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			Preface

			I first came upon this story, or perhaps I should say this story first came upon me, a few years ago during a family vacation in the Old Town of Québec. Thinking that we could read a primary source from New France to learn about our environs from someone who had lived there centuries ago, I packed into our bags a selection of letters by the seventeenth-century Ursuline nun Marie de l’Incarnation. It quickly became apparent that not everyone on the trip shared my taste in holiday reading material. As soon as I read Marie’s first account of a mysterious demonic infestation, though, I was hooked. Riveted. One might even say (if one were thinking in technical terms of demonology) obsessed. I felt that I needed to know what had happened to the ­supposedly possessed servant and the person accused of using witchcraft to torment her with demons. I became curious about whether this episode resembled other cases of bewitchment in Europe and North America, or if it took on unique qualities from its setting in and around Québec. I wondered if fears of witchcraft and demons were more widespread in New France than I had thought.

			With no immediate answers to these questions in Marie’s letters, I started to search for other primary sources that touched on the ­matter, and I began my survey of other historians’ research. Before long, I was learning about efforts to improve Canada’s reputation in France, recurring spats between the vicar apostolic and the governor in Québec, heated debates and vibrant enthusiasms in French baroque Catholicism, and the jostling of people on both sides of the Atlantic as they tried to move through an ancien régime social hierarchy whose boundaries were inflexibly brittle in theory but often porous in practice. My investigation then got pulled into complex networks as it progressed, joining this tale from Québec to France, other European colonies in the Americas, and Indigenous nations who controlled access to most of the territory in what the French king called New France. What struck me most forcefully was the vulnerability of the colony. Reading Marie de l’Incarnation’s letters during a stay at a hotel near the Ursuline convent made it obvious that the settlement of Québec had survived, endured, and thrived over the centuries. This outcome was not clear to the colonists in the seventeenth century. They recognized that their future in North America was contingent on ­alliances with Indigenous nations, help from France, and good fortune. None of these conditions was something they felt they could count on in 1659, when Barbe Hallay arrived, and their anxieties about the future of New France continued to grow over the next few years. 

			I tell this tale because I find the origin stories of research projects interesting in general, and because this one in particular helps to explain how a book began spontaneously from reading a single letter about “diabolical arts,” then grew into a much larger study of broad and deep concerns about religion, authority, and even the very survival of the French colonial project. I came to the sources with the training of a medievalist and the curiosity of a traveller; I now hope that this book will bring to its readers some of the same enjoyment as the research has brought to me.
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			Introduction

			Not long after the ships left Québec to return across the Atlantic in the autumn of 1660, residents of the small French settlement on the banks of the St Lawrence River began to worry about evil forces in their midst. People saw a comet in the sky with its rods pointed towards the earth. Then they saw a man of fire, a canoe of fire, and a crown of fire in the air. They heard confused voices of women and children along with lamentable cries, and later a thunderous, horrible voice. The Ursuline nun Marie de l’Incarnation reported that these signs terrified many people. She took them to be sinister portents of woes ready to befall the colony. The signs were linked, in her mind, to a discovery of “witches and magicians in this country.” Among these witches and magicians was a miller using “the tricks of his diabolical art” in an attempt to corrupt and then marry a young woman.1 The young woman, a teenaged domestic servant named Barbe Hallay, began to see demons in a variety of terrifying forms. She identified Daniel Vuil, the miller with the diabolical tricks, as the witch responsible for sending the demons to frighten her. Then Hallay started to act as if possessed, unable to control her thrashing limbs or utterances of demonic speech. 

			As stories of Barbe Hallay’s possession circulated among the ­colonists, people attempted to contain the demonic threat. Priests went to the estate where Hallay worked and tried to end the demonic ­infestation through prayer. Nuns at the Hôtel-Dieu hospital cared for Hallay’s body and soul while they battled against the demons that threatened their patient. A bishop had Vuil imprisoned and investigated for signs of witchcraft, then a governor had Vuil executed. Finally, an elite laywoman delivered Hallay from her demonic torments.

			A historical investigation into the possession of Barbe Hallay yields much more than just a description of this series of strange events, fascinating as they are. It provides an exceptional opportunity to survey the French colony, observe the everyday experiences of people who lived there, and extend our analysis into the social and religious history of New France. The world of Barbe Hallay was one of both small and big spaces. French settlement in the town of Québec, and in New France more widely, was much less secure in reality than the confidence of royal edicts would suggest. The settlers had crossed a vast ocean to colonize what to them was still a fairly new world. They proceeded to insert themselves into the complex networks of Indigenous North America and struggled to adapt both socially and physically to the environment. As the decades passed, it became clear that they were not having as easy a time as they had expected, and they grew increasingly anxious about the future of New France. 

			The basic outline of events in the possession of Barbe Hallay can only be reconstructed by combining information from different sources, and so right away we are brought into the challenges of comparing documents against one another, assessing competing claims, and assembling disparate clues into a cohesive narration. To understand not just what happened, but also how people in the midst of events understood their experiences, we need to interpret the evidence in ways that respect the perspectives of those who generated the ­evidence during the seventeenth century in coordination with the insights we have today. This book draws from a diverse array of sources to engage readers in a story that might seem small – how one domestic servant was believed to be possessed and then liberated from her demonic torments – but which, through the little details, allows us to think about much larger themes. By investigating the possession of Barbe Hallay, we can see the texture of daily life in seventeenth-century Canada from up close, while perceiving also from afar how people’s beliefs and actions were shaped by historical forces of migration, empire, colonization, class, gender, religion, and authority. 

			The possession of Barbe Hallay runs as a narrative path through this book from beginning to end. Little or no prior knowledge about ­seventeenth-century New France is presumed among its readership, and therefore enough historical context about the world of Barbe Hallay is provided so that readers new to the field may follow how this suspected case of possession developed, and, if they like, engage with some of the enduring debates in the historiography of early modern North America. Much of this context will be familiar to ­historians of New France, colonial North America, and early modern Europe, and these experts may find that the book contributes ­something new to our understanding of how early modern people understood natural and supernatural forces, and of how the French colony on the St Lawrence fits into the larger early modern world.2 

			The first chapter, “Across the Atlantic,” traces the migration of Barbe Hallay from Europe to North America in 1659. It situates Hallay’s family within larger trends of French mobility, considers what immigrants knew about Canada before embarking on their oceanic voyages, and describes how the town of Québec would have appeared to Hallay when she landed. Then it introduces two of the people who made the trans-Atlantic crossing at the same time as Hallay and who would come to play central roles in the story of her possession: Daniel Vuil, the miller accused of using magic and sorcery, and François de Laval, the vicar apostolic of Québec whose decisions shaped the fates of both Vuil and Hallay. From this assembly of passengers arises the question of how important Catholicism was to the colonial designs of New France. By law, since 1627, all colonists were supposed to be Catholic. Laval obviously met this standard. Not only was he a Catholic priest, but he would also become the first bishop of Québec. The Hallay family was conventionally Catholic by all accounts as well, undergoing ­baptisms and confirmations and marriages and burials according to Catholic rites, but their Catholicism differed in some ways from that of Laval. Daniel Vuil’s religious identity was more complex. He was a Protestant when he embarked from France. Like other Huguenot migrants, he was supposed to renounce his Protestantism before ­settling in Canada. Although he seems to have done so, those who came to suspect him of engaging in dark arts remembered his Huguenot past. Set against the larger backdrop of religious geopolitics in the colony, Vuil’s presence sounded a discordant note between New France’s theoretical formation as an ideal Catholic colony and the messier reality of a place inhabited by many people who were either not Catholic at all, or not Catholic in a way that met with the approval of religious leaders.

			Barbe Hallay first showed signs of possession while working as a domestic servant at Beauport, a seigneurial estate just outside the town of Québec. There, she encountered terrifying demons and spectres. Other people reported hearing phantasmal music and seeing stones that flew by themselves. Chapter 2, “The Servant, the Miller, and the Infested Seigneurie,” shows how the early stages of Hallay’s torments at Beauport followed the expected course of French demonic possessions in some ways, yet deviated from expectations in others. Witnesses’ accounts were shaped by both widespread assumptions and local conditions. As an adolescent female from a humble background, Hallay fit easily into early modern European ideas about typical demoniacs (people believed to be possessed by demons) in terms of her age, gender, and social status. Similarly, the person she identified as responsible for the torments, Daniel Vuil, matched ­contemporary descriptions of witches in some respects, especially with his anti-social behaviour. The reason given for Vuil’s launching of demons against Hallay – the rejection of his offer of marriage – was known in Europe too, but its social context was very specific to New France in the early 1660s. Two local features were particularly significant: the demographic situation of French settlements along the St Lawrence, with their severe sexual imbalance among colonists, which put unusually high pressure on Hallay to wed, and the insecurities of the French colony, both physical and metaphysical, which sharpened the anxieties of settlers. 

			The third chapter, “Missionary Demonologists,” turns to the efforts of nuns at the Hôtel-Dieu hospital who tried to help Hallay. Their care drew from therapeutic spheres of medicine and religion, with practices influenced both by the hospital’s institutional origins in Europe and also by its initial missionary purpose in New France. Chapter 3 examines how earlier stages in the development of the Hôtel-Dieu hospital conditioned the treatments that the nuns provided, and then expands to a broader examination of missionary work in New France. As members of the same Catholic Church, the missionaries all shared certain fundamental beliefs about demons, but they disagreed about exactly which challenges they were facing in New France and about how to counter whatever demonic forces they might find there. The demonology that the missionaries developed was complex and sometimes contradictory, pierced through with a deep disappointment that they were not achieving the results they had hoped for in the conversion of Indigenous people. This disappointment left its mark on how the Hospitalière nuns responded to Hallay’s symptoms, and on how their supporters recorded their efforts.

			Barbe Hallay continued to exhibit signs of possession after she left the hospital and returned to work as a servant at Beauport. “Deliverance from Demons,” the fourth chapter, discusses the intervention of someone who took charge of freeing Hallay from her demonic torments back at the seigneurie. This person was Marie Regnouard, wife of the seigneur at Beauport. As described in unpublished accounts from the Jesuit archive in Montréal and the archive of the Hôtel-Dieu in Québec, Regnouard’s care for Hallay extended across several registers of responsibility. It constituted a form of healing, which was well within Regnouard’s normal responsibilities as female head of a household. The care was also a kind of deliverance, which took on the shape of a religious ritual theoretically permitted but normally forbidden to women – especially laywomen. When measured against manuals of Catholic ritual and compared with descriptions of religious practices in Europe, Regnouard’s actions look very much like an exorcism. Regnouard’s high social status in the colony and her personal connections to both medical and religious leaders help explain why she was encouraged to care both medically and spiritually for her servant. What comes through even more clearly in the accounts of Regnouard’s intervention is an insistence that the real power to free Hallay from her demonic tormentors was that of a holy martyr. Marie Regnouard could wield sacred power and petition holy forces for help, but she was careful to imply that the true agent of deliverance was the deceased Jesuit priest Jean de Brébeuf.

			Chapter 5, “To the Other Shore,” offers an account of Barbe Hallay’s life after the possession. Having been relieved of her demonic torments, Hallay returned to the town of Québec to work as a servant, first in a merchant’s household and next in the Hôtel-Dieu hospital. Then she married Jean Carrier, a man who had also been working as a servant at the hospital. The two of them settled in the seigneurie of Lauzon across the river, set up a successful farm, and raised several children. The course of Hallay’s life after her deliverance from demons is strikingly normal for a seventeenth-century colonist in the St Lawrence Valley. In trying to understand the significance of such normalcy, this chapter takes a step back from the case of possession itself and surveys New France within a broader context of later seventeenth-century developments on both sides of the Atlantic. Even as the colony departed from some of its earlier ideals, and especially the religious goals of its founders, its security increased both politically and ­economically. When the settlers became more confident that New France would endure, their general and specific anxieties about invisible threats diminished. They did not stop believing in witches and demons, but their concerns about the power of these dark forces shrank in scale. Meanwhile, intellectuals in Europe were becoming more skeptical about reports of demonic interference. They did not deny the existence of witches and demons altogether for the most part, but they did increasingly question whether witches and demons really were responsible for all the things popularly attributed to them. The colonial leaders in New France adopted a similar attitude. When presented with claims of witchcraft and demonic activity in the later seventeenth century, they hesitated in ascribing the observed manifestations to supernatural forces, preferring instead to seek natural causes. No one seems to have been worried that Barbe Hallay’s earlier encounters with witches and demons would endanger anyone around her, and no large-scale witch hunt or mass possession ever took hold in New France. The colony had changed since Hallay’s arrival, and the earlier stories of possession, while never denied, cast no dark shadow over her later years.

			The possession of Barbe Hallay will already be known, at least in the basic outline of events, to some readers. It has been mentioned in studies of Quebec folklore and religion, although usually just in passing. The possession has been dismissed as unworthy of more sustained attention,3 and reduced to a single medical cause.4 It has been featured briefly as a rare example of witchcraft in New France,5 and used to illustrate disputes between civil and ecclesiastical jurisdictions.6 Somewhat more attention has been given to elements of the case that show connections between holiness, authority, and fear in the colony.7 Each of these ­studies offers valuable insights into the history of New France, but none provides a sustained and context-rich analysis of the case itself.

			The materials for such an analysis exist in primary sources that touch on this possession directly, in those that provide details about its historical context in seventeenth-century New France, and in the scholarship on early modern European and colonial North American history. Together, these materials form the basis of this study of a small group of settlers in New France and the currents of early modern ­history swirling around them. Inspired by the analytical and narrative power of microhistories such as Carlo Ginzburg’s The Cheese and the Worms, Natalie Zemon Davis’ The Return of Martin Guerre, and Allan Greer’s Mohawk Saint: Catherine Tekakwitha and the Jesuits, this book takes a microhistorical approach.8 Perhaps the simplest way to describe microhistory is to say that it focuses on small things but addresses big questions. With what Ginzburg calls a “minute analysis of a circumscribed documentation” and an “insistence on context,” microhistory analyzes from up close but draws expansive conclusions.9 There exists no definite set of principles that define what a micro­history is, nor do its leading practitioners all agree on core characteristics, but some common traits have emerged that describe the approach. Most conspicuously, microhistories focus on a single object with great attention to detail and a close reading of sources. They combine the small scale with larger ones, both through insisting on the importance of wider historical context when interpreting evidence, and by asking questions with broad historical and contemporary resonance. In ­making connections between small and large scales, microhistories stress the agency of people, presuming that people in the past acted ­consciously in their world even when constrained by external forces beyond their control. Microhistories often focus on a topic somewhat outside the mainstream historical field, presenting a seemingly weird or unusual case as a way to show the complexity of historical societies. Further to show this complexity, microhistories tend towards transparency about their methods of investigation and limits to knowledge, typically including discussions of problems with evidence and gaps in the record not as methodological asides, but rather as central features of the main presentation. And microhistories frequently accomplish all this with a narrative style that makes them accessible to a wide audience beyond academic specialists.10 

			Since their emergence in the 1970s, microhistories have been critiqued and praised. Those who admire them find special value in how their tight focus allows us to see the past in new ways, and in how they bring us into the methods of historical investigation with a charming, playful streak.11 When done well, they have ably served what Edward Muir says is microhistory’s purpose, which is “to elucidate historical causation on the level of small groups where most of real life takes place and to open history to peoples who would be left out by other methods.”12 Recently, discussions have turned to how microhistories can help us better understand the much larger scope of world history and the “global turn.”13 

			This book enters into the microhistorical tradition with less source material created by its central characters than readers might expect. In the absence of writings directly by the demoniac Barbe Hallay ­herself, it uses what evidence is available to illuminate the world of a teenaged domestic servant who could not write, but whose remarkable tale of possession is told by those around her, and even (if we for a moment accept the claims of some sources) by a demonic entity within her body. But really, how ought we to treat such claims? As the object of historical study, a case of demonic possession might seem to present some formidable challenges to the historical researcher. Even after finding enough sources to assemble a coherent narrative and construct a sound argument, what is a scholar to do when faced with claims that are, frankly, difficult to accept in a plain reading of the texts? Must one decide whether to believe in supernatural activities, possession by evil spirits, and the healing powers of relics in order to analyze the case? No. A person may remain fundamentally agnostic on these matters, or subscribe to a religious belief, or be firmly atheist, and still think clearly and historically when considering the sources. Rather than asking questions that require access to metaphysical truths, we should ask questions that can be answered using evidence available to everyone for consultation and evaluation. Instead of asking “was the person really possessed by demons?” for example, ask “why did some observers believe the claims of possession more readily than others?” or “in what ways did the demoniac’s behaviour appear similar to or different from other supposed possessions of the time?” We certainly need to read the sources with a critical eye. People who wrote about possession may have deliberately misrepresented what they observed in order to increase the appeal of their accounts, heighten fears of demonic interference, or demonstrate the power of the person fighting the demons. Alternatively, they may have unintentionally misled their audiences because they misunderstood what they were observing, or because they saw what they expected to see, or because they heard second- or third-hand accounts. But whatever the motivations and misunderstandings, the sources do tell us what people believed to be true, or at least what they wanted to convince others was true.14 Most early modern Europeans believed in demonic possession. For us to understand their ideas, as Stuart Clark says, “depends on taking the culturally perceived reality of possession for granted.”15 We can ask what meaning demonic possession had for historical people, and how it made sense to explain their world.16 If the sources are difficult to use, they are not impossible. A careful study of something that was classified as supernatural in the past demands that we consider as much context as we can, and that we take people’s reported experiences as seriously as possible within that context.17 In historical studies of demonic possession, this approach can mean seeing a case of possession as closely bound with questions of authority, and as something that was at the same time very local yet dependent upon larger forces.18 

			The possession of Barbe Hallay unfolded in the French settlements along the St Lawrence River in the 1660s, but it was also influenced by forces extending beyond that place and time for many leagues and many years. Some of what we find in the story’s unfolding is familiar, some is strange, and much is surprising. This is as it should be when studying history. The historian Johan Huizinga said that the “mainspring of all historical knowledge” is “our perpetual astonishment that the past was once a living reality.”19 Surprise is a central, and delightful, feature of historical investigation. It shows us that people in the past did not always think or behave as we would expect, which, in turn, should remind us that our expectations are built on our own limited perspectives. The more we find to surprise us in the historical record, the more we expand our view to admit a richer complexity to the world of the past, along with new possibilities for human experience then and in our own time. As we try to understand what happened and why, both the diabolical arts and the daily lives, we see how people lived and what they thought. We catch glimpses of where they ­travelled. How they slept. Why they married. What they feared. Who they were. In these little details lie paths to questions that probe deeper layers of early modern North American history, where spiritual authority and social discipline were bound to anxieties about the precariousness of the colonial project.

			A NOTE ON LANGUAGE

			Translations from French and Latin are my own, unless otherwise indicated. Where the exact wording of the original is especially important, it has been included in the notes.

			Generally, I have followed the principle of calling people what they called themselves. “Marie de l’Incarnation” is used here rather than “Marie Guyart,” for example, because that is the name she used once she became a cloistered nun. Some people’s names are spelled many different ways in the records. In such cases, I have opted for whatever form seems to appear most commonly in the sources. Thus Barbe Hallay / Halay / Halle / Halé / Hallé / Haslé is presented as “Barbe Hallay” in this book, and Daniel Vuil / Vvil / Voil / Vuril / Vril / Wril as “Daniel Vuil.”

			I have chosen names for groups of people according to the same principle of respecting self-designation. For the sake of clarity, I have sometimes glossed the names with additional descriptors, or paired them with terms that might be more familiar to modern readers. Many if not most of the French migrants to New France during this period considered themselves French, but I have often called them “settlers” or “colonists,” or something like “the French in New France” when it is important to distinguish them from French people in France.20 “Indigenous” is a counterpart to “European” as a label that covers many distinct nations. When describing a more specific group, I have usually employed the term that the people of the group employ for themselves in English. Exceptions occur when adopting the perspective of an outsider, such as when the French called the Wendat the “Huron” or when the Wendat called the Jesuits “Black Robes.” The French word “sauvage” is especially problematic to translate, but it appears often in French sources about Indigenous people and so cannot be ignored. When paraphrasing or quoting directly, I have usually chosen to translate it as “Indian” or “Native” in an attempt to render into ­modern English something of what the early modern French authors meant. For them, the word remained closer to the Latin ancestor “silvestris” – belonging to the forest or growing wild – than the more obvious English cognate “savage,” which now is a much more jarringly offensive term. “Sauvage” did have connotations of untamed ferociousness in some uses, and in such cases it was inaccurate, so the slightly ­discordant tones of “Indian” and “Native” perhaps succeed in conveying the off-ness of the seventeenth-century French word.21 A glossary following the conclusion explains how other terms are used in the book, and may be especially useful to readers not already familiar with the terminology of New France.

			As names for places, “Québec,” “Canada,” and “New France” are related, but not coterminous. Each is used in this book to represent roughly what French writers in the seventeenth century meant when they used the terms. “Québec” refers to the town (not the modern province), and “Canada” means the area of French settlement along the St Lawrence River (not the modern state).22 “New France” is the least precise of the three. At its greatest extent, it could mean all the lands in North America claimed by the king of France, but this was more an imagined possibility than any kind of recognized territory over which the French had meaningful control. As historians have already shown, and as this book continues to argue, the imperial idea of New France certainly did not always fit neatly upon the experiences of people living there.23 

		

	
		
			

			1

Across the Atlantic

			There was no quick or easy way to cross the Atlantic Ocean in the seventeenth century. If all went well – that is, if the winds and the ­currents were favourable and no storms struck; if enemy vessels kept their distance; if the captain avoided all treacherous sandbanks and shoals; if, in short, nothing arose to challenge the course of a ship under sail – then the voyage between a port in France and the town of Québec could be expected to take about two months. Some crossings lasted much longer. Ships might spend fifteen weeks, twenty weeks, or even more at sea. The passengers aboard the Saint-Sébastien in 1665 had to wait a hundred and eleven days before reaching their destination, and those on the Maréchale in 1688 were on board their vessel for a hundred and twenty-nine. For many of these days, the passengers did not know how much more time would pass before they could disembark.1

			Captains often used dead reckoning and were guided on their way by stars when they could see them. Their main navigational instrument was the compass, whose magnetic needle showed the orientation of the ship. To calculate latitude, they could use the astrolabe. Longitude was more difficult to calculate, and their methods, which included combining estimates of orientation with distance travelled, remained unreliable. Captains tried to maintain a course between the forty-third and the forty-seventh parallels when sailing from France to Canada, but, once they lost sight of land, they simply did not know precisely where they were until they reached the Grand Banks of Newfoundland. Then they could turn to pilot books with information about courses and approaches, and nautical charts with diagrams of coastlines and place names. Their journey was still not yet over. They had to make it up the St Lawrence River, whose winds, tides, currents, islets, sandbanks, rocks, and shoals made this waterway notoriously difficult to navigate safely.2 
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			1.1 France and New France on the Atlantic

			The voyage was filled with uncertainty. At any point from beginning to end, the winds might be too heavy or too light. A topmast might break. Fever might take hold. A serious leak might damage supplies and equipment, or perhaps endanger the vessel. Even on the smoothest crossings, passengers were afflicted with the typical discomforts of long sea voyages. Close quarters, stale food, and foul water made the experience an ordeal. Jean Talon, Intendant of New France, described the voyage as “rough and long.”3 The Franciscan missionary Gabriel Sagard had not imagined that sea sickness could be so disagreeable until he experienced it for himself. Then it seemed to him that he had never in his life suffered so much in his body as during the three months and six days of crossing “this great and terrible ocean.”4 Most passengers survived, but not all. It has been calculated that about 5 per cent of all those sailing from France to Canada during the ­seventeenth and eighteenth centuries perished at sea.5

			Barbe Hallay was one of those who made it across. We do not have accounts written by her or by members of her family about what their crossing was like, nor do we have any direct evidence about why they decided to make the voyage. What we can do is take information about when her family came, join this information with research on French mobility more generally, and see how this one small group fits into larger patterns of early modern migration. From the perspective of the French crown, the family of Hallay presented an ideal migrant profile: they were strong enough to work, willing to remain in the colony, likely to increase its settler population, and Catholic. 

			Barbe Hallay’s journey from Europe to North America provides background for the story of her possession. We can consider what she might have known about New France before leaving, which features of Québec she would have noted upon arrival, and how the colony’s official Catholic identity was understood both by those who directed its affairs from afar and by the inhabitants of New France. All the colonists were supposed to be Catholic. In practice, the colony’s ­religious identity was not so straightforward. The Catholicism of New France may have looked firm and confident in directives from France, but when seen from up close it appears shifting and unstable, and its adherents felt vulnerable to attacks both human and demonic. 

			MIGRATION FROM FRANCE

			France was among the richest and most populous countries in ­seventeenth-century Europe, but all was not easy within its borders. The kingdom was beset by war, civil strife, plague, and the real ­possibility of famine. It was also sufficiently diverse in geography and culture to resist any simple generalizations. Depending on where they lived, French people spoke different languages and dialects, wore different clothes, ate different foods, obeyed different laws, and used different weights and measures.6 

			Barbe Hallay was born in the parish of Saint-Julien du Coudray.7 Her father was named Jean-Baptiste Hallay, and her mother Mathurine Vallet. She had an older sister, Marie, and a younger sister, Elisabeth, both also born – like Barbe – in Saint-Julien. (When Barbe’s mother crossed the Atlantic, she was pregnant again: another sibling, Jean-Baptiste, was baptized in Québec a few months after they landed.)8

			Saint-Julien du Coudray was in an agriculturally rich area about eighty-five kilometres south-west of Paris. The nearby city of Chartres, its bell towers visible above the fields, was the closest urban centre. Chartres had grown significantly from the eleventh to the thirteenth centuries, when it became especially famous for its cathedral and scholars. The Hundred Years War in the fourteenth and fifteenth ­centuries brought considerable damage to the surrounding countryside. Even with the economic recovery afterwards, the city never regained the intellectual prestige of earlier years. The Wars of Religion in the ­sixteenth century caused further destruction. By Hallay’s time, the importance of Chartres had diminished from its medieval height, but the city was nonetheless still a significant regional economic centre with a population of about 14,000. Local religious leaders were trying to improve the quality of pastoral care, but the bishops thought that clerical behaviour remained mediocre at best.9

			When the family of Barbe Hallay travelled from France to Canada in the summer of 1659, they joined a small but growing wave of migration. Thanks to an abundance of sources on the demographics of the colony, historians have been able to study the migrant population of New France in considerable detail. One of its most striking features is its youthfulness. Both mean and modal ages of migrants were in the twenties.10 Another notable feature is geographical. Although all regions of France contributed migrants, those on or near the Atlantic coast and those north of the Loire contributed the most. A perhaps surprising feature, considering the rural destinations of many migrants to Canada, is that about two-thirds of them came from towns and cities. Elites, artisans, and labourers made up a disproportionately large number, whereas the very poor were underrepresented.11 

			The total number of migrants from France to the St Lawrence Valley during the entire period of the French regime was about 30,000. At least 14,000 came to the Laurentian settlements in the seventeenth century alone, with a peak in the decades around Barbe Hallay’s arrival.12 Such numbers might seem to suggest large groups of French people in North America, but many of these migrants went back to France.13 French immigration to the Americas was actually quite small when compared with immigration from other parts of Europe. Gross migration from France to all of New France for the period 1608–1700 was around or slightly above 15,000, whereas England, with only a third the population, sent about 380,000 to the Americas during the same period.14 The discrepancy in size between colonial settlements becomes even more obvious when looking at specific towns. Mexico City’s population was already about 100,000 at the start of the ­century, and Potosí, a centre of mining in South America, reached about 150,000 at its peak.15 Further north, Boston had exceeded 2,000 people by the early 1660s. The largest French settlement in New France was the town of Québec, and it had nowhere near such numbers. In 1659, its population was under 800.16 

			Although leaders of the colony were aware that many people were leaving, they were uncertain about why. New France’s governor at the time of Barbe Hallay’s arrival, Pierre de Voyer d’Argenson, thought that the departures greatly weakened the country, but he said that he was not sure he could retain them.17 Historians, with the benefit of hindsight, have been able to analyze the problem that the governor could not solve. One general difficulty was that of transforming ­visitors into colonists.18 At a personal level, many migrants lacked the tight family connections that would hold them in North America. Distant kin, friends, and patrons were all important in early modern Europeans’ networks, but during the seventeenth century the immediate family was coming to take precedence over the rest. Many were trying to plan for the maintenance of the family group beyond the lifetimes of individual members, and such planning was stretched beyond feasibility when individuals were separated from one another by thousands of leagues of ocean.19 Family units had been favoured in the recruitment process during the early years of French colonization, but authorities started to change their minds about the value of this policy when they calculated the high costs of sending families and supporting unproductive children. By the time Hallay’s family arrived, most French migrants to New France came as single people without spouses, children, or parents.20 Barbe Hallay’s family, because they came together, brought the ties of kinship with them. 

			Members of Hallay’s family probably knew people already in the colony. Barbe’s father had been given possession of land in the seigneurie of Beauport on 23 January 1656, so he must have come to Canada before the rest of his family, in 1655 at the latest.21 This connection to settlers in New France might have helped attract the family, and ­recruiters in France might have encouraged them more directly. Prior to New France becoming a royal colony in 1663, migration was closely ­connected with private commercial interests. The crown granted ­trading monopolies to private companies, and these companies were obligated to find settlers.22 Recruitment was not an easy task. The two biggest obstacles were motivation and reputation: much of the audience being addressed favoured the familiar, and the destination being proposed was widely perceived as unattractive. Peasants in early modern France were often hesitant about taking risks and suspicious of novelty. Historians have characterized this attitude as backwards, but it was actually very reasonable. When vulnerable to famine, ­disease, and war, when lacking capital and the means to purchase new equipment, a decision to continue with proven practices that would at least ensure subsistence was much safer than trying something new that might fail.23 The peasants were not unaware of changes around them or uninterested in new developments; they were selective in their innovations. When times were good, peasants sold their surplus to urban markets, increased the size of their landholdings, used credit, and accumulated capital. When times were bad, they created cottage industries, looked for work in the growing cities, or moved to different rural areas.24 

			It is not only historians who assume backwardness in early modern peasants. Writers from the seventeenth century sometimes showed the same assumption in their complaints.25 The Jesuit Paul Le Jeune devoted a chapter of his 1636 Relation to “Some Advice to Those who Desire to Cross Over into New France.” In it, Le Jeune listed what could be accomplished with the right attitude and hard work. A poor man “who can handle the axe, the hoe, the spade, and the plough,” if willing to work, “could become rich in a little while in this country.” Le Jeune believed that New France would someday be “a terrestrial Paradise,” provided that God continued to bestow his blessings on it. In the meantime, however, Le Jeune thought that the inhabitants would need to labour as did Adam in the original Paradise, “not to stay there and do nothing.” Convinced that migrants could have an excellent life in New France if they worked hard enough, Le Jeune pondered why more people were not coming. He was especially puzzled about the “strong and robust peasants in France who have no bread to put under their teeth,” and wondered if the poor were simply held in place by the forces of familiarity. “Is it possible,” he asked, “they are so afraid of losing sight of the village steeple, as they say, that they would rather languish in their misery and poverty, than to place themselves someday at their ease among the inhabitants of New France, where with the good things of earth they will far more easily find those things of heaven and of the soul?” 26 Le Jeune thought that peasants allowed fear of change to get the better of their judgment. This interpretation might have made sense to him once he was in Canada, but it underestimates what migrants would need to do to get there. The mobility and change undertaken by peasants within France paled in comparison to what was required of those leaving to cross the ocean.

			Anyone contemplating migration would have found it difficult to assess exactly how much difference they should expect between France and New France. Early French explorers’ accounts were distorted by hopes for riches and a passage to Asia.27 The descriptions of New France circulating by Barbe Hallay’s time had become more realistic in some respects, but they were still neither coherent nor consistent.28 The problem for those in Europe who wanted to learn more about North America was not only a shortage of reliable accounts, but also uncertainty about how to interpret the information that came their way. Some writers characterized New France as a place that strongly resembled France (or would do so soon), while others emphasized differences.29 As many of these writers knew, their readers had already formed a negative opinion on the subject. A private letter from 1651, probably written by the gentleman Simon Denys in Québec to his brother-in-law in Tours, contrasts what the writer perceived as the true positive aspects of New France with its bad reputation. Among the “blessings by which God has favoured this country” were good health for the inhabitants, fertile soils producing wheat and vegetables of excellent quality, healthy waters and even healthier beer, an abundance of fish and fowl as well as game, and plenty of firewood. Moreover, the people were friendly and generous, “visiting one another as do brothers,” and inviting anyone who passed their habitation to come in and drink some milk or wine. The letter also described what must have seemed quite a remarkable change to the class system of ancien régime France. In Canada, all were noble, free from taxes, tributes, military requisitions, and other similar exactions. The writer further claimed that men, women, and children of illustrious birth dressed and adorned themselves as well as in Paris, and he asserted that Québec lacked nothing in comparison to any city in France. Exaggerations and implausible assertions aside, the general point of the letter-writer was clearly supposed to be that life in New France could be just as comfortable as in France, and this point needed to be made because the colony had a poor reputation: “If you hear about Canada at all in France,” he said, “you imagine a certain horrible and uncultivated wilderness.”30 This image was on the mind of Pierre Boucher, Governor of Trois-Rivières, when he wrote the Histoire véritable et naturelle des mœurs & productions du pays de la Nouvelle France in 1664. As Boucher said near the end of the book’s first chapter, he wished to “remove the bad opinion that the vulgar hold” about Canada.31 Denys and Boucher, sharing mercantile interests that led them to consider the colony in terms of its suitability for investment and potential for profit, were confident in the bounty of the land and optimistic about the future of commerce and agriculture.32 But they also knew that Canada’s reputation was unfavourable in France, and that this reputation was proving difficult to dismantle.

