy or homosexuality is 
contrasted with Tsonnonthouan’s brandy-fuelled impotency as 
a catalyst for armed conflict. While Frederick ii’s sublimated 
sexuality is more directly transformed into violent ambition, 
Tsonnonthouan’s thwarted desire becomes a quest for another 
materialization of divinity, manifested in the form of a phallic 
tool of corporal punishment. The materialization of phallic 
drives and ideological motives, in land, trade goods, resources, 
and other forms of wealth, marks the colonial war. Into this 
commodified version of the wars of Europe, the Native people 
are necessarily drawn by the European economies of consumer 
goods and religion.

Consuming Religion

If colonialism must be about more than “private Interest,” as 
Colden insists, then it must be driven by a central principle. 
To that end, missionaries and colonial officials such as William 
Johnson maintained that conversion efforts would lead to more 
equitable relations between Indians and Europeans. One of the 
major satiric targets of the author of Tsonnonthouan is organized 
religion. The novel questions the very foundation of revealed 
religion, mocks the miraculous feats described in the New 
Testament, and implies that religion in general is an “infection” 
that spreads through all peoples. Critical Review, while celebrat-
ing the novel as “one of the best executed modern romances,” 
boosted by the same “keen satirical strictures which distinguish 
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the works of Swift,” worried that this “dangerous tendency of the 
work” could be a “poison which may have a bad effect upon weak 
minds,” while the Monthly Review critic complained that the 
author was “frequently as gross and indelicate in his satire, as he 
is mistaken in the objects of it,” to the point that he is “bordering 
sometimes ... on blasphemy.”46 The inconstant Tsonnonthouan 
leaps from faith to faith, adopting each religion or belief system 
“with all the fury, heat and enthusiasm of a bigot”; “he was first a 
papist, then a presbyterian, next a cacatorian, then a merrydancer, 
next a jew, then a mutilator, after that a methodist, and lastly, 
a quaker” (1:12).  Towards the end of his life, after many other 
conversions, he “would do as every wise man ought to do, conform 
to the religion of his country, and worship paws, horns or rags, as 
his friends and relations did” (1:13). Before that time, because of 
religion, he is castrated and, later, while in England, pilloried and 
sent to beat hemp in Bridewell (1:14).

The use of a North American Indian to critique religion is 
an apt choice, since some of the most prevalent writing about 
Native people was, since the mid-seventeenth century, written 
by missionaries and their supporters.47 The British interest in 
converting Native people to Protestantism was particularly high 
during the period in which Tsonnonthouan was published; three 
years after the novel’s appearance in 1763, Mohegan preacher 
Samson Occom toured all of Britain in a highly successful 
fundraising effort for Moor’s Indian Charity School, raising more 
than £10,000 and showing that British people were prepared to 
invest in the education and conversion of the “poor Indians” of 
North America. The self-image of compassionate and righteous 
colonialism was an integral part of the ideological structure of the 
British empire, and it was widely believed that the British sought 
to introduce a rational faith through education and a genuine 
concern and pity for what Laura Stevens calls “the figure of the 
virtuous but uninformed Indian.”48 Of course, as in the case of 
Eleazar Wheelock’s Indian Charity School, British sentiment 
was exploited to further the colonial apparatus: the funds raised 
through immense personal sacrifice by former student Occom 
46  Critical Review 15 (May 1763): 388, 383; Monthly Review 28 ( June 1763): 
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during his two lonely years in Britain did not go towards the 
expansion of the Charity School, as Occom and his donors 
believed it would. Most of the money went to the establishment 
of Dartmouth College, an institution that primarily educated 
white colonists and graduated only nineteen Native people in its 
first 200 years.49

Nonetheless, the ideological foundation of Protestant colon-
i al  ism was in part based on a genuine, though self-serving 
and condescending, pity for Indians. The extent to which 
Tsonnonthouan challenges this sentiment is made clear by the 
nega tive Monthly Review evaluation; the Whiggish critic writes 
“it would, doubtless, be extremely absurd and ridiculous in an 
Europe an, to adopt the Indian manitou, and make a deity of a 
bear’s paw, a bull’s pizzle, a buffaloe’s hide, a brandy bottle, or 
a red rag; but this circumstance in an untutored Indian, ought 
rather to excite sensations of pity and compassion, than those of 
ridicule and laughter.”50  The writer believes that Tsonnonthouan 
should be seen as a miserable figure, desperate for Protestant 
intervention. Of course, he does become a Protestant, numerous 
times, and ultimately rejects that faith for his own. The Monthly 
Review author fails to see the extent to which Tsonnonthouan’s 
worship of objects implicates and imitates patterns of British 
con sump tion at home.  Instead he sees the reality that, emptied 
of religion, the only practices that British colonialism successfully 
introduces in North America are debauchery and commodity 
fetishism, in this case in the most literal sense.

V

Tsonnonthouan is a peculiar book for its singularity and obscurity, 
but it is important as a transatlantic text, giving unique insight 
into the ways in which North American Indians functioned in 
the British imaginary in a pivotal year in the colonies. Indians 
loomed large in policy and strategic importance, but few other 
texts satirize the very means through which information on 
49  See Dartmouth College, About the Native American Program, http://www 
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them was disseminated. Smollett would take up some of the 
text’s concerns over consumption in Humphry Clinker, which 
is very likely informed by this novel, but his Indians are too 
“tenacious” and virtuous to be dazzled by the wares of Europe, and 
demonstrate instead, as Sussman has shown, that the “colonial 
encounter violates Europe.”51 In Tsonnonthouan, the logic of 
colonial discourse and consumerism is extended to its extreme, 
and the novel mocks the pretensions of missionaries and traders 
who, in the end, are equally guilty of making “[Tsonnonthouan’s] 
original notions ... warped, his knowledge improved, and ... his 
principles debauched” (2:28). The novel does not, however, offer 
a way out of these cycles, since it highlights its own participation 
in crass consumerism as a commodity.

Tsonnonthouan’s final manitou before converting to Chris-
ti an i ty for the first time is a red rag from the uniform of a 
British soldier who was captured by “French Indians” and “put 
to death by those Barbarians” after his wounds would not allow 
him to travel further (2:1–2). The soldier’s body was “long 
ago consumed by the birds and beasts,” and the red cloth that 
remained appears “by its cut and shape, as well as other marks, 
to have been the seat of his breeches.”  The ideological appara tus 
of colonialism is the primary target of the novel, but here the 
underlying violence is evoked metonymically; all that remains 
of the British military, despite the recent historical victory of 
the French and Indian War, is the bawdy without the body. The 
end product of colonialism is the vulgar and profane object, 
which replaces all value systems and people, or turns them into 
objects themselves.

McMaster University

51 Sussman, 88.



Copyright of Eighteenth Century Fiction is the property of UTP/Eighteenth Century Fiction and its content may

not be copied or emailed to multiple sites or posted to a listserv without the copyright holder's express written

permission. However, users may print, download, or email articles for individual use.