			The French government did not always do much to help. Jean-Baptiste Colbert, chief minister for the king, thought that France was at risk of decline if too many people moved away: he worried that the kingdom was shrinking due to wars, plague, and poverty. In 1666, in response to efforts by New France’s intendant to make Canada a “great and powerful state,” Colbert replied that “it would not be prudent” for the king “to depopulate his kingdom as he would have to do to populate Canada.” Instead, Colbert argued that the best way to strengthen New France would be to empower justice, establish a good police force, protect the inhabitants, and help the colonists win against their enemies. When these things were well observed, Colbert said, the population would increase gradually on its own.33 The government in France also took direct measures to increase the colony’s population. To encourage marriages, they put in place a housing construction program, financial incentives for newlyweds, and fines for fathers of boys still unmarried at age twenty and girls still unmarried at sixteen.34 With measures like these, the government was hoping that a few French people would move to New France, and then grow the population by natural increase. 

			Although the number of immigrants was still small when Barbe Hallay crossed the Atlantic, New France was no longer really all that new to those in France. Europeans had been thinking about the Americas for more than a century and a half by this time, and struggling to reconcile direct observations with readings of ancient texts whose authors were ignorant of the Americas’ existence.35 In trying to assimilate information received from travellers with the ways of thinking inherited from antiquity, early modern Europeans found that they could only squeeze so much new knowledge into old categories.36 The Americas did change ideas in Europe, but often slowly and partially. The shift in European writings about New France in particular follows the same broad pattern as for European writings about the Americas generally. French travellers came with literary and philosophical ideas already in their minds. Their interpretations of what they observed were shaped by these preconceptions, but their observations also challenged the older ideas.37 On the whole, the French tended to perceive more familiarity in New France than did Spanish writers visiting places further south in the Caribbean, Mesoamerica, and South America. Some of this difference can be attributed to ­chronology, since texts about New France were written later, once the writers were more aware of the Americas. Geography played a role too. The climate in temperate Europe was closer to that in the St Lawrence Valley than to that of the tropical Americas.38 

			The climate in New France was not identical to that of France, however. Weather was a famous example of a notable difference between the two places, and likely one of the topics that would have reached Barbe Hallay before her departure from France. French ­writers were particularly struck by the coldness of the Canadian winter. Some reported that a person really had to be in Canada themselves to understand winter completely,39 but many still tried to explain it to readers far away. Their accounts show an expectation for similarities, a curiosity about differences, and a predisposition to try and change what they did not like. Pierre Biard wrote in his Jesuit Relation of 1616 that one of the reasons behind the name “New France” was because the lands are parallel to France. Although Biard thought that New France ought to have the same influences and temperatures as France, being in the same climate and at the same latitude, he was forced to admit that the two areas actually differed greatly from one another in both weather and seasons. Uncertain why winters were so much harsher in New France, Biard suggested that it was because Canada had more water and less cultivation. About the water, there was not much French settlers could do; they could, however, cultivate more land: “If the land were inhabited and cultivated, from it and from the dwellings of the inhabitants would arise exhalations, that is, warm and dry fumes; furthermore, the sun would find it prepared to feel its rays, and to scatter the cold and fogs.”40 For Biard, therefore, the less desirable aspects of weather could be modified by human settler activity. It was an idea of climate with imperial implications, since settlers could alter the weather to make it more like that of France. 

			Biard’s discussion of weather was part of a larger discourse among early modern Europeans interested in climates. The system they favoured came from classical Mediterranean geographers, most often represented by Ptolemy (c. 90–168 CE). Within this system, as it came to be understood in the early modern period, several latitudinally arranged bands of hot and cold wrapped around the world. There was a frozen zone at each of the poles, a torrid zone in the tropics, and temperate zones in between. This theory told them that climate should be constant at any given latitude anywhere on the globe, yet travel taught otherwise. In the tropics, European travellers noticed that some areas near the equator were temperate rather than torrid, summers were cooler and wetter than expected, and prevailing winds blew in different directions than in Africa and Eurasia. In North America, travellers became increasingly aware that the winters were far colder than in Europe.41 

			Several seventeenth-century French writers noted that Québec was south of Paris or on a parallel with La Rochelle, yet had a much harsher winter.42 They were long perplexed about why.43 Among the explanations offered, two were especially common: winds passing over snowy mountains, and extensive forests.44 The Récollet missionary Gabriel Sagard wrote in his Le Grand voyage du pays des Hurons, published in 1632, that wind from the north-west brought the cold, and the country was not yet sufficiently inhabited or cleared of its forests.45 When the Jesuit Paul Le Jeune tried to explain in 1633 why there were frosts every month of the year, he said that they had a chain of mountains on the north, probably always covered with snow, and that wind coming from that direction brought the cold air. In addition, they lived in the midst of large forests and on the banks of large rivers. Le Jeune concluded that the harshness of winter was not inevitable. He reported that the river was still frozen and the ground still white with snow in April, but thunderstorms indicated heat in the air, “and these snows and this cold were accidental and contrary to the nature of the climate.” His suggestion was to clear the country as far as the mountains: “Experience teaches us that the woods engender cold and frosts.” When an area is cleared, it is sooner freed from snow.46 Similar ideas about Canada’s cold were still circulating around the time of Barbe Hallay’s arrival. When Asseline de Ronval tried to explain in 1662 why winters were so cold and snowy in Canada, he said that the land was almost entirely covered by thick and high trees, and the sun could not pierce the trees to warm the ground.47 François Joseph Le Mercier wrote in his Relation of 1664–65 that once forests were exchanged for cities, the lands, since they were in the same climate as France, would “also have the same benign atmosphere.”48

			The connection between forests and weather in the Americas went back in European minds at least to the 1490s with Spanish travellers in the Caribbean.49 It continued through the seventeenth century with English travellers noting colder temperatures to the north.50 European writers were optimistic that the cold in North America could eventually be tempered, yet French leaders eager to increase the number of colonists in Canada knew that in the meantime stories about the cold would dissuade potential immigrants. So they tried to adjust Canada’s wintery reputation by contending that this cold was bearable and even beneficial. Pierre Boucher reassured his readers that although the land in New France was covered with snows, and the cold was a bit bitter for the five months of winter, it was not entirely disagreeable. Rather, the cold was actually joyful. Most of the days were beautiful and serene, and people walked around everywhere with the help of ­snowshoes. “In truth,” Boucher confided, “the snows here are less troublesome than are the muds in France.” Elsewhere in his book Boucher said that there were some very cold days, but that this did not stop people from doing what they needed to do: they put on more clothing, they made good fires in their houses, and they rode sleds. Moreover, the air was especially healthy in winter. Boucher seemed to be saying that the winter was unpleasant for those not yet accustomed to the cold, but not really so bad as many believed. In his list of the most bothersome things about New France, the length of winter ranked not first, nor second, but third – after attacks by the Iroquois, and mosquitoes.51 New France’s intendant Jean Talon also struggled against the harsh reputation of Canada’s winters. When he wrote to Jean-Baptiste Colber in 1665, Talon admitted that the climate of New France made people apprehensive because of its great cold, but added that the country was nevertheless so healthy that people were rarely sick and lived for a very long time.52 Boucher and Talon were optimistic in their assessments of the colony’s progress so far, hopeful that things would continue to improve in the future, and convinced that the ­current state of cold actually brought some advantages.53 

			Their optimism was not shared by all, and immigrants like Barbe Hallay may not have felt entirely convinced by it. The intendant Jacques de Meulles wrote in about 1684 that “Canada has always been regarded as a country at the end of the world, and as an exile that might almost pass for a [sentence] of civil death.”54 Even accounting for some ­possible exaggeration by de Meulles, the French settlements on the St Lawrence truly were cut off from France for much of the year because of ice on the river and in the Gulf of St Lawrence. When François Dollier de Casson wrote his history of Montréal in 1672, he chose to divide his chapters by year. The division between one year and the next was not that of the standard calendar, however, but was placed rather at the point when vessels departed from Canada to France.55 The first vessels from France arrived in Canada between May and September, and the last to depart left at some point between September and November. If vessels arrived relatively early and left relatively late in the season, Québec was isolated from France for only seven months; in other years, the isolation could last as long as eleven.56 

			Stories about winters, remoteness, and isolation had real force in France. In combination with tales of hostile neighbours, they impeded the efforts even of those most determined to migrate. When three Hospitalière nuns tried to leave La Flèche for Canada in 1659, the same year as the Hallay family came, the townspeople gathered around the Hôtel-Dieu to try and prevent the departure because they had learned the sad lots of children sent to Canada a few years earlier who had died from misery or had been killed by the Iroquois. It took assertion by the men accompanying the nuns, with swords raised in hand, to clear a way through the crowd.57 

			Those who decided to migrate to Canada might have calculated that the chances for success were actually quite good in spite of the challenges. It was easier in New France to own land and climb the social ladder, which might help explain why, on average, settlers in Canada were slightly better educated than their French contemporaries who stayed in Europe.58 People were moving across France to seek economic or social advancement too, and their movement across the ocean extended these migratory patterns into an expanding Atlantic economy.59 However remote New France was thought to be, it was in reality firmly embedded within early modern global networks. 

			To take one example of how these networks wove through people’s lives, consider an enthusiastic account of foods that Marie de l’Incarnation included in a letter to her son in 1668. She was sending him the seed of a squash, which she called “the pumpkins of the Hiroquois,” that the French had received from the Wendat. Marie knew that this food would be new to her son, and indeed so new to France that she was unsure whether the terroir there would change its taste. She explained that the French in Québec prepared the squash in diverse ways, baking them in the oven like apples, or braising them like pears.60 Already in this account, Marie was showing how the ­settlers were adding new elements to their diet, and incorporating North American foods that were prepared using methods recognizable to Europeans.61 The nuns may not always have understood the ­histories of these foods. They imported sunflowers from France, for example, even though the plant was originally cultivated in the Americas.62 They certainly were aware that some of their foods were new to them. Along with melons (possibly musk melons) from Montréal that she declared “as good as the best of France,” Marie de l’Incarnation also received a different kind of melon, one that she called “des melons d’eau,” or watermelons. She explained that these were in form like pumpkins, and eaten like melons – some people salting them, and others adding sugar. The French found them excellent.63 They were only the latest group to appreciate the watermelon. It had probably first been grown in western, central, and southern Africa, where it was highly desirable not only as a food, but also as a vital source of water in arid regions. From here, the watermelon spread to south-western Asia and northern Africa, where its seeds were placed in Tutankhamun’s tomb. It had reached India by the ninth century, Baghdad and ­al-Andalus by the tenth, and China by the twelfth. The watermelon was probably brought to the Americas by Spaniards and Africans. It was growing in Brazil by 1613, Massachusetts by 1628, and Barbados by 1648. Its cultivators were sometimes European ­settlers, but more often it was Africans growing the plant and Indigenous peoples who spread its seeds – including in the Great Lakes region, which may have been watermelon’s point of departure for Montréal and from there to Marie de l’Incarnation’s convent in Québec.64 Marie provided no indication that she was aware of watermelon’s long global history, but this food that was new and excellent to her was ancient and widespread for others, linking Canada to people thousands of leagues away. As its path to Québec shows, New France was not in all respects nearly so isolated as some French writers declared.

			SAILING TO QUÉBEC

			Once Barbe Hallay’s family made the decision to migrate, they had to get to a port and then cross the ocean. The cost of their travel was not negligible. The fare for a passenger sailing to New France was between sixty and eighty livres, an amount of money that would have taken a skilled craftsman about a year to accumulate.65 

			In attempting to identify which vessel carried Hallay’s family, we can narrow down the possibilities to the three ships that set out for New France in 1659. We know that this is the year of Barbe’s journey, which is more information than we have for most migrants.66 The French maritime commercial code mandated that passenger lists be maintained, but these lists could be quite sloppy when they were drawn up, and the registers of the Quebec Admiralty have disappeared while many in French ports have been destroyed through fire and negligence.67 All three ships sailing for New France in 1659 departed from the port of La Rochelle. One of them, the Prince Guillaume, let off people and merchandise in Acadia and only went up the St Lawrence to collect some debts. The Sacrifice d’Abraham, about 300 tons, arrived in Québec on 16 June. The Saint André, also about 300 tons, arrived in Québec on 7 September.68 Since members of Hallay’s family are recorded at Québec in August of 1659,69 she must have been on the Sacrifice d’Abraham. François de Laval, who sailed on the same ship, found the journey not too harrowing or dangerous.70 Passengers on the Saint André had a more difficult journey, marked by storms and sickness. A fever broke out, many became ill, eight to ten died at sea, and then the contagion spread through the town of Québec.71

			This town was fairly new as a French settlement when Barbe Hallay landed, having been founded fifty-one years earlier by Samuel de Champlain, but human habitation on the site went back thousands of years. Indigenous groups had hunted, fished, and farmed along the shores of the river, which they used as a highway for the circulation of people, goods, and ideas.72 The French presence was more recent. Jacques Cartier sailed up the St Lawrence in the 1530s and 1540s. He spent the winter of 1535–36 just outside the St Lawrence Iroquoian town of Stadacona, the location where the town of Québec would later be built.73 When Champlain sailed up the St Lawrence in 1608, European and Indigenous societies were being transformed by earlier contacts. A trade was developing that sent beaver furs to Europe, where they would be turned into felt for fashionable hats, and objects of iron and glass beads were being passed along into the interior of North America, where they were prized for their usefulness and beauty.74 Champlain could find little trace of the people of Stadacona or the other agriculturalists of the St Lawrence Valley, but he and the French king had reasons to make another attempt at settlement: the trade provided an economic incentive, and the English were ­founding colonies to the south, which meant that there would be competition from another European country for access to the resources of northeastern North America.75 

			In 1608, twenty-eight Frenchmen built a “habitation” at the base of the cliff where the St Lawrence River narrowed between the end of the estuary and the start of fresh water. The site was well chosen to control trade. All watercraft sailing between the ocean and the interior had to pass by this very spot. It was also defensible. With a promontory rising about forty metres from the shoreline, the French could protect the location with cannons on high ground. The cliff face made it difficult for potential attackers to reach the promontory from the river, yet a level area along the shore provided a place for commercial buildings with access to the water.76 Soon, the habitation had a storehouse for supplies, lodgings for the men and for Champlain, a forge and workshops, and even a dovecote to house pigeons, all protected by a palisade, encircled by a ditch, and guarded by cannon. Symbols of France were there too, including a flag flying from the roof and the escutcheon of Pierre Dugua, Sieur de Mons and the holder of the ­trading monopoly, in the courtyard. Around the fort Champlain planted some gardens – useful for food, ornamental, and symbols of French order.77 In spite of their efforts, however, the French attempt at settlement barely survived the first winter: of the twenty-eight who had arrived in the fall of 1608, only eight remained alive the following spring, and they were weakened by scurvy and dysentery. 

			This French attempt at establishing a permanent settlement would have failed were it not for relief from French ships in the spring, and, more importantly, ongoing help from Indigenous allies. The French had inserted themselves into the international relations of Indigenous North America by allying themselves with the Innu, the Algonquin, and the Wendat. Because of the international system already in place, French alliance with some groups made them the enemy of others, and relations were especially fraught with the Haudenosaunee.78 The settlement at Québec also generated tensions with allies, as Innu oral history records: “At first, [the French] did not plant very much […] They must have grown only what they needed to feed themselves […] They had to surround their garden with a wooden fence. Then, while the Innu were not there, while they were gone inland, the French must have expanded it, they must have increased the land on which they grew wheat […] They must have made it bigger and b­igger, and the Innu must have ended up leaving their land of Uepishtikueiau.”79 Champlain’s planting of gardens, much like French writers’ optimism about changing the climate of New France, had imperial implications for a group hoping to settle permanently.80 By the time the Hallay family arrived, half a century after Champlain’s horticultural experiment, French gardens and farms had spread some distance from the initial habitation into the replication of French agricultural practices along the river.
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			1.2 The region around Québec

			Barbe Hallay’s first view of Québec would have been from the deck of the ship. Ocean-going vessels could not dock; they had to moor in a deep part of the river, and then smaller boats took people and cargo ashore. What would she have seen? The basic features of the town would have looked much as they did to Asseline de Ronval, a traveller from Dieppe who described Québec three years later. One thing Asseline noted right away was that the city was divided into two parts, upper and lower. The Upper Town was where most of the religious buildings were located. These were well built, Asseline said, places where the inhabitants could live almost as comfortably as in France. Overlooking the Lower Town was a small fortress set against the side of a small steep mountain. A person went from one part of the town to the other along a steep road. The Lower Town was on the banks of the river and was the centre of commercial activity, “the dwelling place of the merchants and the place with all the shops.”81 

			This traveller’s description accords with visual evidence from the period. A plan of the town drawn in 1660 shows a small crowd of buildings in the Lower Town. They are arranged along an irregular grid of roads, hemmed in between the cliff and the river. A narrow path leads to the Upper Town with its more spacious arrangement of mostly religious buildings and a few roads leading out of the town in a radial pattern.82 

			Another plan from a few years later shows a collection of small and medium buildings clustered in the Lower Town, and more widely spaced religious and government buildings along with a few houses in the Upper Town.83 

			The impression from both these plans is of a settlement that was crowded and confined in the Lower Town, open and ready for expansion in the Upper Town, and altogether very small. It could easily be seen in its entirety during the day, but once night fell so too did visibility. The moon and the stars provided some light, brighter in the winter than in the summer because of reflection off the snow. On cloudy nights and during the new moon, the darkness of night was very dark indeed, and the only artificial sources of light available to people were candles and lanterns.

			Perhaps the first building that would have caught Barbe’s attention from the deck of the ship was the one called, rather grandly, the Château Saint-Louis. Construction was still ongoing in 1659 for this, the third governor’s residence to be built overlooking the river. It was the base of power for the governor, who was the king’s representative in New France, head of the armed forces, and responsible for official diplomacy with Indigenous nations. For all its importance, the structure of the residence itself might not have lived up to the expectations generated by its name. A stone building of a single story measuring slightly under twenty-eight metres long and eight metres wide, it had four main rooms, two of which had a private chamber or closet, and a kitchen with a ladder leading to a cellar. This was not quite the “château” of baroque French imaginations, although along the side facing the river it did have a private terrace that offered beautiful views of the surrounding area, and also a garden with vegetables and possibly ornamental plants for the governor’s private use.84 Other notable buildings were the college of the Jesuits, the Ursuline convent, and the Hôtel-Dieu hospital, all substantial stone structures in the Upper Town.85 

			Some of the domestic architecture would have looked familiar to Hallay, some less so. The houses were a mixture of different styles. The dwellings of a group of Wendat near where the path to the Lower Town passed by the church, a kind of fort within the fortified city, had been established in 1656 after the Wendat were dispersed from their territories in the west.86 The French settlers’ houses were varied in appearance, reflecting the building traditions of the different regions from where the settlers had come. These houses were constructed of stone, of wood, or a combination of both, with roofs made from wooden boards that were steeply pitched to shed snow and rain. If there was a dominant form of house construction, it was probably a one- or two-storey house made of “colombage pierroté,” a method sometimes called “half-­timbered,” in which timber frames were filled in with stones and mortar. Colonists desired stone and half-timber houses because these were of high status back in France, but such constructions were actually less comfortable in the climate of Canada than houses made entirely of wood, a material that insulated against the cold more effectively than either stone or rubble.87 It took some time for builders to learn how to modify France’s architectural styles to suit Canada’s climate. One house, for example, had different floors from different stages of construction. In its older section was a wooden floor lying directly on top of ­hard-packed earth. This would have been very cold in the winter, which was possibly why a later ­section had a floor raised with a crawl space underneath. Some houses in Québec were quite comfortable for the time. Guillaume Couillard and Guillemette Hébert had a house in the Upper Town that they expanded in 1653 with a timber-framed and plaster-covered ­addition of almost six metres in length, enhanced with two chimneys and white-washed interior walls.88 
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			1.3 The town of Québec in 1660, from a plan probably by Jean Bourdon
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			1.4 The town of Québec in 1663, detail from a plan by Jean Bourdon

			Some of Québec’s soundscape would have been recognizable to Barbe Hallay. Early modern people listened carefully to the sounds of nature such as wind, water, and especially thunder.89 Because of Québec’s location and its small size, these sounds were probably slightly more prominent in the soundscape than what Barbe had known in France, but not of an entirely different sort. Physiologists in seventeenth-century Europe thought that the loudest sounds people heard besides thunder were cannon-fire and bells.90 Both were heard in Québec. Cannons were fired not only when defending the town against attack, but also to announce the arrival of a governor and on the morning of New Year’s Day. They were additionally fired at moments of civic religious significance during processions, at the elevation of the host during mass on New Year’s Day and on the feast of St Louis, during the Christmas Eve midnight mass, and on the eves and mornings of the feast days of St Joseph, St Ignatius, the Conception, and the Annunciation.91 Perhaps more pleasing to the ear were bells. These could be sounded in different ways – quickly or slowly, regularly or in bursts, pealed in a church or rung through the streets. They marked the beginning, middle, and end of each day, called parishioners to prayer, summoned people to remembrance of the deceased and the celebration of weddings, and raised the alarm.92 As musical as the bells were the birds around Québec. They would have been especially tuneful at the time of Hallay’s arrival, which coincided with the annual peak of breeding birdsong. The songs of some of the warblers and sparrows would have been new to a migrant from France. So would the calls of the blue jays and northern cardinals, whose brightly coloured feathers may have appealed to Hallay’s eyes too. The songs of winter wrens, barn swallows, and some owls could have sounded more familiar to Hallay, since similar species were also found in Europe. Depending on how observant she was, Hallay might have noticed songs that were similar, but not identical, to what she had heard from birds in France. The song of the American robin, for example, is close to that of the European blackbird.93

			At least one aspect of Québec’s soundscape would have struck Hallay as notable for its absence. In European towns, horses were a principal means of transport. Their hoof-beats, whinnies, and snorts were everywhere, and the clattering of wooden and iron-rimmed wheels on roads generated considerable din in the urban environment.94 But there were no horses in Québec when Hallay’s family arrived. A horse had been brought over in 1647 as a gift from the Compagnie des Habitants to the governor, but it seems to have been the only one of its kind. Not until 1665 were more horses brought to the St Lawrence Valley.95 When Hallay disembarked, therefore, there were no equine noises in the soundscape of New France.

			The music in the churches would have sounded basically familiar to Hallay in form. Psalms, hymns, motets for one or two parts, with or without basso continuo, and polyphonic masses could be heard at the convent of the Ursulines, at the Hôtel-Dieu, at the chapel of the Jesuits, and at the church of Notre-Dame-de-la-Paix.96 There was a viol being played at the Ursuline convent,97 and violins and flutes sometimes accompanied mass at the church.98 This church had an organ too, but unlike instruments in France it was paid for in both money and ­beaver.99 Also unlike French music were some of the ­languages used in singing. A ceremony in the Hôtel-Dieu in 1659 ­featured the singing of hymns in four languages: French and Latin, which would have been used in France, also Wendat and Algonquin, which would have sounded new to the ears of Hallay.100 

			The precise extent of linguistic diversity among settlers in seventeenth-­century New France cannot be measured with certainty. France itself was a polyglot kingdom, and its political leaders accepted linguistic plurality in its empire.101 Historians and linguists disagree on whether French settlers in North America all spoke the same form of French, or at least closely related forms that were mutually understandable.102 Even with some regional variation, they were likely able to communicate with one another. Hallay may have heard a greater variety of French dialects spoken in Québec than what she would typically have heard around her hometown in France, but she probably would not have had much trouble understanding or making herself understood by other French colonists. 

			The smells of Québec would almost certainly have been less strong than in European cities of the time, although it should probably not be said that the smells themselves were “bad” in absolute terms. Smell is especially subjective, and the same scent could be deemed unbearable by one person, yet hardly noticeable to another.103 It is possible that milder odours were a reason behind the numerous assertions that New France had such healthy air. For early modern Europeans, ­noxious airs were stenches that seemed to emanate from sources of corruption and were believed to cause disease, even death. The putridness of air, or the smell of putrid odours, was noted as a concern for health, and there were fewer such odours in the towns of New France than in urban Europe.104 This is not to say that Québec had no scents that would have been considered noxious. Beaches by the river’s shore were used as a dump not only for building materials, ceramic items, glass containers, pieces of fabric, and broken tools, but also for the much more odoriferous contents of emptied privies and carcasses of butchered animals.105 The church of Notre-Dame was running out of room for burials, and by a couple of years after Hallay’s arrival people noted a “bad smell exhaling from the bodies that have been buried there.” This smell went beyond unpleasantness into danger according to early modern medical reasoning, since it created “­contagious and pestilential” air that would be detrimental to health.106 

			Taste might have been the last sense that Barbe Hallay engaged directly within the town of Québec, but once she ate a meal, she probably would have enjoyed the fresh food as a welcome change from the dry and salted provisions of the ship. The settlers’ diets in seventeenth-century New France were healthy by the standards of their time. Archaeological excavations from the site of a fairly affluent colonist’s house show that the occupants ate meat from numerous sources. The findings indicate that the most common meats from domestic livestock were pork and beef, and that the inhabitants also ate some lamb, goose, and probably chicken. Game meats included beaver, moose, duck, wild goose, partridge, and passenger pigeon. Catfish and ­sturgeon were common among the fish in their diet, along with some imported haddock.107 Written sources add further information about diet. Records from the Ursuline convent show a mixture of European and North American foods. The nuns’ meals were recognizably French in some ways, but the Ursulines were under no illusions that the foodways in New France could be transferred directly from France, and they adapted to the environmental and cultural realities of their location. Turkeys were eaten at the convent alongside fowl of European origin, and the nuns bought moose from hunters. Sometimes, the records specifically mention the purchase of moose tongues and muffles (the nose and upper lip of the animal), considered a delicacy in local Indigenous food cultures. The nuns ate some maize (corn) too, but much less of it than wheat. More often, they used maize to make sagamité, an Indigenous corn stew, for Indigenous visitors and ­students.108 In general, the diet of French settlers – a diet based on bread, with varieties of meat and fish, dairy mostly in salted butter and cheese, eggs, vegetables and fruit, seasonings of salt, pepper, sugar, spices – resembled that of the French in France, although the proportion of game was higher. The settlers’ drinks were similar to what they had known in France too, with milk in the summer, also water, beer, wine, cider, and the harder liquor of eau-de-vie year-round.109 Barbe Hallay’s first meal in Québec was likely to her taste.

			THE RELIGIOUS IDENTITY OF NEW FRANCE

			Barbe Hallay would have understood much of Québec's religious culture when she arrived, but not all its connections to colonialism. Colonial leaders built Catholicism into the political construction of New France, and defended colonization as a kind of religious geo­politics.110 They used religion to distinguish the colony from the ­colonies of Protestant countries such as England and the Netherlands, and to justify incursions into Indigenous territories. 

			Missionary endeavours themselves were not new. Since the earliest days of Christianity, some adherents thought they should be persuading as many people as possible to join their religious group.111 That same energy was still to be found among Christians more than a ­millennium later. The propagation of the Catholic faith was among the duties ­outlined in the 1486 papal bull Orthodoxe fidei propagationem and confirmed in the Inter caetera papal bulls of 1493. This obligation was given increased institutional support in 1622 with the founding of the Sacred Congregation “de Propaganda Fide,” which, among other things, was to spread Catholicism among non-Catholics and protect Catholicism where Catholics lived alongside non-Catholics.112 Secular leaders encouraged proselytizing too. The argument that French exploration and settlement in Canada brought spiritual benefit to both French and Indigenous peoples had been used since the time of Jacques Cartier in the sixteenth century. In the dedication preceding the account of his second voyage, Cartier (or someone in Cartier’s name) wrote that it pleases God “that all human beings inhabiting the surface of the globe” have knowledge of Catholic Christianity. This dedication assured the king that efforts at colonization in Canada, with its fertile soils, its rich river, and its immense numbers of peoples, would improve France both materially and spiritually: “These things fill those who have seen them with the sure hope of the future increase of our most holy faith and of your possessions and most Christian name.” When King François I commissioned Cartier for a third voyage, he said that the earlier voyages had been undertaken because the king was “­desiring to learn of and be informed about several countries that are said to be uninhabited, and others to be possessed by savage peoples living without knowledge of God and without the use of reason.” The lands of Canada – which the king believed were connected by land to Asia on the west – were “provided with several valuable commodities,” but the main intention of the French, at least officially, was “to do something that is pleasing to God our creator and redeemer and that will be to the exaltation of His holy and sacred name and of our mother the holy Catholic Church.”113

			By the time Barbe Hallay arrived in 1659, New France had become even more deliberately a Catholic colony. The exclusion of non-­Catholic colonists was launched in 1627 with the foundation of the Compagnie de la Nouvelle-France, the Company of New France, whose charter called for the peopling of the colony with “naturels François catholiques.” This category of French Catholics was determined by religious allegiance. According to Article XVII of the ­company’s charter, descendants of the French living in New France along with Indigenous people who professed Catholicism would be counted as “French naturals.”114 

			Since religious allegiance determined French nationality, and since alliances with Indigenous peoples were necessary for the survival of the colony, missionaries were indispensable to the French colonial effort.115 From the 1630s, members of the Society of Jesus, the Jesuits, were especially important. They raised funds and sent priests, strengthened alliances with Indigenous peoples, and brought settlers over as indentured servants.116 The Jesuits were also able to shape their experiences into a rhetorically effective presentation of worthy asceticism. They saw Canada as well suited to arduous struggles in a fallen world, and they interpreted their struggles in a way that showcased potential for the colony’s future. Paul Le Jeune, for example, described Canada in 1634 as a land that had borne little besides thorns before the arrival of missionaries, but he emphasized the likelihood of improvement, and he enumerated positive aspects of Indigenous people in order to demonstrate that they were good candidates for conversion. Le Jeune said that their bodies were strong and powerful, their minds of good quality; they only lacked education and instruction. Employing a metaphor that would have made sense to French people keen to clear forests and plant crops, Le Jeune said of Indigenous people that “their soul is a soil which is naturally good, but loaded down with all the evils that a land abandoned since the birth of the world can ­produce.”117 Souls and soils: for Jesuit missionaries, both could be prepared to receive seeds – spiritual or material.118 Elsewhere, Le Jeune advised that if those holding the reins of government were zealous for the glory of God, there would be established in New France “a new Jerusalem blessed by God, composed of citizens destined for Heaven.” He went on to emphasize that the time was right to start the improvements off well. “It is very easy in a new country,” he wrote, “when the families arrive all disposed to receive the laws that will be established, to banish the bad customs of some places in old France, and to introduce better ones.”119

			All the settlers in New France had experiences shaped by the colony’s religious identity. Two of these settlers, François de Laval and Daniel Vuil, also played particularly important roles in shaping the responses to Hallay’s demonic possession as it developed in the years after her arrival. We know much more about the one than the other. Laval was a priest who came to Québec as New France’s Vicar Apostolic. He wrote many documents, and much was written about him. Daniel Vuil was a miller. We have nothing written by him, nor even a paraphrase of his words in the writings of others. We do know that both these men became involved at the centre of Barbe Hallay’s possession, which will be explained further in chapter 2, and that each of them occupied places along a spectrum of Christian identity in New France.

			Laval arrived at Québec on 16 June 1659, at about 6 o’clock in the evening. His activities over the following days indicate his ­priorities. On the 17th of June, he was received into Québec with a procession that went along the shore of the river and to the Jesuits’ church. On the 22nd, he had a feast with Indigenous people and spoke with them in a room at the Jesuit college. On the 29th, he celebrated a high mass, and after vespers he attended the abjuration of a heretic.120 With these activities, Laval entered the town and helped ­establish the community’s territory. Then he put himself forward as an evangelist to Indigenous inhabitants, performed a solemn rite in Québec’s main church, and oversaw a settler’s formal rejection of one form of Christianity in favour of another.121 Each of these actions showed a dimension of New France’s religious activities: colonization, settling, conversion.

			Laval had chosen Canada as his destination not in spite of its roughness, but because of it. He said that he preferred “a savage country, rather than … a civilized one.”122 And he was optimistic that savagery (as he saw it) could be turned into civilization (as he hoped). A few months after his arrival, Laval wrote that Roman Catholicism ­flourished where French colonies were fixed, and that Christian ­converts, when not prevented by distance or the disruptions of war, came to the French regularly to be instructed and to receive the sacraments.123 These points presupposed that the French settlers would be good Catholics, but such a presupposition was undercut by fissures in the religious foundations of the colony.

			One of the things that we know about Daniel Vuil is that he had been a Protestant when he left France. We do not know if he ­converted to Catholicism in Canada, nor what his sincere beliefs might have been, but his Protestant past tainted him with suspicion. Catholic settlers perceived Protestants as a threat.124 Protestants were thought to menace the colony from outside because the rival colonial powers closest in space to New France were Protestant, and these colonies’ Indigenous allies were particularly strong. As Laval put it in a report to the pope, the Iroquois, a “wild and very cruel people, accustomed to war,” were allies with the “heretical Dutch and English.”125 The Protestants were also thought to be dangers from within. They were considered potentially traitorous due to their ties to co-­religionists beyond New France’s bounds, and their very presence interrupted the ideal of a fully Catholic society.126 In 1635, the Congregation for the Evangelization of Peoples in Rome directed the nuncio in France to see that the French king not allow heretics (by which he meant Protestants) to enter Canada.127 In official Catholic discourse, Protestantism was not even a real version of Christianity. It was typically referred to by the abbreviation “RPR,” which stands for “Religion Prétendue Réformée,” the “so-called reformed religion.”128

			In spite of their official exclusion, Protestants were present in New France. There was no church of any Protestant confession established, nor any clear leaders of a Protestant community (except for briefly when a Lutheran minister served during the Kirke brothers’ occupation from 1629–32), but Protestant colonists, sometimes called “Huguenots,” can certainly be found in the records.129 Individual Protestant merchants from Europe made annual visits to New France, and maritime commerce remained largely in the control of Protestants for the first half of the seventeenth century.130 Sometimes larger groups crossed the Atlantic. Marguerite Bourgeoys, founder of the Congrégation de Notre-Dame de Montréal, wrote with exasperation of her experiences on a voyage back to France in 1659, saying that the ship on which she travelled “was all Huguenot.” Only seven or eight of the passengers were Catholic, she reported, and these hardly left their chamber. The Huguenots, by contrast, had a much louder presence on the ship. They sang their prayers “evening, morning, and other times,” and it took the determination of Montréal’s formidable nurse Jeanne Mance asking them not to sing for them to stop.131 

			Protestant arrivals in New France were expected to convert to Catholicism, which some did. Paul Le Jeune wrote in his Relation of 1635 of a young Protestant who came to New France as a soldier and visited the Jesuits’ residence several times. After having been instructed on the principal points of Catholic belief, as Le Jeune put it, “he wanted to bring back to Old France the treasure of truth that God had made him find in the New.”132 Some form of instruction was supposed to be the norm for converts, according to the oath recorded in the “Registre des Abjurations d’Heresie depuis 1662 jusqu’à 1757.” At the beginning of their declaration renouncing all heresy, “and particularly that of the supposed reformed religion,” the person abjuring Protestantism was to state that they had been instructed on what Catholicism contains and teaches.133 Many people probably abjured without much formal instruction though, undertaking instead the simple process of signing or making their mark on an act of abjuration in a church or chapel.134 

			Catholicism was the religion of most French migrants to New France by any simple measure. Like other French settlers, the ­members of Hallay’s family were baptized Catholic as infants, ­married in Catholic ceremonies, and buried with Catholic rites. Many migrants were also confirmed, receiving the sacrament that was meant to strengthen and reaffirm the commitment of baptism upon reaching the age of reason.135 Clearly, civil and religious authorities were able to obtain outward conformity to Catholic practice from most French settlers. The level of inward commitment to Catholicism is impossible to gauge, though this did not stop people from trying to assess it, sometimes with sour disapproval. An anonymous “Mémoire” from 1664 complained that people coming to Canada from La Rochelle were for the most part lacking in conscience and “almost without religion, loafers and very lazy in work,” adding that they were ­“misleading, debauched, blasphemers.”136 La Rochelle may have been singled out in this document because of its associations with Huguenots, but colonists were criticized regardless of their place of origin. A set of rules for interments in the church of Notre-Dame in Québec published in July 1661 said that most inhabitants wished for their kin to be buried in the church, but that space was running short. The drafters of the new rules, not presuming the best of ­intentions among the parishioners, stated that requests for burial were often made “through vanity and ambition” rather than devotion.137 Unacknowledged was that care for the burial of kin was typical among European Catholics at the time. Its presence among settlers in New France is evidence for a very conventional European Catholicism.138 

			This Catholicism could still include a wide variety of beliefs and behaviours, even though the boundaries between licit and illicit practices were becoming firmer, religious observances were facing growing scrutiny for whether they were truly orthodox, and secular pursuits in church buildings were increasingly being deemed inappropriate.139 One distinction that could confuse believers then and historians now is the one between “magic” and “religion.” Some scholars place the dividing line according to whether a person was trying to effect a change themselves, or asking a greater power to do so: magic is ­operational, in which practitioners try to control supernatural forces to get results, and ­religion is supplicatory, in which practitioners ask a ­supernatural power for assistance. With magic, people try to harness supernatural power; with religion, they try to influence divine power.140 

			Such a distinction between magic and religion can be analytically useful, but it becomes fuzzy when applied to how people of the past actually behaved.141 Consider how the residents of Québec tried to cope with a threat to their crops. They held a procession against ­caterpillars. After vespers on 15 July 1646, priests, cantors, a domestic worker with the Jesuits, and two Abenaki leaders went to the Hôtel-Dieu hospital and the Ursuline convent with bells, a banner, a cross, candlesticks, and a small reliquary. Only one of the Abenaki was Christian, which seemed to displease the Jesuit superior who added to the journal entry (in Latin) that he “tolerated and concealed” it. They sang litanies and said “appropriate prayers.”142 The Jesuits’ journal does not record the contents of these prayers, but the priests may have been guided by a document of about the same age, now kept in the archive of the Séminaire du Québec. It is an “Exorcismus Contra Locusta Brucos & alia Nociva Animalia,” an exorcism against locusts, wingless locusts, and other harmful animals. In a text excerpted from a manual in Constance, it directs a priest, dressed in a stole and holding a cross, and an assistant, carrying holy water, to come to the place where the harmful animals are. The priest is to ask God to bless the fruit that he has made for humans and pour out his blessing so that the priest will be effective at throwing down demons and driving away diseases. Then the priest is to sprinkle the water on the boundaries of the fields, ask for mercy, and bless the fields. He is to read a psalm, a passage from the Gospel of Mark, and another prayer asking God that they be freed from the harmful animals, so that through God’s power the expelled things harm none, “and leave intact these fields or gardens, until these things which had appeared serve your Majesty through Christ.” Then the priest is to sprinkle the holy water on the fields three times in the form of a cross, asking for the blessing of God to descend and remain over the fields or gardens and their fruits.143

			This activity would have been considered conventionally Catholic by those who participated in it. In France, many examples can be found of religious rituals against “harmful” animals. Pope Paul V authorized the exorcism of dolphins decimating the population of fish at Marseille in 1612. That same year, the bishop of Autun issued an authorisation for the exorcism of harmful creatures. There were adjurations of caterpillars at Aix-en-Provence in 1623 and 1636, in several parishes within the diocese of Clermont in 1670, and in the diocese of Grenoble in 1673. Often, perhaps even most of the time, the request for the ritual was made by the parishioners – it was not the clergy’s initiative, though they did acquiesce to the request.144 The formula would differ from time to time and place to place, but it was considered religious rather than magical because it called upon divine power to eject undesirable elements from a habitat.145 

			Attendance at mass, religious instruction, processions against caterpillars. This was the religious world shared by Catholics in France and the French settlers in Canada. New France as a geopolitical space was shaped, perhaps even in some sense defined, by the religion of its ­inhabitants, but its Catholic identity was also challenged by the realities of daily life where the borders of Catholicism wavered at the edges of French clerical influence. From erstwhile Protestant European migrants to Indigenous people who resisted missionary attempts at conversion, people living in the territory claimed by the French king as New France made religious geopolitics much messier in practice than they were meant to be in policy. Catholicism was an important element in the political formation of the colony, where all settlers were supposed to be Catholic, but it was not a simple or homogeneous system. Simmering disagreements and open disputes interrupted the utopian dream of a perfectly Catholic society. As will be shown in chapter 2, the weaknesses and insecurities in the colonial Catholicism of New France influenced the course of Barbe Hallay’s possession and helped determine where the blame would be placed for her torments.

		

	
		
			

			2

The Servant, the Miller,
 and the Infested Seigneurie

			Barbe Hallay went to work as a domestic servant at the seigneurie of Beauport, about six kilometres north-east from the town of Québec. This estate was the first site of the demonic appearances that would continue to trouble Hallay for several years. Witnesses said that at Beauport they saw frightening spectres, heard phantasmal music, and encountered flying stones.

			In some respects, these early stages of what became known as a demonic infestation followed a pattern already established in early modern European reports of demonic occurrences. They were also rooted in circumstances specific to the place and time of New France during the early 1660s. Both the vast extent of the French empire and the very local conditions of Canada helped determine how people tried to make sense of what they were seeing and hearing, who was thought to be a likely instigator of the demonic attacks, and why the settlers’ anxieties about colonization amplified their fears about this suspected case of demonic interference.

			A DEMONIC INFESTATION BEGINS

			There is nothing to indicate that Barbe Hallay’s place of employment was regarded as strange or frightening prior to the first reports of demonic appearances. 

			The manor house of Beauport was built in 1642 on a location next to the Beauport River. It is recalled in the name of a nearby street, “rue du Manoir,” but this name was only given in 1948. The street’s earlier name, “rue des Carrières,” referred to quarries whose stones were used for some of the most prestigious buildings in the town of Québec, including the seminary and the bishop’s residence.1 The manor house cannot be visited today, because it was destroyed by fire in 1879, but an engraving and a photograph from the mid-nineteenth century provide an idea of what it looked like. They show a façade of about eighteen metres in length and very thick stone walls. The steep slope of the roof was good for preventing an accumulation of snow, while the multiple stone chimneys rising above the roofline indicate the presence of several fireplaces where wood was burned to heat the building through the long, cold Canadian winters. In addition to living space, the house also contained a chapel for religious services, a public area for the seigneur’s administration of justice, and an office where he collected seigneurial dues.2 Sturdy and imposing, this building stood as a symbol of seigneurial authority. 

			Seigneurialism was a system adopted from France, but with some important modifications in North America.3 In 1627, the crown granted North America as a fief to the Compagnie de la Nouvelle-France, the Company of New France. This company, as vassal to the king, granted portions of its estate as subordinate fiefs to settlers. These subordinate fiefs were the seigneuries, of which there were sixty-eight in New France by 1663. Fiefs along the St Lawrence were generally granted in censive tenure, meaning that the vassals, the censitaires, owed dues and obligations to the landlords, the seigneurs, who could be either individuals or religious orders. Some of these seigneurs brought settlers over, but for the most part the seigneuries were still ongoing formations during the seventeenth century.4 

			The seigneur at Beauport was Robert Giffard de Moncel. The ­seigneurie had been conceded to him by the Compagnie des Cent-Associés (another name for the Compagnie de la Nouvelle-France) in 1634. Its lands were desirable because they were productive and well positioned on navigable rivers near the town of Québec. An area called the domain was reserved for Giffard’s own use. By about 1660, it extended to both shores of the Beauport River. The rest of the lands were held by tenants. Some of the tenants’ holdings were in an unconventional shape and orientation, because when Giffard was first granted the seigneurie he did not know the land well and divided it into parcels of unequal size and along an unusual axis. Over the years, Giffard increased the extent of his holdings. In addition to the manor house, Giffard also built a watermill and a windmill on the seigneurie, along with a strong house that could be used as a fortress to protect the inhabitants in times of attack.5 
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			2.1 Engraving of the manor house of Beauport as it looked in the nineteenth century
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			2.2 Photograph of the manor house of Beauport as it looked in the nineteenth century

			Barbe Hallay came to this seigneurie to work as a domestic servant. Most domestic servants in New France were men, because the colony’s administration wanted to put land under the plough and they were accustomed to thinking of this as men’s work, but the colony’s domestic labour force included women too. Female servants were usually young single women, like Hallay, often placed in service by their families. Many were Canadian-born. Barbe was not, but since her father, Jean-Baptiste, held land in this seigneurie, he did have a ­connection there. In general, as in France, servants were hired both to show the fortune and rank of the head of the household, and also to take care of material needs in a world where little was mechanized. The details of the labour they performed are not always clear in the records, but surviving contracts for hiring a servant indicate that commonly expected tasks included caring for farm animals, tending to the garden, and doing the laundry. Often the contracts referred to work in much more general terms, and assumed that readers would understand a servant’s duties without needing to have them spelled out. Contracts stated, for example, that the servants were to do all that they were judged honestly capable of doing, or to do all the ordinary tasks that people of that sex were accustomed to do. Servants could be paid wages, or instead they could work in exchange for lodging, food, and goods such as shoes, clothing, textiles, wheat, tobacco, alcohol, and animal skins. Barbe Hallay probably knew, in basic terms, what was expected of her while she held the job and how she would be compensated. She may not have planned on holding the job for very long. Domestic servitude was often a period of transition. Provided with the necessities of life, a bit of income or some goods, and the opportunity to gain experience in tasks essential to running a household, young domestic servants were engaged in a form of training for full adulthood.6 Hallay’s entry into the position of servant at the seigneurie of Beauport was therefore a stage in her lifecycle. 

			Not long after Barbe Hallay started this rather typical job, the young servant found herself at the centre of some very strange events. The Ursuline nun Marie de l’Incarnation wrote that demons and spectres terrified Hallay. She reported that François de Laval, the vicar apostolic, sent priests to perform exorcisms, and that Laval even went himself to chase away the demons, but to no avail. The manifestations became stranger. Marie wrote that phantoms were seen, and a drum and flute were heard. Stones detached themselves from the walls and flew here and there. The Jesuit priest Paul Ragueneau said that these stones passed in front of about twenty people, travelling with such a noise and force that they seemed to have been launched by a strong arm, yet did not injure any of the people they crossed. Every day, according to Ragueneau, there was a dreadful upheaval and racket. Only Hallay saw demons appearing, and these arrived under a variety of forms – men, children, beasts, and spectres of hell. Both Paul Ragueneau and Marie de l’Incarnation reported that it was the miller on the seigneurie who was causing the infestation, and Marie supplied a name: Daniel Vuil. Barbe Hallay had identified him. He appeared to her day and night, sometimes alone, sometimes accompanied by two or three others. Marie also supplied a motivation for Vuil’s actions: vengeance. He had wanted to marry Hallay, and, after being refused, he wished to arrive at his ends by using the “tricks of his diabolical art” to corrupt Hallay and then make her marry him.7 

			The demonic infestation had begun.

			SIGNS AND SYMPTOMS

			People observing the strange events at Beauport came to different ­conclusions about what kind of situation they were facing. François de Laval was the most general in his assessment, writing that Barbe Hallay was “afflicted” by “some malefice.”8 With these words, Laval was ­indicating that an external malevolent force was affecting Hallay, but nothing more specific about what this force was. Marie de l’Incarnation was more precise, but still uncertain. She wrote in one ­letter that Hallay was “vexed with demons.” In another, she used two terms that were related, but not synonymous, writing that Hallay was “possessed or obsessed.”9 Possession generally meant that a demon was controlling a person’s body from within, whereas obsession was a form of demonic attack from outside.10 Paul Ragueneau explained the distinction by emphasizing agency and awareness. Possession, he said, is a “malignant operation, by which the devil makes himself master of the person’s power.” Speech was an important sign for Ragueneau. If the devil was speaking from inside a person, then the person was possessed; if the person was still the speaker, then that person was obsessed. Because possession caused a person to lose reason and liberty, a possessed person was not free to direct their own actions and might not even be aware that they were possessed. With obsession, the person knew that their afflictions were caused by demons.11 In his assessment of Hallay’s case, Ragueneau was exact, writing that Hallay was “possessed.”12

			These different and sometimes ambivalent conclusions about what was happening to Hallay show that observers were having difficulty with discernment. That difficulty would not have surprised them. European intellectuals who wrote about demonology advised caution, since appearances could be misleading and signs that indicated possession looked much like symptoms of illness or suggestions of fraud.13 When people described a case of possible possession, whether their own or that of someone else, they drew upon cultural presumptions of what was expected in the actions of demons, and their description was believed or not according to whether it met others’ expectations of demonic activities. To use an explanation favoured by Brian Levack to account for stories of demonic possession, people implicated in a suspected case were “playing roles and following scripts that were encoded in their respective religious cultures.”14 The observers of Hallay’s case noted several things that suggested to them a genuinely demonic presence. The cultural performance was in the tradition of France, but the plot changed somewhat in the theatre of New France.

			The reports of the infested seigneurie were preceded by ominous signs. As Marie de l’Incarnation put it in a letter to her son, Hallay’s demonic troubles were foretold by sinister portents. Appearing in the sky was a comet with its rods pointing toward the earth. In the air were a man enveloped in fire, a canoe of fire, and a crown of fire. Strange things could be heard too, including a child crying inside the body of its mother, indistinct voices of women and children with lamentable cries, as well as a thundering and horrible voice. These things, Marie wrote to her son, gave as much fright as he would think.15

			Marie’s expectation that her son back in France would sympathize with her fear depended on a shared understanding about what the signs meant. For many early modern Europeans, comets were links between the microcosm and macrocosm, wondrous appearances that foretold disasters. By the late seventeenth century, educated opinion was beginning to deviate from popular views on the significance of comets. While a strong current of popular belief continued to hold that comets heralded the wrath of God, some writers were raising the level of doubt and even expressing scorn for the idea that comets were foretellers of misfortune.16 Observers of this comet and the other celestial phenomena over Canada in 1660 were not yet so skeptical. The Jesuit Relation for 1660–61 offers an interpretation that helps elucidate what Marie thought. The lamentable voices were perhaps an echo of the voices of those taken captive by the Iroquois, the canoes of fire a portent of the canoes of the enemy, the comet an “omen too clear of our mourning and our sad adventures.”17 These occurrences were all reported locally – in the town of Québec itself, on nearby Île d’Orléans, in Trois-Rivières – and they were interpreted as indicating local circumstances, but their imagery was a transatlantic mixture of symbols. The Jesuits and Marie de l’Incarnation were joining ideas that they would have known in Europe about strange things in the sky to a specifically North American situation. To them, these signs meant something bad was about to happen in New France.

			Marie de l’Incarnation’s description of the portents was made with hindsight, after events at the seigneurie were already causing concern. This concern arose because the manifestations reported at Beauport were consistent with what demonologists in early modern Europe identified as signs of malevolent supernatural activity. Witches and demons were believed to throw stones, and strange drumming was sometimes associated with witches and demons too.18 People who witnessed or heard about Hallay’s symptoms would also have been directed to thoughts of demonic possession because she, as an ­adolescent female, fit the profile of a typical early modern European demoniac in terms of age and gender.19 Some men believed themselves possessed in early modern Europe, but most demoniacs were women or children. Europeans in the seventeenth century were aware of this preponderance among the possessed, and they had their ideas as to why. The dominant theory in theological and medical discourses was that physical and spiritual weaknesses made women and children especially susceptible. As the French physician Barthélemy Pardoux wrote in his book De Morbis animi, published in Lyon in 1649, “demons especially afflict women and children because of their fragile and infirm condition.”20 

			Another feature of Hallay’s situation that would have led observers to an interpretation of possession was her claim about the involvement of witches. The association between witchcraft and possession was an old idea with a new dimension. It was a form of the traditional belief that witches were employers of maleficium (harmful magic, like the “maléfices” described by Laval), augmented by the more recent notion of witches cooperating with the devil. According to the theory that possession could be initiated through the actions of a witch, demoniacs were not to blame for their possession. They had not invited it in the first place and were not responsible for their actions while possessed; it was the witches who were the willing inflictors of harm.21

			The witches of early modern Europeans’ imaginations displayed a variety of characteristics, but, most basically, they were thought to cause harm by uncanny means. Witches were commonly believed to harbour a generalized hatred for humanity and society; to direct their destructive magic towards people they knew; to use magic as an ­illegitimate means of dealing with feuds or rivalries; and to draw upon techniques and resources obtained through inheritance or initiation. They were also believed to be stoppable. Witches could be forced to lift their curses, and they could be legally prosecuted.22 Although early modern witchcraft in Europe tended to be associated with women, and although women made up a majority of those accused and ­convicted overall, men actually outnumbered women among those suspected of witchcraft in parts of France.23 The suspected witch in the case of Barbe Hallay, and the witchcraft he was supposedly ­practising, fit neatly into most of these expectations. Daniel Vuil was a suspicious person of bad customs attacking someone known to him; his motivation was vengeance for a refusal of something he desired; he worked with other magicians; and he could be stopped. 

			Vuil’s occupation as miller might have added further suspicion, since both literary and real millers were negatively associated with exploitation and dishonest work.24 Several factors contributed to millers’ bad reputation. First, the cost of the mill gave the person working there an air of exclusivity that generated a sense of separation from the rest of the community. Mills were expensive to build and maintain. In seventeenth-century France, it was mostly seigneurs who undertook the project of constructing mills and also seigneurs who chose the millers who ran them. The miller, therefore, had a relationship with the local figure of authority that could be perceived as unusually close. Second, the running of the mill demanded special training and a somewhat unusual lifestyle. A miller required advanced technical knowledge to work with the machinery of the mill, and his dwelling was often removed from the rest of the village in order for the mill to take advantage of wind at the top of a hill or running water in a river. Partially isolated both in knowledge and location, the miller’s distance from others in the community generated suspicion about what was really going on in the noisy mill. Third, the terms of the miller’s employment bound him financially to the mill and its success in ways that were liable to breed resentment. Millers’ leases usually required that they maintain all parts of the mill to keep it working. As payment, they kept a portion of whatever was being brought for grinding. In New France, this was a customary right, usually fixed at every fourteenth measure of flour, which was slightly higher than in France. Tenants were forced to pay it, since they were required to make use of the “moulin banal” – the mill on their seigneurie. They could neither take their grain to a mill elsewhere that offered a better rate, nor build their own mill. When farmers were prevented by law from either grinding their grain themselves or bringing it to whichever mill offered the best deal, the cost of having their grain ground at the seigneurie’s mill might well have felt exploitative even if the miller was honest in all his dealings. And sometimes the millers were dishonest. In France, millers were reported to use vessels with a false bottom that could be moved either up or down depending on whether they were measuring the grain being brought to them or the flour they were returning to the farmers.25 Bearing such a reputation, a miller had a somewhat ­privileged position in early modern society, but he was not always to be trusted.26

			A SPURNED PROPOSAL

			According to Marie de l’Incarnation, the specific incident that led Daniel Vuil to instigate the demonic infestation was a refusal. He wanted to marry Barbe Hallay and said that she had been promised to him, but, because he was a man of bad customs, nobody wanted to listen. Vuil was so “irrité,” Marie wrote, that “to avenge himself for this refusal, he wanted to have by his ­ill-will what he had not been able to obtain by the right path.”27 

			It is easy to be misled into a false sense of familiarity when seeing a term from a historical document that looks the same as what we would use today, and we must be sensitive here to how words describing emotions have changed over time.28 “Irritated” in the modern sense does not capture the sense of what Vuil was reported to have been feeling. “Irrité” did not mean “stirred up” or “exasperated, provoked, annoyed”29 when used by seventeenth-century French writers. It meant something much stronger. The Dictionnaire françois from 1680 defines “irriter” as “to provoke, excite the anger of a person,” and the “anger” being excited is, specifically, a desire for vengeance.30 Writers in ­seventeenth-century New France used “irriter” to mean the incitement of a potentially destructive anger that, when felt by God, could lead to the punishment of sinful people, and, when felt by a person, could lead to murder.31 

			The notion of Vuil as “irrité” would have made sense to those around him who knew of the spurned proposal, although it would not have excused his behaviour. For early modern Europeans, displays of anger could be acceptable or unacceptable, depending on social context. The most acceptable displays were moderate and with good cause.32 Vuil’s anger, immoderate and caused by a rejected offer of marriage, might have been believable, but it would not have been acceptable. It would also have been perceived as potentially harmful to others because emotions were not just inner feelings for Europeans at the time. They were directed outward and thought to cause real damage.33 This was especially so when the anger was focused through the use of witchcraft, and Vuil’s anger did resemble an emotional state commonly associated with witches.34 A witch’s use of harmful magic was often believed to have been triggered as retribution for being refused something they desired, or for violations of social bonds. The devil or diabolical creatures were often believed to help the witches with their revenge, and the use of love magic by a male suitor on a female was thought to be a significant cause of possessions.35 When Marie de l’Incarnation chose to describe Vuil’s emotional state as “irritated,” therefore, she meant that Vuil had been sent into a rage by having his design thwarted, and she was making a connection between unregulated emotion, witchcraft, and love magic that was already well established among early modern Europeans. 

			The demographic situation in Canada contributed another dimension to people’s interpretation of what was causing Hallay’s torments, and specifically the significance of a broken promise of marriage. New France had many more French men for every marriageable French woman than France did, and this imbalance led to changes in how marriages were formed among French settlers. 

			In law, marriage was based on the free exchange of vows, as it had been in the medieval period. Over the course of the sixteenth and early seventeenth centuries, its formation took on additional requirements in both canon and civil law that accumulated into layers of public acknowledgment and parental consent. The Tridentine decree Tametsi in 1563 stated that a marriage needed to take place before witnesses to be valid, and that it was not binding without a priest’s verification of the public affirmation of consent. French royal edicts from 1556, 1579, and 1639 insisted upon consent by parents, the proclamation of banns, and the presence of four witnesses at the wedding. Minors who married in secret or against their parents’ wishes could be deprived of financial assets, disinherited, in theory even put to death. Notwithstanding changes to the law, social practices did sometimes continue as before. Couples could still celebrate their weddings ­privately, or begin their sexual relationship after the marriage contract was signed or a verbal agreement was made but before the wedding itself. Parents could still advise and encourage their children to choose a suitable spouse without resorting to the courts. But the severity of the new penalties for disobeying the rules, and the new rules themselves, amounted to stricter control over forming a marriage. Church and state were making greater claims on who had the right or requirement to participate, and reinforcing the role of patriarchal authority within the family.36 

			One reason why church and state were so deeply invested in forming a marriage was that the choice of a spouse was so important. A married couple constituted the basic economic unit of survival, and the bond, once forged, was very difficult to undo. Barbe Hallay’s ability to make her own decisions regarding her marriage would have been partially determined by her age, since both law and custom granted a person more control over whom to marry as they grew older. A challenge when examining this case is that Hallay’s precise age at her arrival in Canada is difficult to establish. In both the 1666 and 1667 censuses, she is listed as twenty years old, meaning that she would have been born sometime between 1645 and 1647, and would therefore have been between eleven and fourteen years old at the time of her arrival at Québec.37 Neither of these censuses, however, is entirely reliable on age. A person’s age is given in more than 97 per cent of cases in the 1666 census, but these ages are better regarded as estimates rather than certainties. When measured against other documents that provide dates of birth, the ages as reported in the 1666 census are off by at least one year in about a quarter of the cases. Most often, the discrepancy is from one to three years, and sometimes it is as many as twelve years.38 The census of 1667 is probably slightly more accurate.39 There was another census in 1681, and here Hallay’s age is given as thirty-six, making her year of birth 1644 or 1645 and meaning that she would have been about fourteen or fifteen when she came to Canada.40

			Given these possibilities, it is reasonable to conclude that Barbe Hallay was probably between twelve and fourteen years old when she disembarked at Québec. This would put her at the low end of the range for age at first marriage in seventeenth-century New France, where most women were first wed between the ages of fourteen and twenty-three and their median age at first marriage was twenty. We do not know how old Daniel Vuil was, but he was probably older. Men in New France were most often first married between the ages of twenty-two and thirty-two, with a median age of twenty-eight.41 

			Even at such a young age, Hallay would have reached the legal age of consent for marriage (twelve for girls), and she would have been legally able, with parental consent, to choose her spouse. Marie de l’Incarnation’s letter is ambiguous about who, exactly, was agreeing to the marriage when saying that Hallay had been promised to Vuil.42 Regardless of whether it was Hallay or her parents, that promise would have established an agreement; in the space between official law and customary practice, breaking a promise to marry was ­considered something like a breach of contract. By law, Hallay was perfectly within her rights to withdraw from an agreement to marry if she chose, and her parents were perfectly within their rights to ­withhold consent. In custom, a promise was still a promise. And the demographic ­situation in New France would have brought still further pressure to bear on Hallay to follow through with any nuptial agreement that had been made. 

			Hallay and her family arrived in Canada toward the end of a period of rising migration, but the French population in all of New France had still only reached about 1,700. The population in the town of Québec itself was under 800.43 Leaders of the colony were hoping to increase the colonial population, and they put in place policies and incentives to bring this about through both immigration and natural increase. As discussed in chapter 1, however, New France remained a notoriously unattractive destination for French migrants. This was especially so for female migrants. Among French settlers, there were six or seven marriageable men for every marriageable woman. When looking just at young adults (aged sixteen to thirty) during the 1660s, the figure rises to more than twelve unmarried men of French origin for every unmarried woman of French origin.44 With a large supply of men and a high demand for women, so to speak, the marriage market was tilted decidedly in women’s favour, which would have allowed a young unmarried woman like Hallay considerable choice in partners.45 

			Men generally had to establish themselves in Canada before they were able to find a spouse, while unmarried women tended to marry quickly after arrival, and usually within a year. Some women changed their minds about whom to marry, and sometimes quite suddenly. At least 10 per cent of female immigrants signed a marriage contract with a man they would never wed, often shortly before marrying someone else.46 In backing away from a promise of marriage, therefore, Barbe Hallay was not alone. And she might have had good reason to object to the promise, because Daniel Vuil did not appear to be an attractive potential spouse. While still on the ship he had obviously not ­established himself in the colony, and reactions to him once he was in Canada indicate that he was not considered suitable for the companion­ship that early modern French people expected from marriage. Their ideal union was one that joined together a good personal ­relationship between spouses, the aspirations of their families, and the maintenance of a good reputation.47 Marie de l’Incarnation alluded to Vuil’s “bad customs” in her first account of the demonic torments, and in a later letter she added that Vuil’s offer of marriage had been refused because he was suspected of “maléfices.”48 As will be discussed later in this chapter, his few appearances in the records from Québec all point to a disruptive and even criminal figure.

			So Barbe Hallay may have had very good reasons to avoid marriage with Daniel Vuil, promised or not. Unlike most women who rescinded an agreement to wed, however, she did not enter into another engagement soon after. Women had quite a lot of choice in deciding whom to marry in New France, but, aside from those who took religious vows, they were not really given the option of simply not marrying at all. The French crown was strongly in support of more marriages. Before Hallay’s arrival, French officials encouraged intermarriage with Indigenous populations in the hope that this would “Christianize” and “Frenchify” the new families.49 When this policy failed, they instituted policies to favour marriages between settlers.50 In time, their efforts brought some success. As will be discussed in chapter 5, more women did migrate, more marriages did take place, more babies were born, and the settler population increased.51 But these developments were not yet very far along when Hallay arrived. She was a close observer of the formation of other marriages, including the signing of her eighteen-year-old sister Marie’s marriage contract in September 1660, and she probably knew very well that young women in Canada were expected to wed.52 

			If a delay in marrying or the avoidance of marriage altogether was Hallay’s desire, there was no easy way for her to maintain a celibate state for long. Her status as demoniac, whether consciously adopted as a strategic response to unwanted pressures or not, shielded her from nuptials. As mentioned above, early modern demonologists attributed the large numbers of women and children among the possessed to a weakness in body and mind. Historians explain the overrepresentation of these groups differently, pointing to their status as subordinate in the social hierarchy of early modern Europe: women were expected to submit to patriarchal control by husbands and fathers, and children were expected to submit to parental control and the authority of their elders. Possession interfered with this hierarchy by granting a kind of contradictory agency to the demoniac. According to early modern demonologists, the demoniac’s speech and actions were directed by the demon, not the person whose body the demon was inhabiting. So, although the demoniac was deprived of their normal agency while possessed, a diagnosis of possession allowed the demoniac to break and even mock social expectations. Whether consciously or unconsciously, in fraud or in sincerity, the performance of possession gave new power to the possessed.53 In losing their agency to a possessing demon, demoniacs gained it in the world. Women believed to be ­possessed were granted licence to do things normally forbidden to them, and they could become active participants in the discernment of what was vexing them without needing to take full responsibility for whatever statements they voiced.54 

			Using the evidence we have, there is no way to know whether Barbe Hallay really believed herself to be possessed or not. We do know that the fear and anxiety building in the colony conditioned the responses of those around her.

			COLONIAL INSECURITIES

			In October 1660, while Barbe Hallay was in the early stages of her demonic torments, François de Laval wrote a report on the state of New France to Pope Alexander VII. Laval cast Canada in a positive light for the most part, at least in terms of its colonial potential. He also alerted the pope to some of the challenges and dangers still ­troubling the French. The rivers were more noble than the rivers of Europe, but frequent rapids made navigation difficult. The air was healthy because it was cold and dry. It hardly rained all winter, while deep snow covered the ground. Sicknesses were neither so numerous nor so varied as in Europe, women were pregnant more often, and infant death was less common. Commerce was infrequent, but it was hoped that the export of skins would soon increase. Laval said that the exercise of Catholicism thrived where French colonies were fixed, although he judged the situation to be more complex away from French settlements. There were Christians among the “barbarians,” he wrote, often quite distant from Québec, including some who had once been Huron but were now living among the Iroquois. Laval singled out the Iroquois as a “wild and most cruel people, and accustomed to war,” allied to the English and the Dutch heretics. Violence in the “rough and bloody wars” led to the torture of captives and the destruction of entire peoples.55 Laval’s report portrayed New France as ripe with promise for continued French settlement, but also as a difficult and dangerous place to live. The natural environment was salubrious, the economy was promising, and religious conversion was making some progress. At the same time, travel was difficult, commercial development was stunted, and Indigenous Christians were often isolated from a supportive community. Most seriously, violence threatened people’s safety and sometimes their very existence. From this perspective, the colonial project of New France was not secure.

			The colonists living in Québec during the years of Hallay’s possession wrote in a particularly anxious tone about the Five Nations of the Haudenosaunee, called the Iroquois by the French. Settlers did not fully understand the complex international relations and obligations arising from alliances formed back in the time of Champlain. The French knew, though, that they and the Iroquois had been at peace since 1653, until the eruption of warfare again in 1660.56 And they were scared about what would happen next. A rumour reached Québec in the spring of that year about a group of Iroquois preparing for an invasion.57 The scribe of the Chronique de l’Hôtel-Dieu de Québec reported that when the Augustinian nuns heard news of the Iroquois army, they deliberated about what they should do. They were advised that they could not safely stay the night in their monastery since their defences were insufficient against sudden attack. Probably adding still more to the nuns’ dread, they were also told that the Iroquois usually approached by night without being perceived. So, except for a few nuns who stayed behind to care for the sick, the Augustinians went every day before sunset to the College of the Jesuits to spend the night there.58 The scribe of the Annales des Ursulines de Québec also recorded feelings of alarm, in her case when she heard a report from Montréal that the Iroquois were descending to Québec. Laval came to their convent and found that it was not sufficiently strong. He ordered the nuns to leave each night and, as with the Augustinians, sleep at the Jesuit College. During the day, they stayed in their own convent, guarded by soldiers.59 Marie de l’Incarnation’s letters describe the preparations for war. The bishop had the Holy Sacrament removed from the Ursuline church, and the governor ordered two corps of guards to be placed at the convent. Redoubts were built, windows were fitted with shutters, and narrow slits were carved into walls through which projectiles could be fired. “In a word,” as Marie put it, “our monastery was converted into a fort guarded by twenty-four very resolute men.” The Ursulines took still more precautions by making provision of gunpowder and lead, and by borrowing weapons that were always ready in case of alarm.60

			All this took a toll on the nuns, who were exhausted and afraid. Marie wrote that they had not rested day or night over the course of five weeks, and that she was “extremely tired” from attending to the guards and providing them with what they required for war and food.61 In a letter to her son, she admitted a feeling of vulnerability that must have been shared by many French colonists: with the freezing of the St Lawrence River from late fall until spring, they were stuck in North America for half the year, and, if they were attacked when no ship was in port, they could not save themselves.62 They heard gruesomely frightening details of attacks. In the same letter where Marie introduced the arrival of witches and magicians, she also reported having been told by Marie-Barbe de Boullongne, widow of a previous governor, Louis D’Ailleboust, that several farmers near Montréal had been taken by surprise in the woods, and that the settlers did not know where these farmers were or what had become of them. Nobody dared search, nor even go out, because they feared being taken by the same misfortune. The place of the farmers’ death was finally discovered because dogs were seen coming back daily “satiated and full of blood.” When the French came to the place where the dogs had gone, they found corpses lying scattered, some cut in half, others “butchered and stripped of flesh,” with heads, legs, and hands scattered to all sides.63 The imagery was nightmarish, as was the French retaliation of burning Haudenosaunee prisoners in the town of Québec.64 An additional source of worry was that not all the Haudenosaunee attacking the French had always been Haudenosaunee: some had once been Wendat, allies of the French, suggesting perhaps to the settlers that their ­alliances were not so firm as they had hoped. The Journal des jésuites called such Haudenosaunee “Hurons iroquisés,” and, in the minds of French ­settlers, they could be as threatening as the rest.65 

			Most of the attacks happened to the west of Québec – as Marie de l’Incarnation put it, Montréal was “the principal theatre of their carnage”66 – but the threat was felt throughout the French settlements along the St Lawrence. The Jesuit Relation covering the period of summer 1660 to summer 1661 reports that the French settlers were on the edge of a precipice, and very close to total ruin, yet at the same time full of vigour and courage. “In a word,” the report said, “never have we been more feeble and never more powerful.”67 Such an assessment seems to ring with determination inspired by a Christian sense of weakness-as-strength in the face of possible martyrdom. But this assessment was written for publication back in France, informed by an awareness that readers were potential supporters of the mission. Jesuit writings not intended for public view express fear more unguardedly. In August 1660, Jérôme Lalemant wrote to the Superior-General of the Society of Jesus in Rome about “trepidation” in the whole colony.68 

			Historians have calculated that the number of French settlers killed or taken captive in the early years of the Iroquois wars was low, ­reaching a height of perhaps 5–7 per cent of the total settler population, and they point out that the Five Nations of the Iroquois Confederacy had many international concerns beyond the small French settlements. But the colonists did not have this benefit of historical hindsight, and they knew that they were vulnerable. They were too few to have the initiative, and they were so weak that the Haudenosaunee could have expelled or exterminated them if this were their goal.69 

			Regardless of the precise number of fatalities and the real designs of the Haudenosaunee warriors, the French settlers were living in a ­nervous state of apprehension as the drama of Hallay’s possession unfolded. Their future in North America seemed deeply uncertain. Asseline de Ronval, traveller from Dieppe, said in 1662 that “life in this country is more in danger than that of a bird on a branch.”70 As historian Louise Dechêne explained it, the French positions were in “extreme vulnerability,” and always on the defensive. The colonists did not know what was happening to them, nor what would happen in the future. They were “plunged into a world where they did not know how to read the signs. Events were unforeseeable and incomprehensible,” and a “climate of terror” reigned in the colonial imaginary.71 

			In the midst of these existential uncertainties about the future of the colony arose the suspicion that enemies within were using witchcraft to launch an assault of dark supernatural forces. It was not a suspicion that could be either confirmed or dismissed quickly. Arriving at a legal decision in a case of witchcraft was long and convoluted, as Marie de l’Incarnation understood. She closed her discussion of the case in her letter of September 1661 by reporting that the magician Vuil had not yet wished to confess anything, and “it is not easy to convict persons of this nature of crime.”72 So, Vuil was brought into Québec and imprisoned. The jail was probably in the governor’s residence, the Château Saint-Louis, where an inventory drawn up in 1660 indicates a tower that served as defence and prison.73 Here, Vuil awaited his trial.

			THE CRIMES OF DANIEL VUIL

			In October 1661, Daniel Vuil was executed at Québec. This much is clear from multiple accounts. The accounts diverge, however, on exactly how and why the execution took place. The manner and significance of the execution can only be understood through a careful comparison of sources within the context of a dispute between representatives of crown and church in Canada. 

			Historians writing about Vuil’s execution have disagreed about both Vuil’s crime and the means of his death. Some have concluded that he was executed for illegal trade in alcohol.74 Other historians have favoured a religious infraction as the capital crime.75 Most have thought that he was shot,76 but one found that he was hanged.77 Historians’ disagreements have arisen from contradictions between sources and even among different versions of the same source, and their assessments depend largely on which source they make most central to their interpretation. 

			The only account of Vuil’s execution to have been published during the seventeenth century is Paul Ragueneau’s 1671 book La vie de la mere Catherine de Saint-Augustin. It states that Vuil was hanged for pronouncing blasphemies and profaning the sacraments, having by a simulated conversion abjured Huguenotism.78 Using this source as the main piece of evidence leads to a conclusion that the reason for the execution was blasphemy and profanation, motivated by a secret Protestant belief, and that the means of execution was hanging. Although Ragueneau’s Vie is the only source published within a few decades of the execution, it was not the only source written close in time to the event. Other sources created in the seventeenth century deserve at least as much attention, and especially an entry from October 1661 in the Journal des jésuites. 

			This source needs to be taken very seriously not only because of its chronological proximity to the execution – it was written closest in time to the event itself – but also because of the conditions of its ­composition. The Journal des jésuites was the book in which one of the Jesuits, usually the local superior (at this time, Jérôme Lalemant), recorded daily events affecting the order.79 It was therefore written more quickly and unselfconsciously than many of the other documents that survive from New France. Its timing and purpose give it an ­important immediacy, which can be heard in the tone of this entry: it states that Vuil was “hanged, or rather shot,” as if the scribe were correcting himself partway through his writing.80

			In all versions of the Journal de jésuites – the original manuscript held at the Séminaire de Québec and the three later printed editions – the entry says that Vuil was shot with a musket. Beyond this point, any easy interpretation is hindered by an ambiguity in the phrasing. The 1871 edition has the following: “Le 7. Daniel Vvil pendu ou plustost arquebuzé, & le 11. vn autre nommé la Violette; & un f8eté le lundy 10. pour auoir traité aux sauuages de l’eau de vie.” “The 7 Daniel Vuil hanged or rather shot with an arquebus, and the 11 another named la Violette; and one whipped Monday 10 for having traded liquor with the Indians.” In the margin on the side, it has “Executions pour la traite,” “Executions for trade.”81 Based on this edition, it looks as though Vuil was shot for having traded liquor with Indigenous people.

			The entry as it appears in the Thwaites edition of The Jesuit Relations and Allied Documents adds a semicolon that might change the reader’s interpretation: “le 7. Daniel Vvil pendu ou plustost arquebusé; & le 11. vn autre nommé la violette; & vn f8eté le Lundy. 10. pr. auoir traité aux sauvages de l’eau de vie.” In the margin, it also has: “Executions pour La traite.” The semicolon suggests the Journal is reporting that Vuil was executed for a different reason and by a different means than Laviolette. The English translation provided by Thwaites ­continues with this possibility: “On the 7th, Daniel Vvil was hanged – or rather shot – and on the 11th another named la violette; and one was flogged on Monday, the 10th, for having traded brandy to the savages.” In the margin, “Executions for having traded.”82 The main text of this edition might be leading the reader to think that the person being flogged was punished for trading brandy, but that Vuil and Laviolette were executed for something else. The information in the margin, however, is clearer: executions – in the plural – for trading.

			The entry in the Monumenta Novae Franciae, published in 2003 and generally considered the more reliable edition of Jesuit writings from New France, has this: “Le sept, Daniel Vuil pendu, ou plustost arquebusé, et le 11 un autre, nommé Laviolette. Et un foueté le lundy, 10, pour avoir traité aux sauvages de l’eau-de-vie.” Above, it has ­written “Exécutions pour la traite.”83 Here with a full stop after “Laviolette,” the main text again leaves open the possibility that trading liquor was the crime of the person whipped on the 10th, and that Vuil and Laviolette were executed for something else. Once more, however, the writing in the margin points to all three prisoners having been executed for trading. 

			These three published editions have minor variances in spellings and punctuation markings, but none of the differences would alter some basic facts in a basic reading: Daniel Vuil was executed by arquebus on 7 October, Laviolette was executed on 11 October, and someone else was whipped on 10 October, all for having traded liquor illegally.

			An examination of the original manuscript of the Journal des jésuites, held at the Archives du Séminaire de Québec, makes this reading seem less certain. It has: “Le .7. Daniel Vvil pendu ou plustost arquebusé; & le .11. vn autre nommé la violette; & vn f8eté le Lundy .10. pr auoir traité aux sauuages de l’eau de vie.” The first thing to note is that the marks after “arquebusé” and “la violette” are semi­colons, meaning that the entry might be saying that Daniel Vuil was hanged or rather shot with an arquebus; that another person named Laviolette was also shot; and that yet another person, unnamed, was whipped for having traded liquor. The phrasing makes it unclear whether ­trading in liquor was the crime of only this third, unnamed, person, or of all three. The second thing to note is that the marginal text, “Executions pour la traite,” is in a different hand than the main body of the text. Written by a different person, the note in the margin may not accurately reflect what the scribe of the main text intended, and so we should perhaps not give it too much weight.84 

			An entry from earlier in the Journal des jésuites reports the reason for Vuil’s imprisonment, and it was not trading liquor. This entry says that in February 1661 a sentence was brought by Laval against Vuil, who was a prisoner, relapsed heretic, blasphemer, and profaner of sacraments. As of February 1661, therefore, Vuil was in prison because of religious crimes. This sentence was brought eight months before the execution, an unusually long duration, so it is possible that the crime for which Vuil was imprisoned in February was not the crime for which he was executed in October. It is even possible that he was imprisoned multiple times for separate offences.85

			Local context is important here, especially the precarious situation of Québec as outlined in the previous section and the disagreements between leaders in the colony about how to proceed against Vuil as a disobedient colonist. The imprisonment and execution of Vuil occurred during a time of serious challenges for the French colony. We have already seen how some of these challenges influenced the stories of Hallay’s possession. First, New France was having trouble attracting immigrants, especially marriageable female immigrants like Barbe Hallay. It was believed that Vuil instigated the demonic infestation because his desire to marry her had been refused. Second, as will be described in upcoming chapters, the ideal of creating a truly Catholic society was proving difficult to sustain when the French populace was insufficiently devout in the eyes of some clerics, conversions among Indigenous people were lower in number than the missionaries had hoped, and colonial rivals on the continent were Protestant. Part of what made Vuil suspicious was that he had been Protestant too. Third, many settlers feared for the future of the colony itself. It was isolated and vulnerable to attack. 

			This was the atmosphere in which the accusations against Vuil developed, and two of the most powerful leaders in the colony clashed over how to respond. An entry from February 1661 in the Journal des jésuites puts it this way: “Great quarrel between the powers,” where the authorities were about to come to extremities over the sentence brought against Vuil.86 The powers being alluded to were Governor Pierre de Voyer d’Argenson and Bishop François de Laval. 

			Voyer d’Argenson did not always recognize the authority of Laval, whose ecclesiastical position in Canada was unusual. Laval was not the titular bishop at this time, but rather the vicar apostolic, and the scope of such a position was uncertain. The Parlement of Paris denounced “the supposed quality of vicar apostolic in the province of Canada, which is a new quality and unknown in France,” while the Parlement of Rouen objected to the “new introduction of a vicar dependent immediately to the Court of Rome, counter to all order and rule of the Church.” If the objection in Paris was largely because the authority of the position was not well understood, the objection in Rouen was more about what it meant for Rouen, the diocese chosen to have spiritual authority over New France. The Archbishop of Rouen would not accept the nomination of vicar apostolic and continued to consider New France as part of his own diocese. The king tried to solve the problem by having Laval’s authority recognized as Archbishop of Petra (which is in Palestine) while awaiting the ­erection of a bishopric under the dependence of Rouen. The Archbishop of Rouen agreed, and, shortly thereafter, the king's mother, Anne of Austria, wrote to the governor of New France to have Laval ­recognized as vicar apostolic and bring all ecclesiastics in line. In spite of these efforts, the situation was still confusing. On the one hand, royal authority recognized that Laval had jurisdiction in New France as vicar apostolic. On the other hand, the Archbishop of Rouen was presuming that he would have supremacy in a future diocese once it was established.87 Laval was a bishop, yes, but as Marie de l’Incarnation wrote, he had “the title of Bishop of Petra and not of Québec or Canada.” She went on to explain that the title was the subject of a disagreement between the court of Rome and the court of France. The pope thought he had a particular right in foreign nations, while the French king wanted the Bishop of Canada to depend on him.88 She was explaining, from her perspective in Québec, that the disagreement was tied up with a dispute between what ­historians sometimes call “Gallicanism,” French efforts to increase royal control over the Catholic Church in France largely free from papal authority, versus “Ultramontanism,” a position favouring ­control from Rome.89

			Caught in the political push and pull between Rouen and Rome, neither governor nor bishop was keen on compromise. They were both from noble families, both in their thirties, both recently arrived in Canada, and both accustomed to getting their way. Voyer d’Argenson wrote to his brother that Laval had such an adherence to his own sentiments and such zeal bringing him beyond his lawful scope that he had no difficulty encroaching on the power of others and listened to nobody.90 Laval wrote to Voyer d’Argenson’s brother complaining about the governor’s suspicious attitude towards him.91 The very next day, Voyer d’Argenson wrote that Laval would accomplish much in Canada once he understood “that the practices here are very different from the speculations he had made.”92 In her letters, Marie de l’Incarnation portrayed the two men as self-assured in their uprightness. She described Voyer d’Argenson as without reproach, and said that all he spoke about was God and virtue.93 She described Laval as zealous and inflexible, and said that he would never give up if he became persuaded that the glory of God was at stake.94 

			Both the governor and the bishop were headstrong and determined to solidify their positions in New France, and both were also highly sensitive to any perceived slights. In September 1659, there arose what the journal of the Jesuits called “a great contestation” between the two of them about where the benches of each should be placed in church. A few months later, another “great contestation” arose. This time, Laval had ordered the thurifer rather than a deacon to cense the governor at Christmas. Voyer d’Argenson, upset by what he felt was an improper precedence, did some research, and argued that according to the Ceremonial of Bishops he was supposed to have been censed immediately after the bishop, by both the deacon and the priest, and before the priests of the choir. Laval did some research of his own. He answered that the Use of France was different from what they were doing in Québec, noting that since the beginning of services there they had been proceeding in a way that was explained in an act found in the archives. Yet another quarrel arose in Holy Week 1660. The Jesuits prepared two cushions in their church, one each for the bishop and governor. The governor arrived first, and knelt down too close to the cushion designated for the bishop. Things did not improve from there. At Easter, the governor was going to be presenting the blessed bread in the church. He was presuming to present it in what was an ordinary fashion for him, with drums “et cetera,” perhaps as the soldiers had done a few months earlier when they were presenting bread while playing fifes and drums, “which powerfully shocked the bishop.” This time, the bishop did not want to suffer it, and so it was decided that the bread would be brought in before the service and taken out afterwards, in order to avoid any interruption. In November 1660, without first discussing the matter with Voyer d’Argenson, Laval announced at a meeting of churchwardens that the governor should no longer hold the rank of honorary churchwarden. Two days later, the governor came to another meeting of the churchwardens anyway, and declared that the bishop did not have the power to remove him. Laval must have been particularly upset about this episode, because the journal of the Jesuits reports that he said “several things not very respectful.” In February 1661, tensions were rising yet again between the two, this time about who should have precedence at the Jesuits’ school. The governor said that he would not attend if the bishop were saluted before him. The Jesuits decided that it would be a good idea for the schoolchildren to have their hands occupied, presumably so that none of them could salute anyone, and told their students to salute neither the governor nor the bishop. But two of the children disobeyed, and saluted the governor first. This “powerfully offended” Laval, whom the Jesuits “strove to appease,” with the result that the two children were whipped the following day.95 

			These disagreements no doubt seem petty to modern readers, but public acknowledgment of precedence mattered to seventeenth-century Frenchmen jostling for status in a highly hierarchical society. The Jesuits understood. Knowing that the bishop and governor did not get along, knowing also that inviting one without the other to dinner after an ordination ceremony would cause jealousy since neither wanted the other to have the first rank, they simply decided not to invite anyone.96 

			The Jesuits were themselves caught up in the dispute, and aware of its implications for their authority in New France. So long as Québec remained a vicariate apostolic rather than a bishopric, Jesuits were subordinate to the Sacred Congregation for the Propagation of the Faith in Rome, not to the Archbishop of Rouen.97 The Jesuit Paul Ragueneau wrote a letter to the general of the Jesuit order complaining that “the governor was always very unfair both to our society [the Jesuits] and to the Lord Bishop of Petra [Laval].”98 The king took a different view. He acknowledged that those who had made the most faithful and objective reports of Canada had always said that the Jesuits’ piety and zeal contributed a great deal to attracting people to the colony, but he told the new intendant in 1665 that the Jesuits had assumed an authority beyond the bounds of their rightful profession, which should be only consciences. The king thought that the Jesuits were being manipulative in their support of Laval. To maintain their positions, they were very happy to name Laval to perform episcopal functions, bringing him into their dependence, and they also tried to influence the choice of governor. The king insisted that “it is absolutely necessary to hold in fair balance temporal authority that resides in the person of the King and in those who represent him, and spiritual [authority] that resides in the person of the said Lord Bishop and the Jesuits.”99 This framing of the conflict in terms of spiritual versus temporal authority was one of very long standing by this point, and certainly not concluded yet.100

			The power struggle between bishop and governor magnified the significance of Daniel Vuil’s misdeeds. The Journal des jésuites entry for February 1661, the same entry that begins with a statement of there being a great quarrel between the powers, concludes with a statement that one or the other courts assumed for itself the claim to judge Vuil’s crime, and an intriguing suggestion of further information in “a long story, about which elsewhere at length.”101 Interestingly, these phrases are written in Latin, a language that appears to be preferred over the more common French when discussing sensitive matters. It is not known where this additional information is, but the remark points to wider discussions.102

			Another item in the Québec seminary archives offers further tantalizing clues. This is an inventory compiled by Laval of all the pieces touching on the affairs between him and Voyer d’Argenson.103 It is undated, but it mentions episodes from 12 February to 15 March 1661, and so was likely assembled while Vuil was imprisoned. One of the sections is about “a certain girl infested with demons, and who for more than a year continues to be tormented.” Among the documents listed are some about the diabolical infestation: by what marks it was recognized; the innocence of Hallay; proofs against Vuil, accused of witchcraft. Other documents are about the judicial process: permission to initiate inquiries about Vuil; an appeal made to the governor; ­permission to publish a monition against Vuil and other witches; the governor’s refusal of the appeal and the bishop’s response; another appeal to the governor. This inventory does not say where the documents were sent, and the documents themselves have not been found. What is clear from the inventory alone is that with this dossier, Laval was trying to build a case of witchcraft against Vuil and establish who was responsible for prosecution. Perhaps he was trying to have Vuil brought before the recently established ecclesiastical tribunal called the Officialité, although there was some question about which cases were properly within this court’s jurisdictional domain and such a tribunal would have had to hand Vuil over to the secular court for capital punishment. Or perhaps Laval was trying to establish that he had the authority to judge Vuil himself.104 

			Laval’s efforts did not work at first. But in August 1661, Voyer d’Argenson asked to go back to France because of his infirmities. Contemporaries wondered if he was really pushed out by complaints about him in Québec and quarrels with Laval. In any case, he left. His replacement pronounced judgment against Vuil – a sentence of death.105 Laval had gotten his way.

			Whether Vuil’s execution was for illegal trade or for a religious crime, his punishment would have been unusual if not unprecedented in the colony. People certainly were executed for crimes in New France, more than a hundred of them between 1608 and 1760, but neither trade in liquor nor blasphemy was a common reason.106 A dispute about the liquor trade raged for years. The dividing line often cut between civil and religious authorities at high levels, with Voyer d’Argenson tolerating and Laval opposing it. For Laval, the issue was one of utmost importance, at least rhetorically. He wrote that the practice not only led to public scandal, but also put all Christianity in danger of total ruin.107 Deliberations were held at the Sorbonne on the matter and repeated warnings of excommunication were issued for those who engaged in the trade. In April of 1661 (therefore after Vuil was put in prison but before he was executed), a man named Pierre Aigron was excommunicated for trading liquor. He had already been absolved with the promise that he would never again engage in such a trade, and then he refused to receive public absolution for ­having fallen back into the same sin.108 This was punishment for a repeat offender, and it was nowhere near a death penalty. 

			Blasphemy was taken seriously as a form of Lèse-Majesté divine, an outrage against the majesty of God.109 As a crime against authority, it was placed at the summit of the hierarchy of crimes.110 Several items in the archives of the seminary in Québec report the grisly fates of people found guilty of it in France in 1661, one of whom was brought to the market to have his upper and lower lips cut, his body broken on a scaffold then burnt and reduced to ashes, his goods confiscated to the king,111 but no such punishment was meted out for the crime in New France. 

			As for witchcraft, there had as yet been only one trial for it in New France. This was the 1658 trial of René Besnard dit Bourjoly, charged after tying knots in a cord – a spell, known as the aiguillette, to cause impotence in a groom. Besnard, about thirty years old, had been courting Marie Pontonnier, about fourteen. Pontonnier chose instead to marry twenty-five-year-old Pierre Gadois. Besnard went to Pontonnier to tell her that he was a witch, and then announced that her forth­coming marriage to Gadois would be sterile. Pontonnier informed her future husband and her priest right away of the vengeance being planned, but the couple decided to marry anyway. The wedding ­ceremony took place at the church in Montréal on 12 August 1657. A friend of Gadois gave him advice on how to counter the hex: recite the psalm Miserere in Latin and backwards while the nuptial blessing was being said. Gadois tried this counter-magic, but it did not work. He was impotent. The couple confessed to their priest, the bishop exhorted them to go to Québec to receive a nuptial blessing again, and the governor decided to charge Besnard. On 2 November 1658, Besnard appeared before the seigneurial court in Montréal. Witnesses accused him of witchcraft. He was found guilty despite his claim that he had only been joking to frighten Gadois, and his punishment was banishment from the town. He moved to Trois-Rivières and married.112 

			So if those who traded liquor were excommunicated, and a man found guilty of witchcraft was banished, why was Daniel Vuil ­executed? We cannot say definitively. It seems likely that Laval wanted Vuil convicted of witchcraft, Voyer D’Argenson refused, and the court hearing the case did not recognize Laval’s episcopal authority.113 When a new governor arrived, he allowed Laval to assert his will.114 The witchcraft itself might have been the transgression that most bothered Laval. Or perhaps Vuil was actually up to all sorts of no good, with witchcraft being Laval’s choice for most the prosecutable offence. In early modern Europe and its colonies, the severity of punishment was supposed to be proportional to the social danger of the crime, not to the damage it caused, so the potential harm of Vuil’s religious non­conformity as relapsed Protestant and witch might have seemed ­especially disturbing to the bishop.115 Criminal punishments were meant to inspire fear among onlookers and deter them from committing the same offence themselves.116 Laval probably hoped that the execution of Vuil would put an end to heresy and witchcraft in the Catholic colony. If he were worried about people not properly recognizing ecclesiastical authority in a society whose religious ideals were being eroded at a time of existential threat, then he might have ­considered the execution of Vuil to be proportionate and appropriate.

			We may never know whether Vuil was executed for witchcraft, or for blasphemy and profaning of sacraments, or for trade in liquor. In the end, perhaps neither he nor Laval cared about precisely which criminal offence was the capital one. We do know that Vuil’s imprisonment and execution did not end Barbe Hallay’s torments. While he waited in prison, she was sent to the hospital. Her treatment there by ­missionaries with their own demonological designs is the subject of the next chapter.
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Missionary Demonologists

			In December 1660, about a year and a half after her arrival in New France, Barbe Hallay was brought from Beauport into Québec. She was placed in the Hôtel-Dieu hospital, where she helped care for the other patients when she could, and one of the Hospitalière nuns battled with the demons that continued to vex her. 

			A hospital may seem somewhat unsuitable as a place to care for someone thought to be demonically possessed. For the nuns at the Hôtel-Dieu, however, sickness was not just a corporeal concern. Their care for Hallay was fully within the hospital’s purview even – or rather, especially – when it encompassed both medical treatment and spiritual protection. The overlap of care for the body with care for the soul was imported from European hospitals. The origins of the Hôtel-Dieu in Québec as an institution for the conversion of Indigenous people in North America added a new missionary dimension to the nurses’ work in Canada. Their general assumptions about supernatural forces retained many features of what Catholics in Europe believed, but their more specific worries changed when they learned that the people the missionaries had come to convert would not simply follow all the missionaries’ directions. The hopes and disappointments in the mission field influenced the care that Barbe Hallay received at the Hôtel-Dieu, and also how this care was recorded and promoted. 

			TREATMENT IN THE HOSPITAL

			The Journal des jésuites reports Barbe Hallay’s admittance into the Hôtel-Dieu in December 1660 with a few lines: “In this month Barbe Halé was brought from Beauport, infested by a démon folet for the past five or six months, but on several occasions. She was put at the start in a room of the old hospital, where she spent the night in the company of a guard of her sex and some priest and servants.”1

			Although brief, this entry nonetheless offers several interesting details about the case. In calling the infesting creature a “démon folet,” the scribe was evoking the “follet” elf-like creature that was believed to entertain itself by causing mischief without doing any real damage.2 Perhaps the scribe was indicating that he thought the demon to be annoying, but mostly harmless. This idea is reinforced by a marginal note to the side of the entry. Under “Barbe Halé” is written “Esprit follet,” which was the name for a creature usually described as a nuisance more than a danger, and treated as imaginary rather than real. One seventeenth-century dictionary defines “esprit follet” as a kind of spirit believed to make noises in houses,3 and another gives the English translation of “An Hobgoblin, Robin-goodfellow.”4 By choosing to describe the demon this way, and by writing that the infestation had been ongoing but not continuous, the scribe was indicating that the problem was neither overly threatening nor relentless.5 

			The entry in the Journal des jésuites concludes with the same Latin phrase as the scribe used when describing the great quarrel between the bishop and the governor discussed in chapter 2. Here, again, was “a long story, about which elsewhere at length.”6 While the surviving records may not yield all the information hinted at in the scribe’s words, they do offer enough additional information to provide a sense of how Hallay spent her time at the hospital. 

			The Chroniques of the Hôtel-Dieu reports that Hallay was placed there by the order of Bishop Laval, and that he had judged this ­necessary for the good of the girl, who was afflicted by “some kind of ­malefice.”7 This phrase points to the use of harmful magic against Hallay, but is otherwise not very precise. If Laval’s concern sounds unclear or ambiguous, that is because physical illness could resemble spiritual sickness, even demonic torment, to early modern observers. When the nun Antoinette de Sainte-Marie died at the Ursuline convent in Québec, the community’s Annales reported that she had suffered for two years from a “strange illness.” None of the nuns’ attempted ­remedies had any effect, and the Ursulines suspected malefice in what ailed her.8 On another occasion, Marie de l’Incarnation wrote that several people, including she herself, had erred in diagnosing the ­torments of the Augustinian nun Catherine de Saint-Augustin. She had thought that Catherine’s languor and excessive thinness were signs of a serious disease, but then Marie decided instead that these ­symptoms were caused by demonic obsession.9 Paul Ragueneau wrote that Catherine’s infestation by demons sometimes caused ­sicknesses that physicians were unable to understand.10

			With this much possible confusion or disagreement around the diagnosis of physical and spiritual malaise, the people at the Hôtel-Dieu may well have been unsure of what exactly troubled Hallay when she arrived. They interpreted Hallay’s afflictions as due possibly to illness as well as to possession, describing Hallay not only as demonically troubled, but also as “sick.”11 It is not clear what this sickness was, but a severe illness did take hold in Québec at around the time that Hallay went to the Hôtel-Dieu. Marie de l’Incarnation called it a “universal malady,” and characterized it as both highly contagious and deadly. None was free of it, she wrote. Almost all the children of Indigenous people and many of the children of the French were dying. Marie described the illness as a kind of whooping cough or mortal rheum that terminated in a pleurisy accompanied by fever, and she also said that people believed it was caused by witches and magicians poisoning the air.12 Physical illness could be caused by supernatural means according to seventeenth-century French settlers, and so it made sense to them that Hallay could have been sick in body because of a demonic infestation.

			The hospital had a newly built room for the sick at the time of Hallay’s arrival. Connected to the chapel and illuminated by light coming through three windows onto the interior courtyard as well as four windows facing south, it would have been quite pleasant for the patients occupying its ten beds under eleven-foot-high ceilings.13 But Hallay did not go here; she was put into a little room next to the parlour.14 The records of the Hôtel-Dieu do not say whether Hallay received the usual treatment for sick inmates, which, according to the hospital’s constitution, meant a doctor or surgeon examining her at admission and then visiting at least once per day under the supervision of a Hospitalière nun accompanied by the apothecary.15 One source reports that Hallay herself helped in serving the sick. This care was given presumably during daylight hours, since the same source states that the demon did not appear during the day but “wreaked havoc by night, agitating the girl in a strange manner” and giving Hallay an unwelcome view of the magician who appeared to her accompanied by many others.16

			The leading figure in protecting Hallay from supernatural threats at the hospital was the nun Catherine de Saint-Augustin. At one point, she sewed Hallay into a sack to cover her from the insistent visitations of a magician who kept himself invisible to all except Hallay.17 Marie de l’Incarnation wrote that demons, angered by how Catherine guarded the girl, appeared in hideous forms and beat the nun. The sores and bruises that remained on Catherine’s body showed that these beatings were realities and not illusions, according to Marie, and Catherine’s confessor told her that he had once seen Catherine’s arm black as ink from the hits she had received.18 This confessor was the Jesuit Paul Ragueneau. He wrote in his biography of Catherine that it was thought “nobody would be more capable of rendering the necessary charity to the poor sick girl [Hallay] than Mother Catherine de Saint-Augustin, who was always ready to relieve the afflicted.” For a long time, day and night, Hallay received from Catherine a care “worthy of a truly Christian heart, and of a charitable Hospitalière.” Ragueneau thought very highly of this care, but, according to his account, the demons detested it. They were enraged against Catherine for the contempt in which she held them, and because she tore their prey away. The demons, apparently, were not fair fighters. Unable to intimidate Catherine with threats, they tried to surprise her with tricks, transforming themselves into illusions of angels of light. But Catherine was the stronger force, more able to preserve the innocence of the possessed girl than was all hell to carry her to sin.19

			Ragueneau’s report of how Catherine cared for Hallay shows a greater concern for spiritual than for medical matters. One factor that helps explain this balance of metaphysical and physical attention is the scope of practice in the Hôtel-Dieu as an institution. Its responsibility to care for the sick was meant to include attention to the soul. Another factor is the careful construction of Catherine’s reputation. She was not only a nurse in the colony, but a mystic as well. To understand why the Hôtel-Dieu was so concerned with saving souls, and why Ragueneau was so keen to disseminate evidence of the nun’s mystical powers, it is helpful to go back to the original missionary foundation of the Hôtel-Dieu in New France and trace the institution’s development as it moved from a Jesuit mission into the town of Québec. 

			THE HÔTEL-DIEU 
AS A MISSIONARY INSTITUTION

			A hospital served multiple functions for early modern Europeans. It cared for the sick in body and soul, provided poor relief, and offered a visible outlet for charitable donations by the wealthy.20 This Hôtel-Dieu followed largely in the same tradition, but during its early years in North America it took on the overarching goal of converting Indigenous people to Catholicism.

			The Jesuit Paul Le Jeune called for such an institution in his Relation of 1634, saying that if there were a hospital in New France, all the sick and the elderly of the country could go there.21 He bragged the ­following year (although he said it astonished him) that many nuns wanted to come over from France. He advised that they delay their departure, since there was not yet a place for them to live. Then, with dramatic rhetorical flourish, Le Jeune berated the French ladies for their spending habits and called upon them to help: 

			Alas! My God, if the excesses, the superfluities of some ladies of France were employed to this so holy a work, what a great blessing would they bring down on their families! What glory in the sight of angels to have gathered the blood of the Son of God to apply it to these poor infidels! Is it possible that earthly possessions touch us more closely than life itself? Here are tender and delicate virgins, all ready to throw their lives into danger on the waves of the ocean, to come to seek the little souls in the rigours of air much colder than the air of France, to endure work that even astounds men. And cannot some brave lady be found who will give a passport to these Amazons of the great God, ­giving them a house, to praise and serve his divine majesty in this other world? I do not know how to persuade myself that our Lord does not dispose someone to this act.22 

			Le Jeune’s call was answered by the French aristocrat Marie Madeleine de Vignerot du Pont Courlay, marquise de Combalet, better known as the Duchesse d’Aiguillon.23 This wealthy widow and niece of Cardinal Richelieu gave the sum of 22,400 livres to the foundation of a hospital in Canada.24

			From the perspective of the hospital’s founders, the Hôtel-Dieu’s goal of converting Indigenous people was an extension of what hospitals were trying to do in France, which was to correct Christians who were in the wrong sect (for French Catholics, this meant Protestants) and teach the proper observance of religion to those who were ignorant (for the elite, this meant the poor).25 A seventeenth-century French handbook for parish priests explained bodily care as a conversion strategy by saying “it is certain that by the cure of the body one can as often cure souls as with sermons and good advice.”26

			The hospital’s missionary goal was more obvious and ambitious in New France, where documents were explicit in stating that the nuns were not only to provide medical assistance to those who needed it, but also draw people to Catholicism.27 As the royal letters establishing the foundation stated, the hospital was one of the “means of ­attracting the wild peoples and the infidels of New France to the true ­religion.”28 Missionaries’ hopes for its effectiveness were high. In his Relation of 1635, Paul Le Jeune wrote that if a hospital were set up in New France, its charity “would do more for the conversion of the Indians than all our actions and our words.”29 Conversion of Indigenous people to Catholicism was not politically neutral; as ­discussed in chapter 1, it extended French sovereignty in North America. The 1627 charter of the Compagnie de la Nouvelle-France declared that Indigenous people who professed Catholicism would be counted as French, and the crown understood that Catholic converts would help the French colony survive.30 The hospital founders’ missionary goals for religious conversion, therefore, were well in line with the political goals of the French crown.31

			The first three Augustinian nuns came to Canada in 1639. They were from the Hôtel-Dieu in Dieppe, a newly reformed institution praised by Le Jeune as “one of the best run in Europe.”32 Its nursing nuns took the standard monastic vows of poverty, chastity, and ­obedience, as well as additional vows to remain cloistered and serve the sick.33 Construction had not finished on their monastery in Québec when the nuns arrived, so they set up their hospital in a house belonging to the Compagnie de la Nouvelle-France. In July 1640, they relocated to the Jesuit mission of Sillery, a few kilometres upriver from the town of Québec. They established themselves a little to the west and around a hill in the next cove over from the Jesuits’ house.34 The Hôtel-Dieu’s time at Sillery was short, but influential. It strengthened the connection between the hospital and the missionary goals of New France, while exposing the limitations and failures of French efforts at conversion. 

			The mission of Sillery, also called the mission of Saint-Joseph in some French sources, had been founded in 1637. It was named after Noël Brûlart de Sillery, a French nobleman who had been a diplomat before taking holy orders. He donated 12,000 livres to establish the mission, stating in the foundation document that arresting and assembling wandering Native people in a convenient place was the most powerful means of converting them.35 The importance of settlement as a step toward conversion was emphasized by other missionaries too. In 1632, Paul Le Jeune, then superior of the Jesuit mission in Canada, wrote that nations in a stable location would be more easily converted than “vagabond” nations.36 In his Relation of 1634, doubtless influenced by a winter spent with the Innu in which he struggled not all that valiantly to keep up with his travelling hosts, Le Jeune explained why he thought that the Jesuits would not advance much with conversions until the Natives were settled: you can instruct them today, he said, but tomorrow hunger will take them away, forcing them to find their food in rivers and woods. In order to follow them, there would need to be as many missionaries as there were cabins, and fewer than ten missionaries out of every hundred would be able to endure the work.37 By 1638, Le Jeune still maintained that settling the travelling groups was a means of conversion, but he admitted the difficulty involved, saying that “golden chains” were required for the task.38 Sillery, the Jesuits hoped, would succeed in fixing would-be Christians in place.

			As envisioned by its founder and its Jesuit administrators, Sillery would gather Indigenous people from different nations and help them learn to be farming Christians. But the mission did not develop exactly as its founders hoped. Although the colonial authorities presumed that the missionaries were in charge of the mission, this settlement was actually not under complete control of the French. The Indigenous inhabitants asserted a considerable amount of independence. Often their independence was supported by the missionaries, but at times it was invisible to French settlers, and once in a while it came into ­conflict with the missionaries’ designs. 

			The location of Sillery, for example, was chosen not by the founder back in France, nor by the Jesuits who administered the settlement, but by its Indigenous inhabitants. The site of Kamiskouaouangachit, where Sillery would be established, was on a point of land extending into the St Lawrence. Because of the rocky river bottom at this spot, it was an excellent place for eel fishing and had been so for Indigenous people, as the Jesuits put it, since “time immemorial.”39 Indeed, Algonquian groups had long been using the site as a seasonal fishing location.40 It was not the French missionaries’ first choice of site for the mission, but they deferred to Indigenous preference. As the Jesuit superior Barthélemi Vimont wrote to the Dieppe Hospitalière nun Élisabeth de Saint-François in 1640, “the soil is better at Québec, but the Natives like to reside at Sillery.”41 French missionaries soon learned that residents at Sillery were also going to retain Indigenous methods of housing construction,42 foodways,43 and leadership,44 and that they would mount objections to French methods of corporal punishment.45

			One of the reasons why people came to live at Sillery, even when French missionaries tried to impose unpopularly strict codes of behaviour there, was because it provided a way to maintain some coherence as an Indigenous society in the face of unprecedented existential threats.46 Confronted by epidemic disease, ecological disruption, ­military invasion, and economic realignment, settlement at Sillery brought with it the possibility of medical and spiritual care as developed by the newcomers who were able to recover from the strange new diseases, legal protection over natural resources in the midst of a growing population of colonists, fortification against attack from hostile forces, and privileged access to European technology, trade goods, and literacy.47 As Jean-François Lozier demonstrates in his study of seventeenth-century Christian missions, the St Lawrence Valley was an area of renewal and regeneration for different Indigenous peoples during a time of upheaval. The settlement of Kamiskouaouangachit/Saint-Joseph/Sillery in Lozier’s analysis was “fully a joint creation” between French missionaries and Indigenous inhabitants, “the inter­section of Indigenous and French desires, needs, and priorities.”48 This intersection was not always smooth, and the reconfiguration of kinship in particular could be painful to the excluded.49 But this reconfig­uration also established new bonds. People baptized at the church were declared brothers of those already living in the settlement,50 and Christian visitors were treated as kin.51 Conversion shaped new ­political identities as well. One convert expressed the idea that for the Christians at Sillery, “prayer and belief have a strange force, since from several nations they have made but one.”52

			The Hôtel-Dieu was supposed to help with conversions at Sillery by attracting people to Catholicism. The nuns were there to assist in “the relief of the sick and the conversion of the poor Indians,” as the Duchesse d’Aiguillon wrote,53 and they did engage in both medical care and proselytizing. They transplanted European medical techniques to North America, and reported that Indigenous patients responded well to remedies brought over from Europe. They also adapted their treatments to meet Indigenous expectations.54 Sometimes Indigenous people came to the hospital to get medicines, which they then took into their own cabins, and the nuns provided residents in the settlement with food, blankets, kettles, and firewood.55 Such ­practices were a departure from the Hôtels-Dieu back in France, and they took on special significance in Indigenous North America. The nuns were not just giving gifts; they were participating in an exchange. During the nuns’ first winter in Québec, when they were sick and short of food, their Indigenous neighbours had brought them moose and beaver, which helped to restore the nuns’ health. At Sillery, when the nuns were sick and short of food again, the Indigenous residents gave smoked meat. Even if the nuns did not fully understand the system of gift exchange in which they were participating, and although they were not quite so appreciative as they might have been (they said that they pretended to accept the gift of smoked meat with pleasure but, not being accustomed to this type of food, they felt they would rather die of hunger than eat it), nevertheless, in receiving gifts and giving them in return, they were tying themselves more closely into the fabric of Indigenous societies.56 

			Nuns made further adjustments in their hospital to accommodate Indigenous patients. Indigenous people who visited sometimes slept on top of skins on the floor rather than in hospital beds, and they ate sagamité rather than French food.57 They would not leave sick kin, so the nuns had to feed not only the individuals who arrived with a sickness but also the family members who stayed with them, and the sick insisted on sharing food and drink with kin, so the nuns gave medicines that could be shared for different maladies.58 The nuns adjusted religious instruction as well. They started to learn Indigenous languages for teaching the principles of Catholicism to Indigenous patients “so that they could cure by their instruction the souls as well as the bodies,”59 and they taught not only patients but visitors too.60 

			Baptisms occurred regularly at the hospital.61 These new Christians did not simply convert to the Christianity of the missionaries, however; they formed a Christianity based on Indigenous priorities. They heard its messages through Indigenous languages in the hymns sung at the chapel,62 and through the prayers by the Indigenous “Captain of Prayers.”63 Two examples of death and burial from 1643 show the range of Christian diversity at the hospital in Sillery.64 One, Pierre Trigatin, the Captain of Prayers, died in the Hôtel-Dieu and was buried “à la françoise” (as the Jesuits put it) in a simple sheet. Another, Ursule Chiouabougoukoue, daughter and wife of political leaders at Tadoussac, was brought to the Hôtel-Dieu in her illness, then later moved to a cabin near the hospital’s door. Her Christian mother had decorated this cabin “tout à la sauvage” (in the words of the Jesuits) with bark, leaves, robes of beaver and moose, and also a crucifix and candles borrowed from the hospital. Ursule said prayers with the help of a nun and received extreme unction, and then died. Her mother placed beaver pelts, wampum beads, and other goods into her grave. When the nuns complained that they and the Indians were poor and that these goods did not serve the dead, Ursule’s mother pointedly invoked their hypocrisy, reminding the nuns that they had buried one of their own two years previously with her nice habit and all the honour they could. If what she did offended God, she said, she would stop; but because God did not prevent it, she wished to honour the dead.65 Two burials of Indigenous Christians at Sillery, one by all appearances in conformity with the missionaries’ expectations, the other sparking complaints from the nuns (and a good retort by an Indigenous resident). The variance in these Christian approaches to death is reflected more broadly in the archaeological record at Sillery. Some people were buried in a fetal position and wrapped in bark, in accordance with traditional Indigenous customs, while others were stretched out in a coffin, in typical French fashion. Some were interred with clearly Christian goods such as a cross, some with goods not obviously related to Christianity, such as a pipe, a necklace, or a gun, and some with no goods at all.66 Expressions of Christianity at Sillery were widely varied, and largely under the control of Indigenous Christians. 

			The nuns at the hospital may have succeeded in attracting some people to the settlement (though their effectiveness here is impossible to measure with precision), but they did not stay for very long. In 1644, the hospital was moved back to Québec because of fears that its placement at Sillery made it too vulnerable to attack by the Iroquois.67 The original missionary goals of the founders, if not a failure, were at least seriously curtailed. But the legacy of those goals still influenced what happened during Barbe Hallay’s stay at the Hôtel-Dieu and how the events were described in missionary sources. 
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			3.1 “Le Véritable plan de Québec fait en 1663,” by Jean Bourdon

			THE HÔTEL-DIEU IN QUÉBEC

			When the Hôtel-Dieu moved from Sillery into Québec, and French ­settlers increased in number among its patients, the features that the institution retained from European hospitals became more pronounced.68 

			Many different people provided medical assistance in the hospitals of early modern Europe: nurses, physicians, usually a surgeon, sometimes local apothecaries, and even the patients themselves.69 Barbe Hallay’s rotation into patient care, therefore, was not entirely unexpected. Most of the care in European hospitals was provided by ­nursing sisters though, and this responsibility continued in New France.70  

			French hospital nuns were expected to be simultaneously gentle and authoritarian, obedient and courageous, humble and competent, all while showing compassion towards the sick.71 These traits were expected among the Hospitalières by the colonists in Canada too. The Jesuit Relation in 1648 said that the nuns were never happier than when exercising the functions of their institution by “truly heroic” charity.72 A more detailed description of ideals for hospital nuns can be found in their obituaries. These notices were meant to honour the recently deceased, contribute to the collective memory of the community, and present models for behaviour.73 The obituary of Marie Hiroüin, one of the nuns who had been at the hospital both in Sillery and again in Québec when Barbe Hallay arrived, praises this nun’s simple obedience, her respectful deference towards her superiors, her unchangeable gentleness, her patience, and her equanimity. According to Hiroüin’s obituary, she excelled in humility and offered herself for the most difficult and lowliest tasks while showing the contentment that she felt in the work.74 

			As the contents and tone of this obituary convey, the role of the nurses was not always recognized as primarily medical. Their tasks were regarded as integral parts of their religious devotion and features of their feminine nature. The nuns did receive medical training that combined elements of practice and theory, building their skills through hands-on work in their communities while also developing their theoretical knowledge through information networks that kept them informed about current medical thinking. As part of the hospital staff, the nurses regularly performed minor surgeries and acted as apothe­caries. Beyond caring for the bodies of patients and the physical space around them, nursing sisters purified hospital spaces in a sacralizing sense too. They were often instructed to avoid cases deemed shameful (such as sexually transmitted disease), and they were expected to uphold cleanliness and neatness in all things. One unintended by-product of this connection between spiritual and physical purity was an improvement in the hygienic state of hospitals, which, in turn, likely contributed to a reduction in mortality among hospital patients.75 

			A French Hôtel-Dieu was reserved for the sick, and especially for the sick poor, rather than for the permanently invalid, women in childbirth, or those too aged or infirm to work. Many if not most of the patients at the Hôtel-Dieu in Québec fell into this category of sick poor, and a few months after Hallay’s arrival, the Hospitalières received from colonists Guillaume Couillard and Marie Guillemette Hébert some lands to use as a cemetery for the poor who died at the hospital and others who wished to be buried there.76 Unlike most Hôtels-Dieu in France, the Hôtel-Dieu in Québec provided respite for newly arrived migrants too, including some with contagious fever.77 As nuns of the Augustinian order, the nurses there were instructed not to accept cases of “mal dangereux,” such as plague, leprosy, smallpox, skin rashes, epilepsy, raving, and other diseases believed to be malignant, whether incurable or not. In cases where contagion was suspected, a secular woman was to accompany the sick person to an apartment separate from the hospital, where she was to stay for at least three days.78 This procedure might explain why Hallay was placed not in the main room for the sick when she arrived, but rather in a small room next to the parlour: it was to protect the other patients. Even if the scribe of the Journal des jésuites thought that the supernatural force bothering Hallay was not very dangerous, the presence of the guard and the priest in the room with Hallay suggests that someone was worried she might become threatened or threatening. 

			Whether the nuns at the hospital in Québec thought that Barbe Hallay was suffering from a physical illness, a demonic possession, or both, they considered the Hôtel-Dieu to be an appropriate place to care for the patient. An inventory of books shows that by 1800 the institution had at least two seventeenth-century demonological texts, and the nurses’ intellectual networks connected them with medical and spiritual developments in Europe.79 The hospital had inherited from France a presumption that medical and theological discourses overlapped, and its Constitutions state that the service the nuns render to the poor for the health of the body regards the salvation of the soul.80 Marie de l’Incarnation judged this overlap to be a good thing when she said that Hospitalière nun Catherine de Saint-Augustin was very charitable, helping the sick spiritually and corporally in an admirable manner.81 Catherine, for her part, desired her work to extend still further.

			 THE APOSTOLIC ASPIRATIONS OF CATHERINE DE SAINT-AUGUSTIN

			From a young age, Catherine had been involved with nursing. As a child she lived with her grandmother in a house that served as a makeshift hospital, then at twelve she entered a convent of Hospitalières in Bayeux. While still too young to make her final profession as a nun, Catherine grew determined to come to Canada. Her father opposed this plan, even petitioning the court to prevent her departure, but Catherine’s ardent desire won him over and eventually he consented. She arrived in New France in 1648.82 Here, she joined a community that was developing a reputation for apostolic work. Vincent de Paul, French priest and founder of the Sisters of Charity, viewed Québec’s Hôtel-Dieu very positively. In a letter that he wrote to the Superior there in 1652, he singled out especially the community’s work “for the spiritual and corporeal assistance to the poor and the sick, which is the height of Christian charity,” and he praised the “holy souls who have the happiness of working there as truly apostolic,” deserving the approval and help of the church.83 Catherine took the apostolic ­mission very seriously, but not everyone agreed that such a mission was suitable for her. Those writing about her apostolism needed to frame it carefully so that it would be acceptable to readers outside the ­convent who might question whether a woman could be truly apostolic. In this context, the treatment of Barbe Hallay at the Hôtel-Dieu helped to demonstrate that Catherine’s spiritual power was used appropriately for the good of the colony.

			Much of our information about Catherine’s work in the hospital comes from the biography La vie de la mere Catherine de Saint Augustin. This text, written by the Jesuit Paul Ragueneau at the request of Bishop Laval, fit into an already well-established genre. Such ­biographies of religious women were very popular in seventeenth-century France. Sometimes they were written by the nuns themselves, but more often they were authored by the nuns’ spiritual directors, as in this case, or by other male clerics with direct knowledge of their subjects. They were intended to provide examples for admiration and models for how to live a holy life.84 These biographies could serve a wider propagandistic purpose too. Ragueneau’s Vie promoted the Hôtel-Dieu’s ecclesiastical mission and raised the status of Canada relative to more prestigious missionary postings in Asia, Spanish and Portuguese America, and Protestant areas of Europe.85 

			Such a promotional purpose does not mean that Ragueneau’s ­biography ought to be discarded as a historical source. Based largely on Catherine’s own writings as well as the observations of a spiritual director who knew her directly, the Vie offers what is probably a fairly reliable reporting of basic events. Even where its accuracy is questionable, the text is still useful as an idealized portrait of behaviour meant to be admired and emulated.86 It also demonstrates assumptions and attitudes of the intended audience. A pious biography carrying a hagiographic intent could not impose any narrative unilaterally on what local people knew of its subject: if the author of a would-be hagiography departed too far from what the audience held to be true, then the account would not be accepted.87 

			As a testament to Catherine’s mysticism, the Vie describes many of Catherine’s visionary experiences, including visions of hell, visions of heaven, and visions of holding the infant Jesus. It even relates a remarkably detailed and intimate vision of being breastfed by the Virgin Mary.88 As evidence for the power of Catherine’s intercessions, the Vie reports that souls in purgatory appeared to Catherine and asked for her prayers, and that she obtained deliverance for many of them.89 Ragueneau’s Vie also presents Catherine’s successes in bringing about conversions, an echo of the Hôtel-Dieu’s years in Sillery. At one point (the book does not say whether this happened before or after her interactions with Hallay), Catherine prayed for the ­conversion of a man who was in the service of the devil and in commerce with witches. Her prayers led him eventually to confession and conversion.90 She also converted a Huguenot sailor by giving him water into which she had dipped some relics of Jean de Brébeuf, a Jesuit priest who had died some years previously while on a mission among the Wendat.91 

			The Vie reports at length on Catherine’s battles against demons. The demons tried to trick her under various appearances including Jesus Christ, the Holy Virgin, a guardian angel, Jean de Brébeuf, and her confessors, but Catherine was not fooled. However much these demons in their rage fought against Catherine, and in such great numbers that they amounted to entire armies of demons, they were always vanquished by her soul.92 According to Ragueneau, Catherine took the demons on willingly, even to the point of saying that she was happy for them to remain in her body if it was agreeable to God that they should stay.93 Ragueneau insisted that it was she, not they, in control. Her soul was so faithful to the grace of Jesus Christ that the demons were never able to obtain her consent for even the smallest thing that they desired. Far from possessing Catherine, the Vie says, the demons were themselves captured within her.94 Such an embodiment was almost a reversal of exorcism, where someone attempts to cast the demons out of a body; here, by contrast, Catherine was ­capturing the demons inside herself. The captivity was difficult for Catherine, the burden of embodying the demons heavy. They inspired a rage in her heart against God, drew her towards impurity, tempted her to return to France, made holy water feel like burning fire, caused her to be terrified about taking Communion, hardened her heart, and gave her a furious disgust of her vocation.95 The demons moreover corrupted her imagination, infected her mind, and reduced her often to despair until she believed herself “the most criminal person in the world and worthy of a thousand hells.”96 

			Clearly, the interactions with demons were very difficult for Catherine. Ragueneau was confident that her susceptibility was a mark of holiness, permitted by God so that her virtue would be proven. Obsession, he said, was the same conduit that God had given to “great saints,” including Anthony, Clare of Montefalco, Catherine of Siena, Angela of Foligno, and others, and he also said that God continued to permit obsession for the “most holy souls” even in his own time.97 Catherine may have surpassed them all: the biographer calculated that her ­sufferings were so great that it would be hard to find among the lives of saints an example where so many demons made such a terrible and obstinate war.98 His biography also emphasized that Catherine was more than a match for demonic tormentors. The frontispiece of the book shows a demon being trampled under an angel’s foot, and part of the description reads that Catherine “is victorious over demons.” She was a spouse of God who was fortified against the horrible ­torments of hell.99 

			Catherine’s relationship to demons was for the most part willingly antagonistic, where she accepted the pain of fighting them for the good of the colony. On at least one occasion, however, in disapproving of the colonists’ ungodly behaviour, Catherine entered into something almost like an alliance with the demons. A powerful earthquake shook New France soon after Barbe Hallay’s stay as a patient in the Hôtel-Dieu. It began early in the evening of 5 February 1663, the day ­preceding Mardi Gras. People heard a loud noise underground, then the earth itself seemed to erupt. Rocks rained down hard enough to destroy roofs. Church bells rang, and doors on houses opened and closed by themselves. The ice covering the St Lawrence River at a thickness of about two metres was broken into pieces, and the water of the river from Québec to Tadoussac took on the colour of sulphur. Landslides changed the shape of the shoreline at several places, and large areas of forest were uprooted. The quake could be felt from Montréal to Acadia to New England. Aftershocks lasted for at least six months. Modern seismologists have estimated that the earthquake’s strength was probably between 6.5 and 7.5 on the Richter scale.100 
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			3.2 Frontispiece from La vie de la mere Catherine de Saint Augustin: religieuse hospitaliere de la misericorde de Quebec en la Nouvelle-France. The caption includes the phrase “Elle est victorieuse des Demons.”

			Catherine understood the earthquake as a divine punishment. She wrote in her journal that on the day of the quake she was praying to the Jesuit martyrs in Japan. During these prayers, she had a presentiment that God was ready to punish Canada for the sins of its ­inhabitants, especially the contempt in which they held the church. She did not exactly disapprove. In fact, she wrote, “I could not help but wish for this punishment whatever it was, because then I had no idea what it could be.” When the quake started, she saw in her mind four demons occupying the four sides of neighbouring lands and shaking them strongly as if they wanted to overturn them. A few days later, Catherine had a vision of St Michael. He was holding in his hand three arrows that were punishments for three kinds of sin common in Canada: ­impiety, impurity, and a lack of charity. She asked the angel to have patience and not launch his arrows yet.101 In her journal’s account, Catherine approved of divine and saintly punishment, but took on the role of mystic mediator to ask that the punishment be tempered with mercy.

			Les Annales de l’Hôtel-Dieu de Québec provides a similar report about Catherine’s interpretation of the earthquake, although it leaves aside the request for lenience. In this source, Catherine knew that God was very angry against Canada, and she could not stop herself from asking him to bring some divine punishment that would open the eyes of sinners. Immediately, she saw four furious demons at the four ­corners of the lands around Québec, shaking it so roughly that they were about to overturn the whole colony. After the quake began, all were filled with fear, and especially those who felt their consciences charged with crimes that had risen in number during Carnival; the quake stayed the course of their debaucheries and changed their entertainments.102 In a detailed description of the earthquake that was translated into Latin and sent to the general of the Jesuit order in Rome, the Jesuit Charles Simon wrote about the quake too, and added an even more direct connection between the earthquake and Catherine’s volition. In Simon’s report, Catherine felt that God was vehemently angry and provoked by the sins committed in New France. Kindled by a zeal for the justice and the glory of God, she was hoping for and ardently demanding from God some notable vengeance and public example and terror to all, when suddenly there appeared four furious demons at the four corners of the region of Québec, trying to overturn the whole area from its foundations.103 Similarly, according the Marie de l’Incarnation, Catherine knew that God was ready to punish the country for the sins people committed, and above all for the contempt in which they held the ordonnances of the church, and she could not prevent herself from desiring this chastisement.104 

			Catherine’s hope for demonic chastisement may have been especially ardent, but she was not the only colonist in New France to approve of the earthquake. The Jesuit Jérôme Lalemant claimed that it brought about conversions among French and Indigenous people, adding that “many people actually wished for an increase rather than a decrease of this scourge.”105 Harsher punishment sounds like an unlikely desire for Carnival-celebrating colonists at large, but some missionaries did agree that the earthquake brought positive outcomes. The annalistes of the Hôtel-Dieu thought that the earthquake moved the ­consciences of the most hardened sinners and made them think seriously about their salvation.106 Marie de l’Incarnation wrote that the earthquake was one of the extraordinary effects of God’s power for converting the guilty, “as indeed it changed entirely diabolical souls, and put into a better state those that were already on the right path.”107 

			It was quite common for early modern Europeans and European colonists to interpret natural disasters as catastrophes sent by God to punish people for their misdeeds or lead them to a better life, and some believed that earthquakes were a divine response to bad behaviour.108 Most who wrote about earthquakes, however, including religious leaders who were not shy about chastising people for misbehaviour, made no reference to divine or diabolic intervention.109 They assumed that God’s permission was required for earthquakes to happen, but not that God caused them directly. For example, in his 1616 book about earthquakes, Louis du Thoum said that nothing is done without the will of God, who is the true cause of a quake, although not always the immediate one, since God often accommodated himself to secondary causes of the planets, earth, fire, water, and wind.110 

			Along the spectrum of theories about the causes of earthquakes, Catherine de Saint-Augustin placed herself clearly at the divinely demonic end. Nuns at the nearby Ursuline convent were more practical. They took spiritual steps such as kneeling and reciting the Miserere in order to appease the divine justice that was angered against the country, but they also slept fully clothed on straw mattresses on the floor so that they could more easily leave the house in case of a quake’s intensification.111 

			The earthquake was not the only example of Catherine being keener than others to presume demonic activities. In a letter to the Jesuit Joseph Poncet, Marie de l’Incarnation reported that Catherine suffered strange temptations and persecutions by demons day and night for years both before and after the arrival of Hallay. Marie was somewhat hesitant, however, in sharing her thoughts on Catherine’s purported encounters with demons. “Between you and me,” she wrote, “I am not too knowledgeable about her affairs.” With what seems a cautious tone, Marie admitted knowing that from the outside Catherine was in the communal life, as a good nun needs to be. Marie passed along pieces of information that she had received from others – the governor, the bishop, another Hospitalière nun, and Barbe Hallay – but, of her own opinion, she was reticent to share with Poncet as much as he wanted to know. She begged him to dispense her of the request, “seeing as people of knowledge and virtue suspend their judgment, and remain in doubt, not daring to trust in extraordinary visions of this quality.”112 Marie’s writing here was almost certainly a gesture of humility, but at the same time it may also have been a gentle expression of skepticism. 

			The confessor’s statement that he had seen physical evidence of Catherine’s fight against demons – her arm blackened from hits – was perhaps a pre-emptive response to skepticism of that sort. The bruised arm was supposed to show that Catherine had been fighting against a strong force capable of causing physical harm, and it was perhaps also meant to be evidence against any charges of false sanctity.113 In France, most such charges were made by ecclesiastical authorities worried that the current enthusiasm for interior spirituality could inspire unorthodox religious behaviour among women.114 They were also worried about misinterpretations. Early modern writers on spiritual discernment cautioned that extraordinary religious experiences should not be taken at face value: they had to be carefully examined by the correct authorities, who were often male clergy.115

			In his descriptions of Catherine’s mystical visions and battles with demons, Ragueneau was applying exactly this clerical assurance of veracity. Such support was becoming increasingly important for female visionaries to be taken seriously. Leading theologians in France and elsewhere in Europe were trying to curtail female mysticism and women’s religiosity more generally. Women could still earn recognition as spiritual authorities whose guidance was sought within the convent and beyond, but the role of mystic was becoming more contested in religious life by the mid-seventeenth century.116 Theologians worried that supposedly mystical women’s physiological and mental frailties made them all too likely to be ruled by carnal desires and melancholic natures. Jean Chéron wrote in his Examen de la théologie mystique of 1657 that the majority of mystics were actually poor creatures ­suffering from melancholy. They were mostly women, he said, because women were morally and physically weak, and had a propensity to be moved by their passions.117 Even when determined to be authentic, mystics were thought to embody a particularly feminine paradox of power within weakness: they were ignorant of much human teaching but taught by God. In attributing their teachings directly to a divine source without human intermediary, women mystics entered into another paradox: their claims to mysticism liberated them from many of the hierarchical structures of the church, but placed their words under the surveillance and control of male directors.118 Many of these directors were especially concerned with how to know if mystical women were experiencing visions of saints or communication with demons.119 Ragueneau’s characterization of Catherine as obsessed rather than possessed might have been a way to clarify the distinction, and an attempt to separate her experiences from what people would have heard about convent possessions in France, most infamously that of Loudun a few decades earlier.120 

			Ragueneau himself admitted near the start of the biography that readers should exercise caution when faced with accounts of extraordinary things. “It’s a very reasonable demand,” he wrote, “to want to know what assurance we can have of the truth of so many visions, apparitions, and revelations so extraordinary and so frequent, with which all this Vie is filled.” He confirmed that prudence was merited since people had been deceived so often. He even granted it as all too true that “the imagination, especially of girls who are inclined to piety, is easily mistaken,” with the result that these girls confuse their imaginations with reality. Ragueneau advised a middle way. A person should not be too credulous about extraordinary things, but neither should they be too stubbornly incredulous and believe only what they have seen and heard for themselves, “as if their eyes and their judgment were the only infallible rule” while all the other people in the world were more subject to error and illusion. Ragueneau was acknowledging the reasonableness of caution, but asking his readers to accept the possibility of a world beyond their own limited sense perceptions. 

			The biographer was particularly concerned that people would ­disbelieve the remarkable things seen by Catherine because she was a woman. He reminded his readers that the resurrected Jesus Christ had first appeared to women, although the male apostles did not believe them, and that God sometimes chose to make himself seen by women rather than by men.121 Ragueneau clearly anticipated that Catherine’s gender would be an obstacle to people accepting the truth of her visions, her battles against demons, and, ultimately, his book. He was probably especially worried that Catherine’s gender would interfere with people’s reception of her apostolic ideals. Women were active participants in church reform movements in seventeenth-century Europe, but they knew that many men in positions of ecclesiastical and civic authority wanted to silence their public teaching. In response, women with a missionary function along with their supporters were careful to explain the women’s role as that of teacher rather than preacher. They emphasized the teaching activity as a domestic activity, even if the actions in reality often amounted to preaching.122 Claude Martin demonstrated this careful distinction in his biography of his mother, Marie de l’Incarnation, when he wrote with a nimble nomenclature that if his mother could not be given the name of “Apostle,” she could at least be called an “apostolic woman.”123 

			Many ecclesiastical leaders back in Europe opposed female missionaries’ eagerness for active service. They advocated instead ­contemplation and enclosure for women religious. Historians have argued that such gender restrictions were by necessity more flexible in the frontier conditions of a North American colony.124 While this was probably the case, we should not underestimate the abilities of women in Europe to subvert or sneak around patriarchal structures either. Some embraced the cloister as a protection against scandal as well as a space for solitude and sacrifice. A group of nuns in Toulouse, for instance, explained to an abbot “that they had bodies capable of suffering, and that they had wills and desires as generous as men to undertake to make the sacrifice of their bodies.”125 Some religious women advocated for a less rigid enclosure so that they could continue an active apostolate within the wider community.126 Even from within the cloister, women in France could pursue heroic asceticism, they could take on charitable service, and they could obtain respect for their work at the centre of social assistance.127 Enclosure certainly did not seal religious women away from having an effect on the larger world either in Europe or its overseas colonies. But it did impose certain limits, and these limits were tested by women who saw their mission as apostolic.

			Ragueneau’s Vie stresses that Catherine de Saint-Augustin’s ­commitment to an apostolic mission extended even to the possibility of martyrdom.128 It was a stance likely to resonate strongly with ­readers. Martyrological literature was very popular in Europe, where people read books about martyrs and wrote about martyrdom in both official treatises and personal correspondence.129 When the superior of Catherine’s old community in Bayeux wanted to recall Catherine to France, knowing the infirmities and sickness that she endured in North America, Catherine refused, saying that she was “attached to the cross of Canada.” Three nails held her in place: the will of God, the salvation of souls, and her vocation in the country along with the vow she had made to die there. Catherine added that even if all the other nuns wished to return to France, “she would stay alone in Canada there to employ her life in the service of the poor Indians and the sick of the country.”130 With such imagery, Catherine was proclaiming herself to be a living martyr in a missionary institution. Catherine’s connection with martyrdom was further reinforced in the Vie through its account of how she bound herself spiritually to one of the most well-known of local martyrs, Jean de Brébeuf. She had arrived in New France a few months before Brébeuf’s death and never met him in person, but this chronology did not prevent Catherine from regarding him as a spiritual director.131 Catherine had multiple visions of Brébeuf, who told her several times in these visions that he would take care of this country.132 He also, according to Marie de l’Incarnation, assisted Catherine in treating Hallay. Marie wrote that God had fortified Catherine in this work through Brébeuf’s help: “Finally the demons and magician withdrew through the intercession of this holy man who shed his blood for the support of faith in this country.”133 The circumstances of Brébeuf’s death and the colonists’ attempts to understand what this death truly meant for them will be more fully discussed in the next chapter. In the context of the Hôtel-Dieu, Catherine’s linking of herself to Brébeuf created an association between her role in the institution and Canadian martyrdom. This association amplified the sacrificial tone of her description of herself as crucified to Canada, which drew upon the traditional Christian desire to imitate Christ while adding a layer of emotional fervour specific to the New France mission.134 

			Canada’s reputation as a difficult and dangerous place led to divergent responses from would-be missionaries. It discouraged people from coming if they thought the mission was too demanding, yet attracted others who actively sought martyrdom.135 When Jesuits in Europe declared a preference for Canada as their destination, they cited the death of a Jesuit martyr in New France as inspiration.136 Female missionaries were not supposed to be so eager for a violent death, but Canada’s reputation for suffering and violence could appeal to those hoping for spiritual heroism, regardless of gender.137 Catherine de Saint-Augustin was one of these people, and her battles against demons to save Barbe Hallay were among her heroic acts. 

			These acts were given increased significance for Ragueneau as Catherine’s biographer when he measured Catherine’s commitment and success against recent setbacks in New France’s missionary endeavours.

			THE DISAPPOINTMENTS OF A MISSION FIELD

			During the first part of the seventeenth century, French colonists ­presumed that Indigenous people in North America would willingly, even enthusiastically, embrace conversion to Christianity.138 Early French efforts at proselytizing met with a courteous hearing. Samuel de Champlain in 1603 explained the basic points of Catholic doctrine as he understood them to people at Tadoussac; they listened patiently and responded politely that they approved of what Champlain said.139 Such courtesy was sometimes misinterpreted as full acceptance by the French, who had political motivations supporting such a misreading. Conversion was one of the stated objectives of territorial expansion, and inseparable, at least rhetorically, from the search for riches. As the lawyer Marc Lescarbot put it in the dedication to the king from his 1609 History of New France, “there are two principal causes which as a rule excite kings to make conquests: zeal for the glory of God, and desire to increase their own possessions.”140 Lescarbot was already claiming progress in one of these areas. In the dedication “To France” from the same book, he told his readers that it is “a shameful thing … to allow so many reasoning creatures formed in God’s image to live in ignorance,” and he alleged that the Indigenous peoples encountered by the French “all love the French, and desire nothing more than to conform themselves to us in civilisation, morality, and religion.”141 As the French colonists would soon learn, if they did not know already, Indigenous people did not want to become French in the ways Lescarbot was describing. But it took many of them a long time to admit it.

			French travellers seeking political and financial support for their voyages had a clear interest in making their goals seem both righteous and obtainable. Some also sincerely believed that people would quite simply want to become French and Christian once they saw what French Christian society was like. Chapter 1 showed how early ­modern Europeans were drawing upon ancient ideas about the changeability of weather. They were also building upon ancient ideas about how people would change according to where they lived. Hippocrates, writing in approximately 400 BCE, thought that Europeans were more courageous and warlike than Asians not because of anything inherent in the individual persons, but because of differences in their natural climates and political institutions. The uniformity of climate in Asia engendered slackness, which in turn fed cowardice, whereas climatic variation in Europe fostered endurance, which in turn fed bravery. In political institutions, Asia had kings, whose rule discouraged people from taking risks, but Europeans did not have kings and so were more independent and likely to take risks on their own behalf, “willing and eager to go into danger, for they themselves enjoy the prize of victory.”142 Hippocrates thought that Europeans were in many ways superior to Asians, but because of circumstance rather than innate qualities. If a person born in Asia moved to Europe, they would presumably take on the characteristics of Europeans. 

			 French writers in the early seventeenth century still believed that some societies were superior to others – with European Christian societies the best of all – and they also still believed that people would change depending on the where they lived. The hierarchy in their minds was one of societies, not of individual people: a person had the capacity to move up or down the societal hierarchy when they moved from one society to another.143 The Jesuit Paul Le Jeune discussed this idea as an inheritance from Aristotle, placing the nomadic Natives in North America at the first of three stages along the development of human societies.144 His elite French readers would have thought that many less elite French people were likewise at an earlier stage of Aristotle’s developmental system, and, indeed, the missionaries knew that French society as a whole had changed over time. Well aware that the Christian religion had been imported into Europe, Le Jeune wrote that there had been barbarism in Germany, in Spain, in England, and even in France before the coming of Christianity. Le Jeune extended this trajectory in his imagination to the point where he hoped Indigenous people would help New France exceed the Old to become regenerated and improved, a Jerusalem composed of citizens destined for heaven.145 

			Missionary writers repeatedly stated that Indigenous people in New France were of very sound mind and body, and they insisted that Indigenous people had the same souls as all other humans. These writers also thought that Indigenous societies lacked laws and ­religion – at least in institutionalized form. The deficiency, in their view, was cultural rather than natural. French writers subscribed to a theory of monogenesis, which was the idea that all humans were descended from the same original parents of Adam and Eve.146 This common descent gave all people a shared disposition to understand universal truths. In the words of Jean de Brébeuf, the Native peoples of North America, as humans, “could not misrecognize God ­altogether.”147 Missionaries thought they detected a divine imprint on Indigenous languages and cultures, and even some hazy memories of Old Testament content in Indigenous stories, such as a tradition of Noah’s flood in the Innu story of Messou repairing the world lost in water.148 Speculating that they had found an echo of their own Christian understanding in North America, these missionaries believed they were not introducing Indigenous people to an entirely new religion; they were bringing them back to a forgotten truth.149 

			The theory that all peoples were related and had the same capacity to learn partly explains the missionaries’ aims and methods. Another crucial element was the missionaries’ presumption of the universality of their own religious system. They believed that the truths of Christianity were equally true in every part of the world, regardless of whether the people living there were Christian or not.150 Consider how Jean de Brébeuf responded to a group of Wendat after they shared with him their creation story of Aataentsic.151 Brébeuf informed the French readers of his Relation that when the Jesuits prodded their hosts with questions about the details of the story, the Wendat had no answer except to say that they did not know. When the Jesuits tried to preach about God and the Christian mysteries, the headstrong among the listeners answered that this was good for the Jesuits’ country, but not for theirs; every country has its ways of doing things. Here, in a Jesuit’s words, we see the missionaries’ insistence upon Christianity’s global applicability, and a paraphrase of a Wendat response that Christianity is not equally and necessarily true for all. The Jesuits in Brébeuf’s report tried to make their case more concretely by using a globe to show that there is only one world. The Wendat did not reply.152 They were probably being polite to their guest, whose use of a prop did not undermine their acceptance that different people could believe different things and that these different things could all be true.153 

			Missionary sources often transmit Indigenous voices saying politely but firmly that religious truths can be variously true for different people. This perspective was not shared by the French missionaries. Traditional Indigenous societies accepted pluralism in spirituality, whereas the European Catholic missionaries expected their religion to be exclusive and universal. This presumption of Christianity’s ­universal reach made the missionaries think they saw the same demons that they knew from Europe in North America. When trying to find specific demonic presences, they sometimes had to perform convoluted interpretations of Indigenous spirits of manitou and oki in order to make them conform to European expectations of demons.154 But they did what they could to persuade their French readers and themselves that the demons were trans-Atlantic. As Jérôme Lalemant wrote, the country of the Wendat and neighbouring areas seemed to him a principal fortress of demons, but all the nations of the world were given to Jesus Christ and all would serve him.155

			French settlers’ theory of individual mobility through a hierarchy of societies alongside their confidence in the superiority of their own civilization and universality of their religion contributed to the ­missionaries’ optimism. In New France, they thought, they could make a better France.156 To get there, the political leaders in France decided to implement “francisation,” a policy of assimilation that had at its core religious conversion to Christianity and cultural adaptation to at least some French norms.157 All missionaries participated in some way to advance the crown’s assimilationist policy, although precise goals and strategies varied according to what the missionaries thought the relationship should be between becoming Christian and becoming French. The differences in approach aligned broadly with differences between Catholic religious orders.158 The Récollets were generally more culturally assertive, for example, advocating that Indigenous peoples become like the French before becoming Christian.159 Friar Joseph Le Caron explained a Récollet perspective by saying that as the number of colonists grew, they would “humanize the barbarians,” and “police them by the laws and ways of living in the French manner, in order to render them capable of hearing reason on such elevated mysteries.”160 The Jesuits on the whole were less concerned with ­having potential converts accept so many aspects of French culture, emphasizing instead religious instruction.161 Pierre Biard in 1616, for example, prioritized teaching the Indigenous peoples in Acadia diligently about Christianity before being baptized.162 Jesuits did sometimes argue that it was desirable to fix Indigenous communities in a location, as with Sillery, but for the Jesuits this plan was mostly to assist with conversion rather than a good in and of itself: it was simply easier to evangelize a group who stayed in one place. 

			The crown and its agents were more insistent than the Jesuits on the importance of cultural transformation, and they thought that formal education would be helpful in advancing francisation. The most famous missionary school in Québec was that of the Ursulines. Its foundation charter stated that the Ursulines were to be held in perpetuity to instruct the Indigenous girls of New France in knowledge of the Catholic religion, in reading and writing, in the catechism, and “generally all that is necessary to know for a true and faithful Catholic Christian.”163 The community’s Constitutions of 1647 reinforced the importance of education. It directed that as part of the Ursulines’ fourth vow (a vow of education taken in addition to the three ­conventional monastic vows of poverty, chastity, and obedience), the nuns were obliged to offer education to girls who presented themselves for instruction, and added that it would be a mortal sin to refuse without reasonable cause.164 By providing Indigenous students with instruction in religion, language, and domestic skills, the Ursulines supported the crown’s hope that Indigenous girls could become French women and marry French settlers.165 This education was in line with the crown’s policy for the first few decades of the school’s operations. But then, around the middle of the seventeenth century, the crown changed its policy of francisation to one that required Indigenous people to abandon more of their Indigeneity to become French. In a departure from this changing policy, the Ursulines continued not to insist that their students abandon all aspects of Indigenous identity. They supported their students’ retention of languages: students spoke, read, and wrote in French, but they also sang, conversed, and wrote letters in Indigenous languages. They catered to Indigenous food preferences: visitors were regularly fed sagamité, and the nuns purchased foods from both European and Indigenous North American cuisines. They allowed students’ alterations to French Christian practices: girls built little cabins out of leaves, lined them with greenery, and spent nights there to pray alone or in small groups.166 

			The different missionary orders disagreed among themselves, and sometimes with the crown, about the relative importance of cultural and religious conversion, but they all agreed that Indigenous peoples could and should become Christian. The French crown and the ­missionary orders invested a lot of time, energy, and effort into ­converting Indigenous peoples. By the 1650s, however, it was clear that their efforts were not leading to the results they had expected. While many Indigenous people could see value in learning French skills and adopting French technologies for their own purposes, most were not eager to abandon an Indigenous identity altogether to become French. Furthermore, some were accusing the Black Robes – not without ­reason – of bringing discord and death into their communities, even of benefitting from sickness and mortality to increase the numbers of baptisms and demonstrate spiritual power.167 And some of the ­missionaries’ earlier apparent successes, notably the Huronia and Sillery missions, were falling apart.

			The disappointments of the mission field coloured how Catherine de Saint-Augustin’s biographer interpreted her battles against demons. By the 1660s, Jesuits in New France had largely ceased warning about demons as a real force, and were instead writing about demons metaphorically as an abstract power that made people behave in bad ways. Those who became violent when drunk, or even drunkenness itself, for instance, were “demons.”168 Ragueneau, however, continued to treat demons as real in the world. At some point after November 1661, he wrote a letter to someone associated with the bishop of Chalon-sur-Saône in France. He was gathering information so that he could inform priests (including Laval) in Canada about a recent report of demonic possessions in an Ursuline convent in Auxonne, “as we have in Canada people possessed in the same way.”169 This concern with demonic forces represented a change in Ragueneau’s beliefs. Back in the 1630s and 1640s, when Jesuits in New France were writing more frequently and more credulously about demonic interference, Ragueneau had held fairly moderate views in comparison to other members of his religious order.170 Paul Le Jeune at first mistrusted and even mocked Indigenous reports of spiritual forces, but became more concerned as time went on that Indigenous people really were somehow engaged with demonic forces.171 Jean de Brébeuf thought that Indigenous people might have been in contact with demons, but he remained open to the possibility that he misunderstood what he was observing and presumed for the most part that Indigenous people were correctly disposed in intent even if sometimes misguided in action.172 Jérôme Lalemant believed in the real, powerful, and ­pervasive presence of demons and also in Indigenous people’s willful communion with them.173 Ragueneau was in the middle of this range of Jesuits’ beliefs. He was keen to distinguish the natural from supernatural when he thought he could, he expressed uncertainty about many of the Indigenous claims to supernatural power, and he readily acknowledged limits to his understanding. Ragueneau admitted that he did not know whether Wendat items called “aaskouandy,” a kind of amulet, could really bring good fortune, for example, and he cited a Wendat proverb in support of his preferred interpretation: “industry, strength, and vigilance are the most powerful aaskouandy that a person can have.”174 When trying to determine whether sorcerers could cause death through the casting of spells, Ragueneau said that after examining all the available evidence he had not “yet seen any foundation sufficiently reasonable to believe that there truly are here those that meddle in this hellish trade.”175 His advice to fellow ­missionaries in 1648 was to be similarly cautious. He instructed them not to condemn too quickly those Indigenous customs that were at odds with European ones, and he warned that “it is easy to accuse something as being irreligion when it is but foolishness and to take as a diabolical operation that which is nothing more than human.”176 Ragueneau was a cautious demonologist in the 1630s and 1640s, but he became one of the most enthusiastic champions of Catherine de Saint-Augustin’s visions of demonic dangers a few decades later.

			The missionary context had changed significantly in the intervening years, as will be discussed more fully in chapters 4 and 5. By the time he was writing Catherine’s biography, Ragueneau had witnessed the destruction of the Huronia mission, overseen the burning of the ­mission town of Sainte-Marie, presided over the funerals of Jesuit martyrs then had their remains disinterred and brought into Québec, and gone back to France to ask for more troops for Canada. Having known the dashing of missionary hopes, he grew more determined than ever to establish the importance of missionary efforts and fix them in the minds of people near and far. He wrote in 1652 that Satan, seeing Old France being torn apart by its own children, wished to destroy New France so that he could re-establish the domain that he was losing through the conversion of Indigenous people.177 Ragueneau wanted to make people understand how high the stakes were on a cosmic scale. 

			With such significance in mind, the Jesuit biographer reconsidered what fighting diabolical agents might look like when missionaries shifted their focus away from evangelizing Indigenous peoples and towards caring for French colonists. He found a worthy subject in Catherine de Saint-Augustin and her desire to be an apostolic martyr for Canada. Her devotion to Jean de Brébeuf and her sense of their connection ­supported Ragueneau’s goal of developing the cult of his fellow Jesuit and friend. Writing about Catherine’s fight against demons allowed Ragueneau to show how veneration to Brébeuf could help the settlers in the colony of New France, and it invested missionary ­disappointments with meaning. In Catherine’s visions through Ragueneau’s pen, what might seem like the failure of missionaries in New France could be transformed into an inspiring story of courage for the colony’s precarious present and hope for its uncertain future.178 Catherine’s ongoing battles with demons, including the ones troubling Barbe Hallay, ­provided Ragueneau with material to show that evil forces were still amassing against New France, and that missionary defenders were willing and able to sacrifice themselves to save the colony.

			The elites of New France thought that the Hôtel-Dieu would be the best place for Barbe Hallay when she was brought from the infested seigneurie into the town of Québec. The Hospitalière nuns were ­prepared to administer both medical and spiritual remedies, and Catherine de Saint-Augustin in particular was an experienced fighter against demons. Was she successful in her efforts? Marie de l’Incarnation’s letter, with its report of demons removing themselves, suggests she was, at least temporarily. As the next chapter will show, the possession ­persisted after Barbe Hallay’s departure from the Hôtel-Dieu. Efforts to deliver her from demons when she returned to the seigneurie at Beauport continued to draw upon the intercessory ­powers of Jean de Brébeuf, but the scene shifted to the domestic space of the household.

		

	
		
			

			4

A Deliverance from Demons

			At some point between the autumn of 1661 and the autumn of 1662, Barbe Hallay left the Hôtel-Dieu in Québec and returned to work as a servant at the seigneurie of Beauport. Several attempts had been made to end the demonic interference by this time, and none was ­successful. Neither the priests visiting the seigneurie when the infestation started nor the Augustinian nuns treating Hallay at the hospital in Québec were able to cast out the demons entirely. Even after the man suspected of using witchcraft to summon the demons had been executed, Hallay continued to show signs of possession. Once back at Beauport, these signs got worse. 

			Barbe Hallay’s behaviour while in the throes of possession was strange and violent, much like the typical presentation of early modern Europeans believed to be possessed. The person who led the efforts to help Hallay at Beauport also acted typically up to a point when responding to the disturbing symptoms. At the seigneurie, it was Marie Regnouard, wife of the seigneur, who took charge of freeing her servant from the demonic torments that had been troubling Hallay for more than two years. In providing physical care, Marie Regnouard conformed to expectations for someone of her gender and class. She was the female head of her household, and as such had a responsibility to look after those under her authority. She was to keep them as healthy as possible, treating illnesses and injuries when required. Regnouard’s care for Hallay also reached into more contested areas within a spiritual domain. Although the language used to describe Regnouard’s activities evokes domestic health care, the actions themselves formed the shape of a religious ritual normally forbidden to women. This apparent transgression can be explained partly through Regnouard’s social status in the colony and partly through her proximity to medical expertise. Still more importantly, Regnouard’s actions were accepted, even encouraged, because they could be narrated to focus not on her, but on a martyr moving toward sainthood.1

			AN ACCOUNT OF DELIVERANCE

			Marie Regnouard provided a vivid account of her efforts to end Barbe Hallay’s possession. This account survives in three unpublished copies. One, which is conserved in the Archives des Augustines du Monastère de l’Hôtel-Dieu de Québec, includes a line saying that it was signed by Marie Regnouard at Beauport on 25 February 1663.2 The other two, which are conserved in the Archives des Jésuites au Canada, include lines saying that they were signed by Regnouard at Beauport on 8 March 1663.3 The Jesuit archive versions also contain additional material in a second section that is dated 9 April 1663. This appended section was signed by Charles de Lauson de Charny, once acting ­governor of New France and by this time a priest. 

			The handwriting of the first section of Marie Regnouard’s account is different in all three copies. Her signature is not identical across the three, but it is somewhat similar, and resembles her signature on other documents dating from the 1630s to the 1660s.4 It is therefore quite possible that different scribes wrote out Regnouard’s words, but that she signed the documents in her own hand. The handwriting of the appended section of the account is different in the two Jesuit archive copies, and does not appear to match the handwriting of the first part on any of the copies.5 Charles de Lauson de Charny’s signed name on the first of the Jesuit archive versions looks like the handwriting in the rest of that section, but his name on the second version resembles Lauson de Charny’s signature on a document from 1664 in the Hôtel Dieu archive.6 Lauson de Charny, therefore, may have written and signed one of these versions himself, and someone else the other.

			Regardless of whoever physically put quill to paper, the first section of the account in all three copies uses the first person singular to ­convey Regnouard’s story as told in her own words. It begins by saying that on about 15 October, 1662, between 10 and 11 in the evening, Barbe Hallay was sleeping when a demon came to torment her as was the demon’s custom. Marie Regnouard immediately got out of bed to help, as she was accustomed to doing. She had already gone “many other times” to Hallay in this state and put on her “the relics of many saints.” On this night, the demons were tormenting Hallay worse than Regnouard had ever seen before. It came into her mind to put onto Hallay a rib bone of the deceased Jean de Brébeuf, which the Reverend Father Paul Ragueneau had given to her upon his return from the Hurons. Regnouard placed the rib bone against the side of Hallay, and immediately the demon became agitated. In the words of Regnouard’s account, “the demon caused [Hallay] to make several contortions of [her] arms and [her] legs and generally all [her] body,” and this demon told Regnouard several times to remove the relic because it burned.7 Regnouard conjured the demon in the name of the living God and by the merits of the very holy Virgin Mary, and she demanded that the demon tell her the name of the person whose relics he was insisting she remove. They argued. The demon said that he would not answer, and Regnouard said she would not remove the relics until he did. Then the demon said that it was a relic from a saint martyred among the Huron by the Iroquois. Regnouard conjured the demon again to tell her the name of the saint. The demon spoke as if in anger and so quickly that Regnouard could not understand what he was saying. He repeated his demand that she remove the relic, and Regnouard told him that she would not remove it unless he consented to leave the girl. The demon refused, because, he said, the girl was his. Regnouard responded forcefully, “you have lied, damned spirit that you are; you have nothing; she [is] mine. Our good God, and her father and her mother gave her to me.”8 Regnouard placed the relic on the side of the girl at the place of her heart. The demon began once again to agitate Hallay’s whole body and cry loudly that he could not ­tolerate it any longer, that he was burning. He made her contort as if she were a very weak person while throwing her arms and head from side to side, then cried out with a languid and dying voice, over and over again, “remove this from me, woman, because I cannot bear it; remove it, remove it quickly, I cannot bear it, I am burnt.”9 Regnouard ­conjured the demon as before, this time also adding that she was conjuring by the merits of the saint whose relics she was using, and ordered the demon to depart. She saw something “like a breath” leave from the mouth of Hallay, who “began immediately to speak and to say ‘Jesus, Mary, Joseph’ and to make the sign of the cross on her forehead, on her mouth, and on her heart.”10 

			These words and gestures signified the departure of the possessing demon and the return of Hallay’s control over her own body. For Hallay though, the liberation was not yet complete. Regnouard’s account continues with Hallay saying that the demon left, but that two witches who had been accompanying the demon were now at the foot of the bed. These witches had previously brought the girl something to eat that caused her to vomit, and now they returned. Regnouard conjured them as well in the name of God, and she told them to leave the demon that they served. The witches spoke several words to Regnouard, but she could not understand them, hearing only a low buzzing or hum. Hallay relayed the witches’ speech: they had come to bring her to the Sabbath but – as the copy at the Hôtel-Dieu concludes rather abruptly – since that day, the girl had neither seen nor heard either demon or witch, and she was of a freer mind than she had been for the two and a half years during which she had been agitated by demons. 

			The additional section on the archive of the Jesuits copies signed by Charles de Lauson de Charny switches to the third person to continue the account. It says that four and a half months after this deliverance, Hallay met a certain man suspected of witchcraft. He tried to put her on a cart that he was driving, and said some impertinent things to her. She resisted, then was tormented by demons again for eleven days. The demons made a very large noise in the room of Hallay, and threw a stone from the chimney with such force that Seigneur Giffard rose from his bed thinking that the chimney had fallen; the report added that it has been verified that this chimney, which had smoked earlier, smoked no longer. The same people as before once more prayed to Brébeuf asking for a second recovery for the girl, and she has since then remained entirely delivered.

			THE POSSESSION

			As discussed in earlier chapters, people witnessing Barbe Hallay’s torments thought that she was experiencing some kind of demonic intrusion. In the early stages, they saw phantoms and heard ghostly music at the seigneurie where she worked. Hallay had a spectral vision of the magician who had sent the apparitions, of his companions, and of demons in various forms. Stones detached themselves from walls and flew around on their own.11 Once Hallay was brought into the Hôtel-Dieu hospital, she continued to see spectral apparitions of the magician, and a demon agitated her by night. Hallay’s main ­protector at the Hôtel-Dieu, the Hospitalière nun Catherine de Saint-Augustin, reported that she too endured attacks from demons, and her confessor reported that these demons left bruises on her arm. Up to this point, observers sometimes called what was happening an infestation, sometimes an obsession, sometimes a possession.12

			Marie Regnouard’s treatment of Hallay shows that she thought her servant was suffering from a demonic possession. Symptoms for ­possession as described in texts from early modern Europe were ­numerous and varied. Not all the principal symptoms that Sarah Ferber has identified in French cases were displayed by Hallay. There was no levitation, exceptional strength, understanding of hitherto unknown ­languages, or knowledge of distant events, for example.13 When the demon spoke its language was French, which was somewhat unusual. Most often in Europe, the demonic language of choice was Latin, but Greek and Hebrew were sometimes claimed to be understood or spoken by the possessing demon, or even a contemporary European language other than the one normally spoken by the demoniac.14 Many aspects of Hallay’s presentation would have suggested possession to French ­demonologists, however, including her physical convulsions and contortions, her babbling and speaking in an altered voice, as well as the repeated failure of attempts to end the symptoms, and the demoniac’s display of revulsion when presented with a relic.15 Hallay convulsed and contorted by thrashing her limbs and moving her head from side to side; some of what she said could not be understood, and some of it was in a strangely low-pitched voice; efforts to end the demonic ­torments had been ­ongoing for many months, and were intensifying once back at Beauport; the touch of a relic caused the demon to demand and plead that Regnouard remove it, saying over and over that it burned him. 

			Much of what happened in Regnouard’s account was consistent with a pattern from early modern Europe, where observers were struck by the intensely physical character of possession. They particularly noted the twisting and pains of the demoniac, which were thought to increase during efforts to remove the demon.16 The same characteristics were present in Regnouard’s account. Furthermore, as mentioned in ­chapter 2, most demoniacs were young and female. Barbe Hallay’s status of a servant added yet another marker of a subordinate group.17 The possessed in Europe were often servants, and they were frequently treated on beds. In cases where a male priest was exorcising a female demoniac, especially when she was young and unmarried, witnesses of the act or readers of the written account might have detected a sexual element of submission and lust: a celibate man tending to a woman on the verge of an active sexual life, writhing and rolling on a bed, her clothes twisted to reveal a body over which she was not in control.18 Regnouard’s account does not seem to adopt a sexualized tone at any point, and Hallay’s bed might simply have been the most convenient place to treat her, although it is possible that the account’s readers could have seen an erotic dimension in knowing that female heads of households and their female servants were often intimately well aware of each other’s bodies.19 Whether meant erotically or not, Regnouard’s position of power is emphasized repeatedly in the account. The account refers to Regnouard as a woman and to Hallay as a girl. Regnouard said that Hallay’s parents had given Hallay to her, and Hallay called Regnouard “Madame.”

			One feature of Regnouard’s approach that was very clearly in line with European ideas of possession was its differentiation of the demon from the demoniac. Regnouard presumed that the demon was inside Hallay’s body, yet she made a distinction between what the demon did and what Hallay did. Her account asserts that it was the demon causing Hallay to contort her limbs, and the demon speaking through Hallay’s mouth (“the demon made her make several contortions,” “he told me right away,” “he was speaking too quickly”). This distinction between the demon’s agency and that of the demoniac is maintained even at the level of grammar in the account. When the demon is quoted, he uses not the feminine grammatical forms that Hallay would use, but rather the masculine grammatical forms of a male speaker (e.g., “Je suys tout brulé,” except once in the first of the Jesuit archive ­versions, where – possibly as a result of scribal error – the demon is reported as saying “ie suis tout bruleé”). By contrast, after the account indicates that the demon has left Hallay’s body, Regnouard’s paraphrases of Hallay’s speech take the feminine forms of verbal endings (e.g., “qu’elle auoit esté agittée”). Regnouard and the scribes considered Hallay to be a separate entity from the possessing demon: the demon was in Hallay’s body, but the two had distinct voices. They were also treated as having two separate wills. Regnouard believed that so long as the demon was possessing Hallay, the demon was in control of Hallay’s actions and speech. When the body moved, the demon moved it; when the body spoke, the words were those of the demon. The signal that the demon had left Hallay’s body was when Hallay said the names of Jesus, Mary, and Joseph, and made sign of the cross. It was a return to speech and gesture in conformity with Catholic religious practice that ­indicated her regaining of control over her body. The distinction that Regnouard maintained between the actions of the demon and the actions of the demoniac was the same distinction made in early modern France. The demon was thought to seize control of the body and mental faculties of the person it was inhabiting, and so the demon was responsible for the actions of the possessed.20 This distinction travelled to New France, where Ragueneau put it in his biography of Catherine de Saint-Augustin as discussed in chapter 2. In Ragueneau’s definition, possession was a “malignant operation, by which the devil makes himself master of the person’s power” and “responds personally by the mouth of the person possessed.”21 

			The presence of witches in Regnouard’s account also fits with an early modern European understanding of possession as the consequence of witchcraft, and of the possessed person as victim.22 In the specific case of this possession, the appearance of witches at Beauport helped to explain why the demon was still tormenting Hallay even after the person thought to have first provoked the trouble (Daniel Vuil) was executed, and it provided additional reassurance that Hallay was not to blame for the years of demonic infestation. The presence of witches created an arc of continuity stretching from the end of the possession right back to its beginning, when Marie de l’Incarnation had expressed concern about witches and magicians arriving in New France. Now, several years later, witches and demons were still ­tormenting Barbe Hallay, and it was the turn of Marie Rengouard to bring about a deliverance. 

			THE DELIVERER

			Marie Regnouard’s account tells a story of determined efforts. It is clear that she considered herself to be engaging in a vigorous fight against a demon occupying the body of her servant. Her words were confident and assertive as she questioned and commanded her supernatural adversary.

			Less obvious, perhaps, is the account’s delicacy in naming exactly what Regnouard was doing to bring an end to her servant’s hellish torments. Regnouard’s actions are characterized in the account as a deliverance (“delivrance”), a relief (“soulagement”), and a healing (“guerison”). Such words convey wholesome ideas of removing harmful forces, easing pain, and restoring health.23 Looking beyond these words to the procedure being described, however, one might be struck by a conspicuous resemblance to something else: an exorcism. Regnouard did not employ the full rite as laid out in the Rituale Romanum, the text that guided official exorcisms in the Catholic world,24 and the word “exorcism” itself is not used in any of the sources about the event,25 but the essential elements were nonetheless present in what Regnouard did, even more clearly than in Catherine de Saint-Augustin’s actions as described in the previous chapter. By summoning the possessing demon with a ritual invocation, Regnouard used adjuration; by asking the demon whose relics she was holding, she used interrogation; by calling upon the names of God and the Virgin Mary, she used prayer; and by touching her charge with a relic, she used a sacred object.26 All these steps were present in official and public exorcisms of the seventeenth century. Even the adjustments that Regnouard made to the procedure as it was laid out in manuals were exorcism-like. Regnouard’s appeal to a local holy person for assistance (in this case, Jean de Brébeuf) was typical of exorcisms of the time, as were alterations to the rite as published in the Rituale Romanum. In fact, the spoken formulae of exorcisms varied considerably from place to place and practitioner to practitioner, often modifying the Roman Rite by assembling elements of the liturgy together with paraliturgical practices and even traditions of folk magic.27 Furthermore, Regnouard described herself as speaking with the demon, not with Hallay, and her performance had the expected effects of exorcism in agitating the demon and causing the demoniac increased suffering during the ­procedure before finally casting out the possessing force.28 

			So, if Regnouard’s actions amounted to an exorcism, and a successful one at that, why did her account not describe them as such? A simple answer is that Regnouard’s gender and lay status rendered her categorically unsuitable to perform that ritual. In a slightly earlier period, people who sought an exorcist showed little preference for either a man or a woman, clerical or lay; they cared more about personal ­reputation and geographical proximity than about gender or profession. But starting in the late sixteenth century, ecclesiastical authorities tried to prevent laypeople from practising exorcism, and women who claimed to be able to discern a supernatural cause for an illness became more vulnerable to accusations of witchcraft.29 Women may have been permitted to exorcise in theological theory, but it was only male clerics were who were granted institutional authority to perform the rite in practice.30 By the early seventeenth century, the exclusion was made more complete, and the 1614 Rituale Romanum’s section on exorcism states that only a priest or another lawfully appointed officer of the church can exorcise.31 Marie Regnouard was neither.

			Such attitudes and regulations may explain why Regnouard’s actions were not called an exorcism, but they raise perhaps an even more interesting question: Why did she perform these actions at all, if they constituted some form of exorcism in all but name? Regnouard’s actions took place in her house rather than in a public space, but she was certainly not acting in secret. A record was taken of her account, three copies of which survive. The second section in the account even states that some people had read what was written above in the first section, indicating that the account was disseminated shortly after being written. The person writing that second section, Charles de Lauson de Charny, had known people central to the development of Hallay’s possession for years, and so he understood what had already been attempted. He had first arrived at Québec in 1652, and promptly married Louise Giffard, daughter of Marie Regnouard and Robert Giffard. Louise died at the Hôtel-Dieu in 1656, two weeks after giving birth to a daughter, Marie. Marie Regnouard was one of the infant’s godparents. The following year, Lauson de Charny placed his daughter in the care of her grandparents and went back to France. He entered holy orders, became a priest in 1659, and returned to Québec on the same crossing as François de Laval, Daniel Vuil, and Barbe Hallay. He was appointed an ecclesiastical judge in September 1659, then vicar general in 1660, and therefore may have been involved in the legal cases against Vuil.32 Lauson de Charny, leader in both state and church, was familiar with the case, and supported Regnouard’s intervention. Regnouard was further supported, and indirectly assisted, by the Jesuit priest Paul Ragueneau, who had given her the rib bone of Jean de Brébeuf that she used in the procedure. As discussed in chapter 3, it was also Ragueneau who supplied a relic of Brébeuf to Catherine de Saint-Augustin, the nun caring for Hallay at the Hôtel-Dieu hospital. Jesuits were leaders in the European campaign to exorcise growing numbers of possessed, and also enforcers of a clerical monopoly on exorcism, so it seems especially noteworthy that the two women who attempted to rid Hallay of demons used the relics of a martyred Jesuit given to them by another Jesuit.33 Because Ragueneau was Catherine de Saint-Augustin’s spiritual director, he would have known not only her public role as a nurse in the Hôtel-Dieu hospital, but also her secret record of battling demons. Marie Regnouard was not a nun or a nurse. She was a laywoman on a seigneurie outside of Québec. 

			To understand how Marie Regnouard’s involvement in Hallay’s deliverance was accepted by Lauson de Charny, Ragueneau, and others, we need to consider her position in the colonial society of New France, as well as her connection with medical care in Québec. As an elite woman and head of a household, she was fulfilling a responsibility to look after those who lived beneath her roof. As someone closely ­connected to people with professional medical expertise, she had access to knowledge in the domain of healing. 

			Marie Regnouard held a powerful position in New France. Much of her power had been passed to her through inheritance in France, and more was accumulated once she reached Canada. She was born in the Perche region of northwestern France to a family of quite high status. Her father, Charles Regnouard, was the sergent royal in the city of Mortagne, her godparents were nobles, and her brother was a prior. Her father had died by the time her contract of marriage was signed on 11 February 1628, but the continued strength of her family ­connections is shown by the list of the kin who came to bear witness: her mother, her brother the prior, and several noblemen with their wives. The bridegroom provided the sum of sixty livres. Her recently widowed mother, Jacqueline Michel, promised to feed and lodge the couple for two years, and to maintain the future bride as befitted “her quality.”34 

			Marie Regnouard’s spouse, Robert Giffard, was also from a Percheron family of high status. Both his father, Guillaume Giffard, and his mother, Louise Viron, counted nobility among their kin.35 His time in Canada started in about 1620 or 1621, when he travelled there as a ship’s surgeon. After a stay near the Beauport River for several years, he returned to France. In 1627, in front of the king’s attorney general and the clerk of the Admiralty of France in Paris, he swore that he knew the country of New France well, that he had been there for an uninterrupted stay of five or six years, that the St Lawrence River could return 15,000 beaver, and that the vessel bringing supplies to the habitation of Québec required ordinarily a hundred men to sail it. In the spring of 1628, not long after his marriage to Regnouard, Giffard returned to Canada as ship surgeon for the Compagnie des Cent-Associés. His flotilla was captured by the British after a skirmish at Tadoussac, but Giffard’s detention did not last long. By 13 November 1628 he was once again in France, and he attended the baptism of his daughter Marie on 28 December of that same year.36 

			Robert Giffard must have been determined to return to New France, for he successfully petitioned the Compagnie des Cent-Associés for a seigneurie in Canada. In 1634 he was granted, in perpetuity, land along the St Lawrence River that was one league in length by one and a half leagues deep. He contracted with a master mason and master carpenter that they and their families would clear and cultivate the lands in return for travel expenses and all their necessities for at least three years, plus he would have houses built for their families.37 As described in chapter 2, Giffard increased the size of his holding, and he built a manor house, a watermill, a windmill, and a strong house that could also be a fortress in times of attack. He put land under the plough, and laid out the plans for the village of Fargy (named by reversing the order of syllables in the name “Giffard”).38 Giffard’s migration to New France drew others to follow his migratory path. The region of Perche in France would not seem especially likely as a source for immigrants, either by location or economy. It was a landlocked, rural area of ­isolated farms in a hilly and forested landscape, with little urbanization. Yet it provided migrants not just to Canada, but also to England, Holland, and the Caribbean. One main reason for the region’s ­abundant emigration was encouragement from leading ­residents. In the case of Canada, Robert Giffard was very encouraging. At least thirty-three Percherons came to Canada with Giffard in 1634, and by 1635 about a third of French migrants in Canada had their origins in Perche.39 

			When Marie Regnouard arrived at Québec in 1634, she was thirty-five years old and able to sign her own name. Having borne two children already, she was heavily pregnant with her third, and she gave birth in the Château Saint-Louis eight days after coming ashore.40 The child’s godparents were Guillemette Hébert, member of one of the most important land-holding families in the colony, and Samuel de Champlain, commander of New France.41 The following year, Champlain put in his will that Marie Regnouard was to receive a tableau of the Virgin Mary that was in his room.42 With such notable colonists already among her friends and supporters, Regnouard was clearly well connected to leading figures from the start of her residence in New France. By the time she was delivering her servant from demons decades later, Regnouard was over sixty years old and a figure of some importance in the colony. She appears to have met the criteria for the ideal exorcist as laid out in the Rituale Romanum, except ­obviously for gender and clerical status: she was a mature person who demonstrated good character, piety, wisdom, and prudence.43 Furthermore, her position as wife of a seigneur was an important marker of high social status.

			This status was part of the system of land tenure established by settlers in New France, often called “seigneurialism.”44 Regardless of how extensive the seigneurs’ powers really were over the lands claimed by the French king, they brought with them from France a perception of themselves as in some ways separate from their neighbours. They were usually the biggest landowners in a French village, and not shy about exercising seigneurial rights such as presiding over a seigneurial court, collecting dues for a range of services, and forcing peasants to use their wine-press, oven, or mill.45 To be sure, the material conditions of Marie Regnouard and Robert Giffard’s life in New France were not characterized by ease and abundance: when she needed to line sleeves in 1645, Regnouard did the sewing herself and used black cloth from old soutanes given to her by the Jesuits.46 But however much she needed to employ thrift in her household economy, Regnouard was nonetheless high up in the ancien régime hierarchy. Robert Giffard’s title of seigneur cast seigneurial authority onto her as well as a ­prominent seigneuresse.47 

			Such a position came with responsibilities. Heads of households frequently cared for sick servants in seventeenth-century France.48 Noblewomen were widely recognized as healers elsewhere in early modern Europe too,49 and older women were often portrayed as intelligent observers of, sometimes practitioners in, medical care, even if physicians complained of their intrusiveness into what the physicians viewed as their own professional domain.50 

			The provision of healthcare was one area in which gender transcended class, for it was not just among the nobility that women were expected to provide it as a domestic responsibility. French agronomist Olivier de Serres explained at the start of the seventeenth century that although people sometimes needed to call upon medical doctors, these doctors might be far away and take a long time to reach the house. It was therefore sensible for people to know how to look after their own sicknesses as well as those of their children and their servants, and the father and mother of the family should understand how to help ­themselves and their families when illness or injury occurred. Women were better suited to this than men, de Serres said, because of their charitable nature, and so the mother of the family should open her mind to such things.51 De Serres was recommending that the female head of a household be ready to provide healthcare to those living under her roof, which was in practice a normal function for the women of early modern Europe. Professionals could be called in for assistance, but female family and friends provided most of the care to the sick, the injured, and the incapacitated. Women in Europe and European colonies were therefore expected to learn the necessary skills for ­managing illness and administering remedies. In the home they ­performed diagnoses, prepared medicines, and provided physical and emotional comfort to those who needed it. An early modern European household was the site of a wide range of activities to cure illness and maintain health, a locus of care for the body, and so medical practice could be counted among a woman’s domestic skills.52

			The tradition of women providing health care in the home was c­arried across the Atlantic. In New France, a female head of a seigneurie was normally expected to care for all who lived under her authority.53 Regnouard was assertive in this capacity. Her forceful response about Hallay belonging to her, not to the demon, shows her strong sense of responsibility for the well-being of her servant, and demonstrates her confidence that her role as caregiver was widely accepted. Much of this confidence probably came from her elite status as wife of a ­seigneur, but perhaps additional assurance came from her familial ­connections to the Hôtel-Dieu hospital.

			Marie Regnouard’s knowledge and skills as a medical practitioner were almost certainly enhanced by her association with two people in her immediate family who had formally recognized medical expertise.54 Her husband Robert Giffard was a ship’s surgeon when he first arrived in Canada.55 Following the surrender of Québec to the English in 1629, he was listed as a master surgeon and as an apothecary.56 Upon his return to New France, he was the surgeon at the Hôtel-Dieu in Québec, and between 1634 and 1668 he was sometimes also described as a physician and as an apothecary.57 In these various ­positions, Giffard was a practitioner and not just a theoretician. For example, he assisted an Algonquin woman with a difficult birth, in which both mother and child survived, and he tended to a nun at the Hôtel-Dieu who was suffering from several illnesses.58 

			A second member of Regnouard’s family with an officially recognized medical role in the colony was Françoise, the daughter born just after Regnouard’s arrival at Québec. Françoise became a pensioner at the Hôtel-Dieu at the age of seven, and the first Canadian-born ­postulant five years later. As a nun of the choir, she took the name Françoise Marie de Saint-Ignace, then at the age of sixteen made her profession and went into perpetual claustration. As was shown in chapter 3, the nursing sisters at the Hôtel-Dieu were central to healthcare in the colony. Yet the decision to enter the order had not been an easy one for Françoise. According to the Chroniques of the Hôtel-Dieu, she had been strongly tempted by the devil, who tried to persuade her that a life lived in the world would be holier than if she remained celibate. It was not until Françoise addressed herself to the Holy Sacrament and made her vow that she was calmed and could recognize her earlier hesitation to have been a satanic trick. Françoise was not able to continue her nursing work for very long. In 1656 she was struck with an illness that caused her great discomfort. The Chroniques report that her body was covered with a painful rash that broke open as if her skin had been flayed. Her wounds poured forth such corruption that her clothing needed to be changed four or five times each day, causing her still more pain. In the end, she was so thin that her bones pierced her skin, which on her back was so sore that she could no longer tolerate her bed. She spent eleven days in a chair without being able to sleep, and died on 15 March 1657.59 Her life and death made a strong impression on the Hospitalière nun Catherine de Saint-Augustin, who reported several visions of Françoise. They started a few days after Françoise’s death when Catherine went to the vault where the body had been buried “because of the particular affection that they had for each other.” When Catherine returned to the choir to pray in front of the Holy Sacrament, Françoise offered to deliver Catherine from her temptations. Two months later, Françoise appeared to Catherine in her sleep. During part of their conversation Catherine asked whether Françoise’s sister would be leaving purgatory, but Françoise – perhaps with post-mortem discretion – would not tell her. She did reassure Catherine that God had bounty for all who serve him, and that Catherine would know this herself one day.60 

			Marie Regnouard was not an “authorized healer” as were her husband and daughter, but even in the absence of occupational markers she was a healer nonetheless.61 Her role as a woman in charge of a household and her family connections with medical personnel helped ensure it. French people of the seventeenth century did not consider elite and popular medicine as being in opposition or even entirely ­separate from one another. Those providing medical care, whether formally trained or not, the “medical core and penumbra” as two ­historians of medicine put it, shared much of the same medical discourse.62 Regnouard had probably learned theories and practices from her medically trained family members, and she could put her learning to use in caring for her servant. 

			The category of bodywork as developed by Mary Fissell as a way to think about attending to the human body goes some way to ­explaining Regnouard’s care for Hallay. Fissell argues that “using bodywork as a category enables us to start at the bedside of the sufferer, attending to the physical labor entailed in the cure of the sick.” Regnouard’s attendance at Hallay’s bedside to alleviate Hallay’s pains, a role emphasized in words such as “deliverance,” “relief,” and “­healing” from her account, can be seen as part of this labour. Fissell does not say much about exorcism in particular except in the context of men doing the labour, giving the example of pastors who exorcised the demons that tortured physically as well as spiritually. For Fissell, this healing by men was a second-order effect of gender roles, with not the healing itself being gendered, but rather the social roles through which that healing was done.63 Such an interpretation might help to explain why Regnouard’s care for Hallay was described using the language of healing rather than that of exorcism. If she were to ­perform an ­exorcism in name, Regnouard would have been taking on a social role normally gendered masculine in early modern Europe, extending her activities into an area within the sphere of religion where both ­ecclesiastical and civic leaders were trying to push women further out of public life. Even if Regnouard could benefit from the delay in such patriarchal trends taking hold across the Atlantic and establish for herself some divergence from patriarchal limitations,64 those keen to publicize the deliverance were trying to emphasize not Regnouard’s skill, but rather the power of someone else. 

			Regnouard was tenacious in her efforts. She was the wife of a ­seigneur and a settler with many years of experience in the colony. She had borne children, run a household, and cared for her servants. But the demon was fierce. It was also vulnerable to spiritual power, and Regnouard sought help from a powerful intercessor.

			THE MARTYR AS MEDIATOR

			Not everyone in New France agreed on the scope and effects of demonic activity in the colony, but contemporary observers who wrote about the possession of Hallay did agree on this: it was help from Jean de Brébeuf, Jesuit priest and martyr, that brought about the departure of the demons. Ragueneau’s Vie of Catherine de Saint-Augustin emphasized the importance of Brébeuf’s relationship with the nun,65 and Marie de l’Incarnation wrote that when Hallay was at the Hôtel-Dieu, the demons and the magicians finally took themselves away because of Brébeuf’s intercession.66 The accounts signed by Regnouard were careful to credit the success of her efforts to Brébeuf as well, noting that previous attempts with the relics of other saints had failed.67 Even the demon possessing Hallay acted as a witness to the power of Brébeuf. In Regnouard’s argument with the demon, when she demanded that he tell her whose relic she was using, the demon answered that “it’s a relic of a saint who had been martyred among the Huron by the Iroquois.” Charles de Lauson de Charny, the signatory of the second part of the account, provided an interpretation for the return of demons following Brébeuf’s first intervention that actually managed to increase rather than diminish the claim being made for Brébeuf’s importance after Hallay suffered a relapse into demonic troubles. The demons’ return, he said, was reasonably to be attributed to the intention of God, to show the glory of his servant. Brébeuf had chased the demons away the first time, and only after more devotions were made to him did Hallay become and remain entirely delivered.68

			Clearly, it was Jean de Brébeuf who was supposed to be the real hero of this tale. Two of the three copies of Regnouard’s account have titles, and these make the point triumphantly: on the Jesuit archive copy it is “Account of the deliverance of a possessed person by the mediation of relics of the deceased Reverend Father Jean de Brébeuf of happy and holy memory,” and on the Hôtel-Dieu copy it is “Account of the relief of a possessed person by the mediation of relics of the Revered Father Jean de Brébeuf of happy and holy memory.”69 Brébeuf had been important to the colony during his life, and his memory as a charismatic champion of Catholic Christianity would continue to sustain the colony after his death. Supporters of Brébeuf’s cult knew that if they were going to have him officially recognized also as a saint, they would need vivid and persuasive stories of his post-mortem assistance.

			Jean de Brébeuf was born in Normandy in 1593. He joined the novitiate of the Society of Jesus in 1617, studied and taught at the Jesuit college in Rouen, and became a priest in 1622. He first arrived in New France in 1625, but had to leave when the colony came under English occupation in 1629. Once he returned in 1633, Brébeuf remained in New France for the rest of his life. He spent most of his time among the Wendat, in what the French thought of as the Huronia mission, where he was known as Echon or Hechon.70 In comparison with other Jesuits in New France, Brébeuf was inclined to ascribe positive value to Indigenous cultures, and he got along quite easily with others. He was noted for his skill in learning languages quickly, and also for his physical strength and endurance. As superior of the mission to the Wendat, Brébeuf encouraged Jesuits to live as much as possible ­according to Indigenous customs, and he required that missionaries take care not to offend or annoy their hosts. In his instructions to priests, Brébeuf urged the missionaries to have a sincere affection for the people among whom they lived, and he ordered that they endure unpleasant things without saying anything or even appearing to notice them. The missionaries were to conduct themselves in such a way that they would not be troublesome to anyone. Brébeuf’s missionary work did not meet with the approval of all the Wendat, and there were several times during outbreaks of epidemic disease when hostility to the Jesuit presence grew to the point of almost dissolving the mission. But over time Brébeuf proved to be one of the more effective ­missionaries in learning languages and customs, and in encouraging Indigenous people to accept baptism and maintain alliances with the French. His ties to the Wendat served French colonial interests by providing trading partners with access to the vast interior of the ­continent, powerful allies, and, most importantly from the ­missionaries’ perspective, many souls to convert.71  

			The Jesuits’ work in what seemed like such a promising mission field was interrupted by the death of key Wendat leaders, the development of opposing factions for and against the French, and escalating warfare between the Wendat and their traditional enemies the Haudenosaunee.72 On 16 March 1649, Brébeuf and fellow Jesuit Gabriel Lalemant were captured by Haudenosaunee warriors as they were visiting a nearby settlement, and taken to the Wendat village of Saint-Ignace/Taenhatentaron. Their final hours were reported by Christian Wendat who had escaped. Much of what the Jesuits endured were traditional torture ceremonies in an Indigenous context where the captives were political enemies, but to French readers the torments seemed like those of martyrs. Brébeuf was beaten with cudgels, stripped, and tied to a post. His fingernails were torn out and his scalp was ripped off. He had boiling water poured upon him in mockery of Christian baptism. He was burnt by red-hot hatchets and roasted by a belt of bark covered in resin and set on fire. Pieces of his flesh were cut off from his body, roasted, and eaten before his eyes. Witnesses reported that Brébeuf endured it all like a rock, insensible to the fire and flames, preaching continually to those who tortured him until they cut off his nose, tongue, and lips. His courage impressed even his tormentors, who were reported to have eaten of Brébeuf’s flesh and to have drunk his blood in order to become courageous like he was. After the Iroquois departed, Jesuits in a nearby village went to St Ignace and brought back the remains of Brébeuf and Lalemant. They buried the bodies and left them in the ground until it was time to leave Huronia. Then they dug the remains back up, boiled them in lye, scraped the bones, and dried them in a small clay oven. When the bones were ready, the Jesuits wrapped them in silk, placed them in chests, and carried them to Québec.73

			News of the destruction of the Wendat villages and the Jesuits’ deaths did not reach Québec until the night of 20 July.74 As information of Brébeuf’s end spread among the French in North America and Europe, the story of his life and death was made to fit into the established hagiographic pattern of Christian martyrs.75 His fellow Jesuit Charles Garnier explained that Brébeuf was declared a martyr both because he chose death to save souls, staying behind in a village under attack rather than abandoning it, and also because his enemies made him suffer all sorts of cruelties out of their hatred for Christianity.76 Early modern European Catholics believed that the sacrifice of martyrs, even if not yet declared saints by the church, made them saints in heaven,77 and Brébeuf’s physical remains were soon prized as powerful relics ­especially beneficial for Catholicism in Canada.78 Marie de l’Incarnation described Brébeuf as “a holy man who spilled his blood for the ­sustenance of faith in this country.”79 Catherine de Saint-Augustin used his relics as a tool of conversion, feeding a dying Protestant sailor some water into which a bone had either been dipped (according to Ragueneau’s Vie), or added in the form of ground up powder (­according to Le Mercier in his Relation). The relic-infused drink led the sailor both to the recovery of health and conversion to Catholicism.80 In 1674, Thierry Beschefer wrote that he and other Jesuits helped end the “­phrénésie” of a fellow Jesuit, François Boniface, with the help of Brébeuf. They had tried opium to calm the frenetic priest, but it was a series of prayers to Brébeuf and the touching of the head with Brébeuf’s bone that finally brought Boniface back to his senses.81 

			Jesuits in New France, seeking more support from France, harnessed the martyrdom of Brébeuf to their cause. They used it to make the case that Canada was a land well suited to mystical spirituality, ­asceticism, and spiritual transformation. Stories of the miracles obtained through prayer to Brébeuf had the potential to transform the seeming failures of missionary endeavours, even the violent death of one of the most beloved missionaries, into proof of the Jesuits’ evangelical commitment to Canada and of divine support for New France.82 The most prominent champion of Brébeuf was Paul Ragueneau, once Brébeuf’s superior, later a caretaker for the martyr’s relics and reputation. It was he who ordered that the remains of Brébeuf be disinterred and boiled in lye so that they could be recovered and brought into Québec, and he who most compellingly imbued Brébeuf’s death and the larger story of the end of the Huronia mission with meaning through messages of courage and hope.83 It was also Ragueneau who gave relics of Brébeuf to Catherine de Saint-Augustin and Marie Regnouard. As Catherine’s confessor, he gathered her ­writings to be sources for a hagiographic biography. Raguenaeu’s ­connection with Regnouard is less clearly documented, but her family maintained a good relationship with the Jesuits. Ragueneau spent Christmas 1659 at Beauport, and the following month four Jesuits dined at Beauport with Giffard.84 They also exchanged Epiphany and New Year’s gifts over the years. Exactly what the Jesuits gave is not recorded, but Giffard’s gifts included spiced wine and capons.85 The rib bone of Brébeuf that Regnouard used in her deliverance of Hallay might be thought of as part of the gift-giving tradition between her family and the Jesuits. Regnouard’s account reports that the bone was not delivered just to help Hallay, but that Ragueneau had shown ­charity to Regnouard by giving the bone to her when he returned from his Wendat mission.86 Ragueneau had given the precious bone to Regnouard, and then ensured that its power would be recorded for posterity. In Regnouard’s own account of her actions, this bone was the true instrument of “deliverance,” “relief,” and “healing.”

			Centuries later, stories about the powers of Brébeuf’s relics were still being told. Brébeuf was canonized in 1930, and declared one of the patron saints of Canada in 1940. Among the files kept in the Vatican Apostolic Archive are those of the Congregazione dei Riti, the office charged with the process of beatification and canonization. Within are items from the early twentieth century attesting to the miracles of Jean de Brébeuf, including several about the demonic torments of Hallay. These accounts shrink the time and space of the efforts by Catherine de Saint-Augustin and Marie Regnouard in order to create more room for emphasizing the role of Brébeuf as heavenly mediator. The Hospitalière nun Marie Sara de Saint-André said that Brébeuf had helped Catherine de Saint-Augustin against magicians and witches, especially for a young girl possessed by a demon given into her care by Monseigneur de Laval after trying vainly to exorcise her himself. This girl received much care at the Hôtel-Dieu, but, after returning to Beauport, the diabolical operations started again. In another account, Pierre-Auguste Fournet, priest, said that a possessed woman had ­suddenly been delivered by a touch of Brébeuf’s bones. Arthur Melançon, a Jesuit, said that he knew from an original copy preserved at the Collège Sainte-Marie that a woman possessed by a demon for two years was instantly delivered when touching one of the bones of Brébeuf. Edouard Désy, another Jesuit priest, produced documents in support of the case, including the “Récit du soulagement d’une ­possédée par l’entremise des Reliques du R. P. Jean de Brébeuf, d’heureuse et saincte mémoire” – that is, the account by Regnouard. Henri Arthur Scott, priest, who had seen two copies autographed by Marie Regnouard, said that a rib bone of Brébeuf had been given to Madame Giffard, wife of the seigneur of Beauport. He added that it was not known what had become of it.87 Its location remains unknown today. 

			The bones of Brébeuf had migrated in a living body from France to New France, and then were carried as a relic from the ­contact zone of Wendake/Huronia to Québec. A piece was transported to Beauport and given to Marie Regnouard. She, in her role of caring for her ­servant, used it in a ritual that succeeded where earlier attempts by priests and nuns had failed. Barbe Hallay was delivered, and her life continued. As the next chapter will show, Hallay’s life ran along a course back to the Hôtel-Dieu, then into a house in Québec, and finally across the river to a farm where she contributed to the increasing strength of the colony. Her long and painful torments by demons were left behind.
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To the Other Shore

			As of March 1663, Barbe Hallay was “entirely delivered” from demons.1 This deliverance may have marked the end of her possession, but it does not conclude her story. Hallay lived for another thirty-three years in New France, and the course of her life after the deliverance from demons is almost textbook typical: if one were to put together a composite figure of a female French settler in later seventeenth-century Canada, that person could closely resemble Barbe Hallay. In this sense, the rest of her life was unremarkable. Considering all the attention that her earlier demonic troubles had received, one might even say that the rest of Barbe Hallay’s life was remarkably unremarkable.

			The steps of Hallay’s post-deliverance time in New France take us through such quotidian matters as earning a wage, getting married, setting up a farm, having children, and facing death. The strange events described in earlier chapters left few traces in her subsequent years, and no witch hunt or mass possession followed in the wake of this case of bewitchment and demonic infestation. An analysis of later seventeenth-century Canadian society starts to explain why so little concern was expressed about entanglements with diabolical arts. One significant development is that the colonists of New France became less anxious about threats from within and without. Some aspects of the colony turned out very differently from what the early planners had intended, and their religious goals in particular were mostly unmet, but the colony nonetheless grew and prospered. Another development that helps explain Hallay’s unremarkable later life is a change in beliefs about demons. Doubt was becoming more prominent in European intellectuals’ discussions of demonology. Many people continued to believe in witches, and some still believed that these witches were working with diabolical forces, but learned opinion was moving towards finding non-magical explanations for strange events. So when situations arose that could look like witchcraft or demonic possession according to the standards applied to the case of Barbe Hallay, slightly later observers instead chose to interpret the signs differently.

			A SERVANT IN QUÉBEC

			At some point after the spring of 1663, Barbe Hallay moved out of Beauport and back into the town of Québec. On 27 December 1665, at a ceremony of baptism at the parish church of Notre-Dame, she became godmother to her niece, Marie Barbe Girard, daughter of Barbe’s sister Marie.2 

			This sister had recently experienced a supernatural encounter of her own, as was reported in the Jesuit Relation for 1665. Marie, “a very virtuous woman,” was struggling with her parental duties. She had three children, the eldest of whom was only four years old. Living far from the parish church, she found it difficult to do her devotions. She still managed to go to the Chapel of Saint-Jean, although she worried about leaving her children unattended. One day, Marie left the children asleep in the house while she went to the chapel. She was surprised upon her return to find them neatly dressed on their beds, and eating breakfast in the usual manner. She asked her eldest daughter who had dressed them, and the child could not say except that it was a lady clothed in white. The child added that this lady had just left, and so her mother ought to have met her upon entering. Several people believed that this apparition was the Virgin Mary. According to the Jesuits, the Virgin’s appearance meant that she chose to calm Marie’s worry and let her know that, after having taken the ordinary precautions for the children, she could leave the rest to the protection of the Holy Family.3 It was just a few months after this reported vision that Marie chose Barbe as godmother to her fourth child. For someone whose reputation for goodness led to her vision of the Virgin Mary being included in the Jesuits’ annual reports, such a decision would surely have been unthinkable if Barbe Hallay were considered ­spiritually suspect.

			Barbe Hallay’s employment also shows no sign that people were concerned about her past. By 1666, as the census of that year records, she was working in the town of Québec as a domestic servant. The household in which she was employed was that of Jean Maheu and Marguerite Corriveau.4 Normally in the census, the head of the ­household is listed at the top of the entry, and the other members are listed beneath, along with information on their relationship to the head of the household or their occupation.5 In this entry, Jean Maheu, age twenty-three, is listed first, followed by Marguerite Corriveau, age forty, next to whose name is written “sa fem. vevfe de René Maheut,” meaning “his wife [i.e., wife of Jean Maheu] and widow of René Maheut.” Also in the household were Jean Paul Maheu, age seventeen, and Louis Maheu, age fifteen, the children of the deceased “Maheu”; an indentured servant, Jacques Jore, age twenty-one; and “Barbe Halle,” a servant, age twenty. Certain features of this household seem surprising. The first is that the husband Jean shared the same last name as his wife’s deceased husband René and their children. The second is that the husband was much younger than his wife.

			The shared last name between René and Jean was likely coincidence rather than indicative of a family relationship.6 The two men had ­different parents and were from different places.7 The entry for the marriage of Jean Maheu and Marguerite Corriveau in the parish ­registry adds further evidence that the new bridegroom was not related to the previous husband. It states that there was no lawful ­impediment to the union, which there would have been had the deceased spouse been a close relation of the next one.8 The second surprising feature, the age difference between spouses, was indeed uncommon. For a first marriage in New France at around this time, the husband was on average about twelve to thirteen years older than the wife.9 In the case of this couple, the age difference was reversed and even larger: when they wed in 1663, she was about thirty-seven and he was about twenty. It is worth noting that this was not a first ­marriage for Corriveau, and the composition of her household points to the strong position of widows in New France. Widowed female settlers under the age of fifty frequently remarried, often soon after the death of their first husband, and often to younger men who had never been married before.10 Marguerite Corriveau had been married twice ­previously. By the time she reached her late thirties, her economic position, with several ­landholdings in and around Québec, offered financial stability to a prospective third husband.11 She was also active in ­protecting her own interests and those of her children. In January 1664, she appeared before the Sovereign Council as part of a dispute with the surgeon Annet Goumin. Goumin was asking her to pay 476 livres for having bandaged and medicated her, but Corriveau argued that the bandages and medicines could not have amounted to such a considerable sum given that the records he had provided earlier came to less than a hundred livres. In March of that same year, she appeared again to report an error in an account rendered to Jean Guyon sieur du Bisson as guardian of the children. A month later, she decided to replace Guyon with another in the role of guardian. Corriveau seems to have been involved in some slightly sketchy ­commercial dealings as well. In April 1665, she was accused of selling wine above the set price, insisting that people pay twenty-four sols for a pot, rather than the regulation twenty sols.12

			Barbe Hallay’s labour in this household was not in any way unusual. A quarter or even more of the settler workforce in New France worked as servants at this time.13 With her earlier experiences of demonic torment, however, including while she was working as a servant at Beauport, Hallay’s employment history was not exactly smooth. The fact that the independent and resolute Corriveau employed Hallay to work in her household suggests that Hallay’s presence was not ­considered in any way detrimental to the family.

			Barbe Hallay’s innocuous reputation is suggested even more strongly by her next place of employment. In the 1667 census, she is listed as a “pensionnaire” of the Hospitalières at the Hôtel-Dieu.14 This designation implies that Hallay was a boarder at the hospital, paying money in return for her room and food. A slightly later document indicates that she took on paid work at the Hôtel-Dieu. Among the “active debts” of the hospital in 1671, the amount of 100 livres was owing “to Barbe Halay for the remainder of her wages.”15 Chapter 3 discussed Hallay’s experiences as a patient in the Hôtel-Dieu; here she was, back at the same institution, but as a paying guest and then as a paid employee.16 Overall, this was a good place to live and work. The Hôtel-Dieu’s financial receipts provide a sense of material conditions there. The most common grain in the diet was wheat, probably consumed mostly in the form of white bread. They also had meats of beef, veal, suckling pigs, sheep, moose, and other game; fowl including chicken and turkey; fish including cod, eel, shad, and salmon; and eggs. Among their fruits and vegetables were plums and grapes, cabbage, beans, and peas. Their fats were mostly lard, butter, and olive oil. Their other foodstuffs included vinegar and salt (both for seasoning and for preservation); jam; sugar without stated purpose and sugars specifically for making jam and syrup; and spices. For beverages they had wine (sometimes specified as being from Bordeaux), eau-de-vie (distilled spirits probably for medicinal use by the apothecary and possibly as a beverage for the servants), and milk (not often drunk by healthy adults, but thought to be particularly well suited to the sick). Among the other necessities and comforts were drugs, wood, coal, candles, stoves, pewter tableware, hay and straw, linens, sheets, towels, and soap.17 By the standards of seventeenth-century Québec, or indeed anywhere else, the conditions at the Hôtel-Dieu were quite comfortable. This is not to say that Barbe Hallay did not work hard during her employment there. Some kind of illness spread through the town in the spring of 1668, and the hospital probably took in some of the sick. It started with a rash like that from measles, then led to fevers, sore throats, coughs, and other symptoms. Marie de l’Incarnation reported that many were near death.18 If Hallay fell ill, she recovered.

			It is not known precisely when Hallay concluded her employment at the Hôtel-Dieu, but, before her final wages were handed over in 1671, she had made an important decision.

			MARRIAGE

			On the afternoon of 27 July 1670, Barbe Hallay signed a contract to marry Jean Carrier.19 Carrier, an immigrant from the parish of Saint-Georges in Xaintes, France, was living in the seigneurie of Lauzon, the area across the St Lawrence River from Québec.20 

			Their courtship is not recorded. Perhaps they met at the Hôtel-Dieu. In 1666, according to the census of that year, Carrier was a thirty-year-old domestic worker at the hospital, and it is possible that their appointments at the institution overlapped.21 Or perhaps they met in Lauzon, where several members of Hallay’s family were living by the time of the engagement.22 

			An important part of a marriage contract was its recording of the couple’s consent to wed. As stated in this contract, Hallay and Carrier recognized that they had made promises to take one another as a true and lawful spouse, and to solemnize the marriage in front of the church. Another important part of a contract was the recording of what each partner brought to the union. A French proverb of the time said that “love causes rage, but money makes the marriage.”23 For this marriage, the monetary transfer was carefully spelled out. The bride was to receive a payment of 200 livres, and the groom recognized that she brought with her 500 livres in money and goods, of which 200 livres would go into their goods held in common and 300 livres would remain proper to her. The contract was signed in the house of Barbe’s father, in the presence of named witnesses. Such a location was quite typical, and the number of invited guests was about ­average.24 Also noted in this contract was that Barbe Hallay, her ­parents, and Jean Carrier said that they did not know how to write or sign. Barbe’s signature, the “marque” of Hallay, is a small cross with dots in the top right and bottom left corners.25 

			The wedding itself occurred a little over three months after the signing of the contract, with the ceremony taking place on 4 November 1670 in the parish church of Notre-Dame in Québec. The banns had been published three times, and no lawful impediments were made known.26 This husband was in many ways different from Daniel Vuil, the candidate for marriage that Barbe Hallay had refused more than a decade earlier.27 Most significantly, Jean Carrier was established in the colony, and he was Catholic. He acted as a witness in January 1661, indicating that he had been in Canada since at least the autumn of 1660. He was confirmed at Québec on 1 May 1662. On 5 June 1666 he received land measuring three arpents fronting the river by forty arpents in the ­seigneurie of Lauzon near the Pointe de Lévy. He was among the inhabitants of Lauzon who on 1 August 1667 appealed a decision from the lieutenant-general that had required them to make a path for public convenience on the gravel bank close to the tide line. Carrier and the other inhabitants argued that there was great difficulty in the task. They lost the appeal – each would have to maintain and enclose their own portion – but they did not have to pay a fine.28 

			In terms of the expectations for an early modern French marriage, the union of Hallay and Carrier was a success. It produced children, ran a farm, and lasted until the death of one of the spouses.29

			AN HABITANT FAMILY

			Most married couples in early modern Europe and its colonies desired children, and many married couples in French settlements along the St Lawrence had a lot of them.30 Intendent de Meulles reported in 1684 that on Canadian farms “couples frequently have ten to twelve children and even fifteen, sixteen, or seventeen.”31 Barbe Hallay and Jean Carrier did not live up to this demographic boast, nor quite reach the average number of 7.1 offspring.32 A main reason was probably age. When they married, Hallay was approximately twenty-five years old, leaving several years of potential child-bearing behind her. But they were a fertile couple. About a month after the wedding, Hallay was pregnant, and Ignace Philippe was born on 5 September 1671. Other pregnancies followed. Marie Anne was born on 16 January 1674, Charles on 23 December 1678, and Jean on 10 December 1682. These children all lived beyond childhood and left descendants.33 After the first birth, the children were born in December or January, placing their conceptions around March or April. This pattern was typical ­for New France, where, as in many other preindustrial societies, ­conceptions were most frequent in spring and early summer.34 The intervals between births were fairly typical as well, although a bit longer than most.35 
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			5.1 The “marque” of Barbe Hallay on her marriage contract

			The Hallay-Carrier family developed a successful habitation.36 Their work here would not have been easy, and certainly not at first. Building a shelter, clearing the land, and planting crops were difficult labours.37 As Marie de l’Incarnation explained in a letter to her son, wheat, vegetables, and all sorts of grains grew abundantly in the excellent soil, but “when a family begins a habitation, it takes two or three years before they have enough to feed themselves, not to mention clothing, furniture, and the endless little things necessary for the maintenance of a house.” She went on to describe how, with time and guidance, the family would move beyond these difficulties to live comfortably. At first the habitants lived off their grains, their vegetables, and the winter hunt. For clothing and household utensils, they sold roofing planks and timber. Then, having obtained what is essential, they began to trade, and so advanced little by little.38 

			Barbe Hallay’s family followed this trajectory. In the 1681 census, the household is listed as consisting of Carrier, Hallay, their children, and Barbe Girard, age sixteen, who was the niece and goddaughter of Hallay. Perhaps, given the young ages of Hallay’s children, Girard was there to help with agricultural work or childcare. The family had one gun, five cattle, and fifteen arpents of land.39 The census does not say anything about their fields or crops, but they were probably growing wheat if they could (since this was the preferred grain among French settlers), perhaps some oats, and legumes. They would have rotated their crops on a biennial basis, or, if their land was especially good, they could have divided it into three sections for rotation. The habitation might have included some natural meadow as well, which could produce good grasses for fodder. In addition to the cattle listed on the census, the farm might also have had poultry and pigs, but the ­livestock probably did not provide sufficient manure for all the fields. Many habitants reserved this fertilizer for use in a garden and vegetable patch where they grew cabbage, carrots, and turnips, by the end of the ­century also onions, shallots, garlic, cucumber, and chervil.40 

			Barbe Hallay’s family continued to prosper. In 1690, a new priest arrived at the parish at Lauzon and had benches installed in the church of Saint-Joseph. Parishioners who wished to reserve a place in these benches could make a donation. This donation went to the “fabrique,” which was the elected parish council that held title to church properties, maintained the cemetery, kept the building heated and in good repair, and assumed financial responsibility for providing candles, wine, and wafers. Barbe Hallay and Jean Carrier had a bench on the right side of the altar, for which they paid around four livres and twenty sols per year.41 

			Hallay remained connected to this church until and beyond her death. On 18 June 1696, she was buried in its cemetery.42 If her burial was like that of most other colonists, her body was wrapped in a shroud and placed in a coffin, and then laid in a common or an individual grave without any marker bearing the name of the interred.43 Hallay was about fifty years old when she died, which was somewhat early as an age at death for a person who had reached adulthood.44 The entry in the burial register does not provide information about the cause of death, but it was unlikely that Barbe had evaded all the pains of aging. In contradiction to Simon Denys’s claim that in New France arthritis, fever, and catarrh were unknown,45 studies of skeletal remains show that many who survived childhood did suffer from illness and discomfort. They had to endure cavities and tooth abscesses, and arthritis was common for people by their forties.46 

			Many people in Barbe Hallay’s life had predeceased her. Her father, Jean-Baptiste Hallay, was buried on 19 March 1672 in the cemetery of Côte de Lauzon. His body had been found in the woods the previous day.47 Her mother, Mathurine Vallet, died on 14 March 1686 at the age of seventy-seven, and was buried in the same cemetery as her husband.48 Robert Giffard died on 14 April 1668 and was buried two days later at the foot of the cross of the church in Beauport.49 Marie Regnouard survived her husband. Her date of death is not known, but she was still alive in September 1673 when she made a concession of land.50 Jean Carrier outlived his wife for some time, and was still alive in 1715 during the signing of a contract between two of his sons.51

			 CHANGES IN THE COLONY

			If Barbe Hallay paused near the end of her life to look back on her time in New France, she could have noted many changes since 1659. The colonists certainly continued to face challenges, some of them severe. A fever came with new arrivals in 1687, attacks by the Iroquois grew more frequent in the countryside to the west between 1688 and 1694, and several poor harvests in the early 1690s threatened famine.52 In spite of these challenges, the colony’s leaders had grown more confident about the economic potential of New France and the like­lihood of the colony’s long-term survival. The settler population ­continued to increase, and the colony became more secure. 

			Much of the colony’s growth and security was due to the French crown taking a more direct interest in its affairs. It was an interest that had been fervently encouraged by some of the colonists. The Jesuit Paul Le Jeune wrote a plea at the start of the Relation for 1660–61 that drew upon rather heavy tropes and emotions to arouse King Louis XIV’s sense of paternalistic obligation to his religion and his kingdom. It begins with a presentation of New France at His Majesty’s feet. Le Jeune asks the king to hear New France’s languid voice and last words: “Save me,” she cries, “I am going to lose the Catholic religion; the Fleurs-de-Lys are going to be taken from me by force.” New France speaks with “sighs and sobs,” saying that she will no longer be French, that she will fall into the hands of foreigners when the Iroquois will have taken the rest of her nearly spent blood. She will soon be ­consumed in their fire, and the demon will take away many nations awaiting the king’s piety, power, and generosity. Le Jeune appeals to the king’s sense of responsibility, and perhaps His Majesty’s vanity, by saying that perfidious enemies are going to rob the king’s crown of one of its finest jewels and that many peoples will be lost if they are not rescued. Le Jeune also appeals to the king’s sense of his own grandeur, flattering him that if he considers the French name, he knows that he is a great king, and that if he considers the good of his state, his mind will recognize how much the loss of such a large ­country will damage his kingdom. Le Jeune concludes with something part way between an ancestral guilt trip and a hagiographic promise by comparing what Louis XIV had not yet done with what Louis IX, crusading king and saint, had accomplished centuries earlier. Only the king, wrote Le Jeune, by saving the lives and goods of his French colony, and the souls of a very large number of nations, will oblige them all to pray to God that he will give the king the name of saint, just as he did to the king's great ancestor.53 

			A few years after penning this dramatic entreaty (although almost certainly not as a result of his plea), the Jesuit got his wish for more support. In 1663, Louis XIV and his minister Jean-Baptiste Colbert turned New France into a royal colony. They quickly dissolved the Compagnie des Cent-Associés and established the Sovereign Council to be a court of justice at Québec.54 They also made large financial investments in New France. Over the next decade or so, the French state spent more than a million livres on establishing industries and developing commerce in Canada.55 The first intendant, Jean Talon, arrived in 1665. The memo from the king containing Talon’s instructions listed several things that were still daunting from the crown’s perspective. The Iroquois remained a menacing presence, the habitants established their habitations wherever it pleased them rather than in close proximity to one another where mutual aid would be easier, and more artisans were required for the manufacturing of goods needed in daily life. Nonetheless, the king’s memo expressed hope that, in time, there would be considerable growth in New France.56 Intendant Talon’s memo of 1667 expressed a similar optimism about New France’s demographic and economic potential. The French settlers were producing many children, the women bearing a child nearly every year. (The Natives were less frequent in childbearing, although Talon thought that this obstacle could be surmounted by regulation – exactly of what kind, he did not say.) Canada was capable of all the same productions as France, Talon thought. In his mind, the colony could benefit from its place in a wider empire, since its products such as flour, legumes, fish, wood, oil, and other things not yet discovered could aid in the subsistence of the French Antilles. Canada could also help France’s imperial ambitions by bringing war against English, Dutch, and Swedish colonies.57

			As the crown tied itself more closely to the colony, immigrants continued to arrive on the ships. In October 1668, Marie de l’Incarnation wrote that the vessels landing at Québec carried French passengers in addition to Portuguese men, German men, Dutch men, and men from which nations she did not know, as well as Portuguese women, French women, and women from other countries. Marie reported that the first to wed was a Moorish woman who married a French man.58 This woman was probably Espérance du Rosaire, who married Simon Longueville on 9 October 1668, although the Canadian records are ambiguous and possibly confused about her origins, whether Indigenous to the Americas, African, or both. She is described in her marriage contract as a Native from Brazil, in the registry of her marriage as a Moor who had been baptized in Lisbon.59 

			Even more than immigration, natural increase contributed to settler population growth. The crown was aware of the ongoing difficulties in attracting female immigrants and decided to invest in sending ­marriageable women to New France by assisting with recruitment and paying for transportation. The crown provided dowries too, sometimes in cash, but more often in household goods. Financial support from the royal treasury is what led to the label of “daughters of the king” for this group of immigrants. The filles du roi were young overall, but not overwhelmingly so. They ranged from adolescents to mature women, with an average age of twenty-four. Many came from poor or at least humble families, although some (about 12 to 15 per cent) were from the bourgeoisie and lesser nobility. More than half had lost their fathers, and about a fifth were widows. Over 800 young women came as filles du roi from 1663–73, contributing in just one decade almost half the total number of women immigrants during the entire period from the first years of French settlement to the British conquest a century and a half later. With so many more eligible men than women looking for marriage partners in the early filles du roi years, these new arrivals could make considered if quick choices, and four out of five married within six months of landing in New France. They remained in robust good health, likely due both to the salubrious Canadian environment and to selection, since recruiters were instructed to pick strong women and shipboard deaths would have claimed some of the less hardy. Those who reached the age of forty could expect to live, on average, until about seventy. Deaths in childbirth, at eight per thousand, were considerably lower than the ten to twenty per thousand in France. Colbert explained to Frontenac, just after listing the king’s expense to send sixty filles du roi to the colony, that nothing was more important or more necessary for the satisfaction of the king than to work for the growth of the colony by marriages. With perhaps some exaggeration for the sake of optimism, Intendant Talon reported between 600 and 700 births in just the one year of 1671. Whatever the real number of babies born, the settler population of Canada was certainly growing. It had numbered only about a hundred in 1627 and roughly 3,000 in 1663, then tripled between 1663 and 1673, expanding to 10,000 in the 1680s. This growth shifted the demographic balance between the sexes. In the 1681 census, there were about twice as many men as women in the category of people aged thirty and higher, but for those under thirty, there was a rough balance.60

			The crown also sent military reinforcements. In 1665, about 1,200 men of the Carignan-Salières regiment arrived with their equipment and provisions. They had been sent to defend the colony against one of its most powerful enemies, the Haudenosaunee. In the words of instruction from the king to Talon, the nations of the Iroquois were all “perpetual and irreconcilable enemies of the colony.” In response to the Iroquois’ hindering of the colony’s growth by the “massacre of many Frenchmen” and “the inhumanities that they exercise against those who fall into their power,” the crown planned a genocidal response, resolved “to bring war to them right to their homes to exterminate them entirely.”61 

			This they certainly did not accomplish. Nor did the Carignan-Salières regiment achieve all its other aims. Without adequate intelligence about the realities of warfare in colonial North America, the troops were improperly equipped and insufficiently trained. After building and repairing forts, their first expedition into Mohawk country in January 1666 was a disaster for the French, with most of the soldiers dying from hypothermia and starvation. During their second campaign, in September of that same year, the soldiers burned several villages and destroyed crops, but the Mohawks prevented the French from killing or capturing many people by adopting a strategy of deserting their villages before the arrival of the troops. In 1667, the Mohawks and Oneidas made peace with the French, as had several other Iroquois nations two years previously. Much of the Carignan-Salières regiment returned to France, although the men were encouraged to settle. About 450 did so. Some stayed in the St Lawrence Valley, and others travelled away from the main French settlements.62

			The division between those who preferred to stay in the Laurentian settlements and those who moved further into the interior of the continent reflected a wider tension that existed between colonial ­officials in North America and ministers of the crown in France about exactly how the colony should grow. The intendant Jean Talon ­envisioned extending New France continentally, and advocated for a state that would stretch from the St Lawrence to Mexico. The authorities back in France, by contrast, preferred to focus their efforts on building the colonial population within the St Lawrence Valley. One of the reasons behind this preference for a “compact colony” was likely Colbert’s desire for New France to remain economically ­dependent on France and fully within the mercantile system without depopulating the kingdom. The other preference, that for an “­extensive colony,” was predicated on extending French sovereignty ­westward and southward. The extensive model mostly won out in the end, but it was an extension that required little actual French settlement except for places with strategic commercial, missionary, or military ­importance. Linked through missions and trading posts, French influence stretched west to the “Pays d’en Haut” of the Great Lakes, north towards Hudson’s Bay, and south down the Mississippi. This was not, however, the same kind of settler colonialism as was being undertaken in the St Lawrence Valley. The French push into the interior of the North American continent was based not on ­settling French colonists so much as on France claiming possession of territory and making alliances with Indigenous peoples who lived there.63

			Whether New France was to remain densely concentrated in the St Lawrence Valley or spread into the interior of the continent, the ­people directing the colony’s affairs from France recognized that it would need more people in order to grow. The crown’s support for migrants, especially the filles du roi, certainly helped with this plan, but Colbert’s concern about the negative effects of depopulation on France also led him to advocate for growing the population of New France through miscegenation between a small group of French ­settlers and the Indigenous population on the territory claimed by France. This was an assimilationist approach of “francisation” that the French hoped would turn Indigenous people into French people. As Colbert put it in 1666 when describing how to increase the colony, “instead of waiting to benefit from the new settlers who could be sent from France, nothing would contribute more than to try to civilize the Algonquins, the Hurons, and the other Natives who have embraced Christianity, and to persuade them to come establish a community with the French to live with them, and raise their children in our ­manners and customs.”64 As earlier chapters have shown, efforts at ­francisation largely failed. Indigenous people did adopt some aspects of French culture, but they carefully picked and chose which and how. They might accept alliances but not give up their independence, and find uses for European objects but keep them in an Indigenous context. When it came to forming marriages, Indigenous women did not marry French settlers in large numbers, and when such marriages did occur it was usually not in French settlements but in Indigenous communities where the French men accepted Indigenous terms and customs.65 

			Rather than admit the failure of francisation outright, most leaders of the colony changed their goals for the program. They moved away from an earlier conceptualization of francisation as largely conversion to Catholicism and acceptance of military alliance with the French, and by the late 1660s were demanding a more complete assimilation of Indigenous people into colonial society. French and colonial officials started to insist on compulsion and exclusion: people should be required to take on French customs, abandon Indigenous ways, and become entirely subsumed into the colonial population. The most committed supporters of the plan were convinced that Indigenous people would agree, or should be made to agree, to cease being Indigenous and instead become French. In 1673, Governor Frontenac wrote to Colbert that he was scandalized to find Indians only two leagues from Québec who knew as little French as if they had never seen French people, whereas the English in New England ­provided a good example by forcing the Indians to learn their language and even their trades.66 At around the same time, families and religious institutions were still being encouraged to raise Indigenous children “à la française.”67 But by the end of the century, instead of presuming that Indigenous inhabitants of New France could be made into French subjects, elites in France were questioning whether the “sauvages” of North America could ever become French at all. They were starting to think that differences between French and Indigenous peoples were not cultural but biological, and assuming more and more that Indigenous people were inherently inferior to the French.68 

			Not all the colonists were thinking the same way. Some of the missionaries, notably the Ursulines at Québec, knew that the new form of francisation being pushed from above would not succeed.69 More broadly, missionaries were coming to realize that their earlier ideal of creating a New France to exceed the Old was proving unattainable. One of the largest religious projects in seventeenth-century New France was that of the Société de Notre-Dame founding the town of Ville-Marie, known also as Montréal. As Louise Dechêne has described it, “its avowed purpose was to create an alternate, autonomous ­settlement, fundamentally religious in nature.” This ­settlement was to be an orderly and prosperous model for further missionary work. In spite of the strong currents of reforming zeal in France and support at the highest levels, the project failed at this purpose. The town itself ­succeeded, thrived even. But in contrast to the religious aspirations of its founders, it was, according to Dechêne, “no different from other commercial outposts.” As Montréal grew into a more commercially driven settlement, its religious elites refused to abandon its founding ideals, and some chose to remember the early years of the French settlement very selectively. The annalistes of the Hôtel-Dieu there wrote with more idealism than accuracy that the early colonists had lived “like saints,” where “in short, Montréal in its beginnings em­bodied all the principles of the early church.”70  

			By the time nuns in Montréal were writing this remembrance, the religious priorities for New France had been reordered around them. The missionaries were finding that their successes were, at best, limited among Indigenous peoples, while a growing population of French settlers was in need of their services. Religious orders redirected their energies away from missions and toward the colonists, who came to form the majority of pupils in the schools and patients in the hospitals. As ecclesiastical leaders tried to reproduce forms of religion from France and keep the faith among French Catholics, the church in New France shifted from what might be characterized as a “­missionary church” to a “colonial church.”71 Bishop Laval was behind many of the initiatives. He founded the Québec Seminary in 1663 to train clergy and the “Petit Séminaire” in 1668 as a residence for students. In 1664, he introduced the parochial system with the single parish of Notre-Dame-de-Québec, which remained the only parish until 1678 when Laval erected fourteen more. In 1674, Laval’s office of vicar apostolic was turned into a bishopric, with the result that there was finally a Bishop of Québec in Québec.72 

			Religion continued to be a paramount concern for supporters of the colony, at least officially, and it remained closely tied to state concerns. Church cooperated with crown in 1663 when the bishop worked with the governor to nominate the first members of the Sovereign Council. Crown cooperated with church in 1664 when Louis XIV issued an edict stating that he saw in the establishment of the colony principally the glory of God and the salvation of the Natives.73 An oath that the clergy took in 1672 insisted on a continued closeness between church and crown. They swore not only to labour with all their strength “for the maintenance of the Catholic, Apostolic and Roman Religion,” but also “to be faithful to the King.” The clergy even promised that if they came to know of a matter “which is ­contrary to His Majesty’s service” they would advise the governor of it, and if the governor did not remedy the situation, to “inform His Majesty thereof.”74  

			Catholicism remained the exclusive official form of Christianity in the colony, although Protestants were arriving in growing numbers. In the Carignan-Salières regiment Protestants were hastily catechized, and unconfirmed Catholics were quickly confirmed.75 It was not just soldiers whose ranks included Huguenots. In 1670, Bishop Laval asked that French authorities stop merchants from sending Protestants to Canada, and his reasons suggest a concern that the Protestants might attract additional followers: they held discourses, lent devotional texts, hosted religious assemblies, and generally made a favourable impression on those around them. Laval also tried to make the case that these Protestants were less loyal to the king than Catholics, and that, given the proximity of Boston and other English settlements, their mere presence might foment rebellions. Perhaps in an attempt to limit the dangers of a Protestant presence in New France while admitting that the presence itself could not be eliminated, Laval in 1676 had the Sovereign Council adopt a rule curtailing some of the Protestants’ activities. The Huguenots could not assemble for worship, but they were granted permission to stay in the colony during summer. They were forbidden from staying in the colony over winter except for legitimate reasons and with special permission, on condition that they live “as Catholics without scandal.” With this ruling the presence of Protestants was acknowledged, but it was clearly circumscribed and probably permitted only as a reluctant concession to the economic interests of the colony.76

			Protestant migrants were not the clerics’ only concern. Some ­worried that the Catholic colonists were not sufficiently devout, or even ­sufficiently rule-abiding. Marie de l’Incarnation fretted about the quality of immigrants. It was true that many came from France, she wrote, and also true that the country was being peopled with these new arrivals, but among the honest individuals were scoundrels who caused much scandal. She calculated that it would have been better for the church to have a few good Christians than to have a large number of people causing so much trouble.77 Other sources hint at the kinds of trouble that may have been on Marie’s mind. Ordinances issued by the bishop prohibited parents from baptising or having their children baptized at home unless they were in peril of death, ­suggesting some reluctance or at least indifference about bringing children to church for the rite.78 Behaviour in church did not always meet with ecclesiastical approval either. In 1679 priests were given a guideline of conduct to instruct their congregations about being modest and reverent in church. It included warnings against crossing legs, making movements meant to attract attention, staring at people, wearing untidy dress, and creating too much noise during services.79 In 1682, Bishop Laval issued a “Mandate against the Luxury and Vanity of Women and Girls in the Church.” He claimed that girls and women, wishing to please the eyes of men, clothed and ornamented themselves with the pomp of Satan, which was a disorder that God holds in extreme horror. Women appeared in indecent clothing, allowing people to see scandalously bare arms, shoulders, and throats, contenting themselves to cover these parts “with transparent cloth that only serves to give more lustre to these shameful nudities.” They also had their hair “curled in a manner unworthy of a Christian.” Worst of all, according to Laval, was not only that these women in their lacy fabrics and curled hair looked more prepared for a ball or a play than they did for church, but they even dared to approach the sacraments, ­present the blessed bread, and make the offering. Their “indecent state” profaned the mysteries and brought great scandal to the faithful, some of whom could not look upon this disturbance without indignation; others, more feeble, could not look upon it without danger to their salvation.80 (The bishop said nothing in the mandate about men’s clothing and hair, nor did he order or even advise the faithful to worry about things other than women’s appearance while in church.)

			When the bishop was comparing women’s dress in church with what they wore to balls and plays, he was alluding to some local possibilities for socialization and entertainment. Religious authorities complained about these too. The first ball in Canada was held on 4 February, 1667. The scribe of the Journal des jésuites wrote, crankily, “may God grant that this not become a precedent.”81 In 1694, a quarrel erupted over the performance of Molière’s play Tartuffe. Back in France, this play had been censured by a group of particularly devout people because it ridiculed asceticism and zealotry, and they succeeded in having it banned several times before it was finally staged as a great success. Governor Frontenac arranged to have the play performed in New France as part of the Carnival festivities, with a member of his household staff named Mareuil in the leading role. Bishop Saint-Vallier issued a mandate declaring that Tartuffe and other such plays were not only dangerous, but absolutely bad and criminal, and added that a person could not attend them without sin. Therefore, he condemned the play and forbade anyone from his diocese going to see it. Mareuil was charged with impiety and blasphemy, and was arrested, but then escaped from prison and broke into the grounds of the seminary to do some sort of mischief there. Governor Frontenac started proceedings in the Sovereign Council to determine whether plays previously performed were wicked or vicious. On appeal of the case to Versailles, it was determined that the bishop had the right to denounce the ­theatre, but nothing was offered to enforce the moral code.82 

			Sometimes, the people took it upon themselves to enforce codes of behaviour. The Confraternity of the Holy Family was established in 1664 to provide edifying examples of upstanding morality as well as severe rules for leading an acceptable life. This confraternity was set up by Laval and approved by the clergy, which makes it sound like a clerical initiative to control lay behaviour, but laypeople were willing and sometimes even eager to participate. Membership was open only to women, and at first only to married women. Any woman who wished to join needed to demonstrate a particular devotion to the Holy Family, to show proof of good will to correct her faults, and to live a life free from scandal. The type of scandal that members were supposed to avoid most assiduously was anything related to chastity. In the practice of this virtue, members were required to dress modestly and abstain from attending any balls.83 

			The Confraternity of the Holy Family was meant to provide positive reinforcement for good behaviour. People also tried shaming. In 1683, Québec had its first recorded charivari. This was a mob form of social censure described by Natalie Zemon Davis in her classic study as “a noisy, masked demonstration to humiliate some wrong-doer in the community.” The target of the charivari in early modern France was often someone who had married inappropriately, especially in a second marriage with a large age difference between a young bride or groom and a much older widow or widower. The youth of the community showed their displeasure at having a young person removed from the pool of eligible spouses by making a clamour with pots, bells, rattles, horns, and other noisy things outside the house of the offending couple, possibly for several days or until the couple paid a fine. Their performance functioned as a mockery of the marriage, but it also had a restorative quality, clearing the air so that life could continue as before.84 The Canadian charivari appears to have functioned in much the same way, although the grievance in this case was not with age difference (the spouses were only a few years apart), but instead with the unseemly haste of the second union. A young widow of twenty-five years old had remarried following only three weeks of widowhood.85 The bishop reported that six days after the marriage, a large number of men and women assembled each night under the name of charivari. In their “scandalous disorders and freedoms,” they committed “very impious actions” that were a ­derision of the mysteries and truths of the Christian religion and the most holy ceremonies of the church. He asked the secular arm to stop the assemblies. Not only did the gatherings continue, however, but they became even larger. So the bishop prohibited all the faithful from going to any charivari, prohibited fathers and mothers from sending their children or permitting them to go, and prohibited masters and mistresses from sending their ­servants or permitting them to go, under pain of excommunication.86 Both the bishop and the people had codes of behaviour to enforce, and it is not at all clear whose methods were more effective.

			Religious leaders might not have approved of the worldly entertainments available in Québec during the later seventeenth century, but the colonists were enjoying them anyway, while also expanding their worldly wealth. Industry within the French settlements increased, as did long-distance trade with other parts of the French empire. Marie de l’Incarnation described the building of a market, a brewery, and a tannery in 1670. She said that the cod fisheries about a hundred leagues away had the potential to generate immense ­revenues, and she noted also a “triple commerce” between France, the Caribbean, and Québec: vessels filled with pine board, peas, and grain left Québec for the Caribbean, where they discharged their merchandise and took on sugar for France, then brought back the things necessary for life in Canada.87 In 1672, the newly appointed Governor Frontenac wrote to Colbert that he found the country much less “sauvage” than he had thought, that it contained hidden ­treasures, and that in time commerce would increase. Not all the developments met with the governor’s approval, however. Frontenac found the placement of the town of Québec beautiful and magnificent, but thought that it had been a mistake to allow people to build their houses in so disordered a fashion; he recommended instead increasing the beauty of the city by building on plans with carefully marked streets and spaces and with attention to symmetry. The beer being brewed in the new brewery, he conceded, was very good.88 The ­following year, Frontenac boasted of the advantages brought by the establishment of markets, butchers, and bakers, saving people much money when they could buy food in these establishments and eat it at home. They could even purchase bread at such a reasonable price that everyone could eat white bread with their meal. There was less drunkenness than before, and the streets were cleaner; some residents had even begun to pave the area in front of their houses. The alignment of houses still ­displeased Frontenac, though, and he wrote that more care must be taken in planning so that people do not build their houses according to caprice.89

			Capricious or not, many structures were being newly built or renovated in Québec. The cathedral was enlarged several times. In 1664, Bishop Laval wrote that it was constructed very soundly of stone, and that for music it had ten or twelve boy choristers mixing their voices sweetly with an organ, while in the sacristy were beautiful ornaments including eight silver candlesticks.90 In 1688, a new church was erected in the Lower Town on top of the ruins of Champlain’s second habitation. It was first devoted to the Enfant Jésus, and renamed Notre-Dame-de-la-Victoire in 1690 after a successful battle. The Jesuits were expanding the buildings around their college in the Upper Town, and they had a stone church constructed in 1666. New buildings were also built for the seminary and for the Hôtel-Dieu. In 1692, an Hôpital-Général was established with a focus on tending to the poor, indigent, and otherwise marginalized people.91 The Ursuline monastery was largely rebuilt after a fire destroyed much of it in 1686. As Bishop Saint-Vallier said, the fire “spared nothing, it consumed all, provisions, furniture, buildings, except a very small central block.”92 The Château Saint-Louis was enlarged to make it both more effectively defensive and also more comfortable (and impressive) as a residence for the governor.93 

			The physical changes to the town of Québec are clearly shown in plans and maps. One birds-eye view, produced at some point between 1670 and 1693, illustrates many of the sites from the life of Barbe Hallay. Beauport is bigger than she would have remembered from her early years there as a servant, now with more small houses near the manor. The Hôtel-Dieu remains perched on top of the cliff, a cross standing high on its roof. Both the Upper Town and the Lower Town are filled in with more buildings, and much of the land stretching from the edge of the town along the river is cleared and divided into plots. Several mills stand near sources of wind and water, and numerous ships have their sails unfurled in the river. On the Côte de Lauzon is drawn an example of a habitation with a house and an outbuilding by the river, surrounded by fields beyond whose bounds the thick forest still grows.94 
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			5.2 Detail of an “habitation” on the Côte de Lauzon from “L’entrée de la Rivière du St Laurent, et la ville de Québec dans le Canada”

			A map of the surroundings of Québec created by Robert de Villeneuve in 1685–86 also illustrates recent changes. Beauport has a chapel, two mills, and quite a few dwellings. The town of Québec has the new institutional buildings as well as more houses. Many ­habitations cover the ground in Lauzon. Large ships travel along the St Lawrence, firing their cannons at nothing in particular, while canoes travel along the river more quietly.95 
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			5.3 Jean-Baptiste Franquelin, “L’entrée de la Rivière du St Laurent, et la ville de Québec dans le Canada,” circa later seventeenth century
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			5.4 Robert de Villeneuve, “Carte des Environs de Quebec en La Nouvelle France Mezuré sur le lieu très exactement en 1685 et 86 par le Sr Devilleneuve Ingénieur du Roy”

			The town of Québec was bigger and more bustling than it had been at Barbe Hallay’s first arrival. Its hinterland extended in reach and had become denser with settlements. It was a more permanent town in a more secure colony. This security provides some of the explanation for why there were not more instances of people claiming to be attacked by witches or possessed by demons. Studies of witch hunts in early modern Europe acknowledge a multicausal interpretation for why witchcraft accusations and claims of demonic possession arose in some places and at some times rather than others, but anxiety often features prominently in the analysis.96 It makes sense, therefore, that the growing stability of the colony of New France would calm fears of interference by witches and demons. 

			Conversely, some of the changes in New France during the later seventeenth century might be expected to have led to a greater number of accusations of witchcraft, not fewer. In an analysis of why New France was “almost untouched” by the witchcraft accusations and trials endemic to Europe and New England during the seventeenth century, Jonathan L. Pearl highlights social and demographic ­differences. Among these are that settlements were smaller and farther apart in New France, so that the basic social unit was a family on a farm rather than an entire village; newcomers were welcomed gratefully rather than feared and distrusted; and there were fewer women than men and very few widows or unattached women of marriageable age.97 All this is true for the first two-thirds of the seventeenth century, but changes from the 1660s onwards altered conditions significantly. Settlements grew in size and density; mistrust or scorn was increasingly being shown towards newcomers; and the demographic imbalance between the sexes began to even out. In early modern Europe, belief in witchcraft and outbreaks of witch-hunting were usually associated with the intimacy of neighbourly relationships gone wrong. Emotional conflicts and community tension found expression not just in village quarrels but also in witchcraft accusations.98 If this same pattern were to hold in New France, then we should expect to see an increase in witchcraft accusations as settlements grew and aged. The lower ­number of marginalized people probably had a dampening effect, as perhaps did the diversity of regions in France from where migrants came. But another factor must also be explored, because it is clear that although many of the colonists in New France did believe in the power of witches and demons, this popular belief never led to any witch hunt or mass possession.

			CHANGES IN DEMONOLOGY

			The demonic troubles of Barbe Hallay were recorded by several ­powerful observers, and yet they did not trigger an outbreak of bewitchments or possessions. Part of the reason may be that the events, although well known, were not widely publicized. New France had no printing press, and so the written accounts were left in manuscript, not circulated as pamphlets. Hallay’s torments were rarely on public display, and their conclusion through the ritual led by Marie Regnouard was held in private. This lack of public performance reduced the dramatic impact and reach of what happened.

			Colonists, both lay and clerical, did continue to believe that witches and demons stalked their lives though, so the explanation for why New France never experienced a witch hunt or mass possession ­cannot simply be that people did not believe in these supernatural forces any longer. In 1670, the Procureur Fiscal of Ile d’Orléans and Beaupré accused the widow Catherine Gemier of witchcraft. The Superior Council heard from witnesses, interrogated Gemier, and ordered that the investigation continue for a year. No conclusion was reported. In 1671, Nicole Rolland accused her neighbour, Perrine Morel, of being a witch. Witnesses testified on behalf of Rolland that, among other things, Morel’s relatives could set fires in clogs and make them smoke as if they had gunpowder inside, and her grandfather had put grease into a pot that a servant used to make a cart invisible. They also said that Morel herself, back in France, had killed calves and sheep belonging to her seigneur, and that in New France she bewitched the animals of one neighbour and killed the husband of another by a magical use of pins. In 1675, Marie Guillemette de Saint-Augustin, a nun at the Hôtel-Dieu, suffered from a very violent ­spitting of blood, which she interpreted as being a demon’s strategy to turn her away from following the will of God. In 1676, the ­annaliste of the Ursulines recorded that Antoinette de Sainte-Marthe died after suffering from a strange illness that was very strong and against which none of their remedies would work. The nuns believed that “there was malefice in her ­malady.” In 1682, a tribunal heard several ­witnesses say that they had seen Anne Lamarque, who was then running a successful tavern in Montréal, with a book of magic in her hands. One witness was ­particularly detailed in his description, ­reporting that this book was of about four or five inches square and of about the thickness of a finger, all written by hand, in French and Latin with a few words in Greek, and that among its contents were love spells to win the affection of girls, women, boys, and men. (Another witness reported that when he asked Lamarque whether she had a book of magic, she answered that it was a book of herbs and medicines). In 1684 Jean Campagna from Acadia was put on trial, accused of having killed two people in Beaubassin and bewitching a third, causing people to fall sick, and additionally killing cows, a bull, and oxen. Testimony was provided by multiple witnesses about events that stretched back over years, often in response to insults or slights, but Campagna was not convicted. One witness said that the accusations had come about because people owed the accused money. In 1691, repairs were being made to the Hôtel-Dieu in Québec. One of the workmen at the stables wished to bewitch the nuns, but each time he came close to the person he chose, he felt himself repelled by an invisible force. He himself later declared that he had had commerce with the devil. In 1706, an outbreak of illness among livestock near Montréal was believed by several people to be due to witchcraft by Jean Charpentier, a coppersmith. They started to avoid Charpentier, refusing to speak with him or visit his shop. He went to court to clear his name. Those accused of having called him a witch or magician denied it, saying instead that they thought Charpentier a very honest man. The tribunal declared that any similar injuries in the future would be subject to a fine of fifty livres.99

			This list of charges and rumours shows that belief in the power of witchcraft was widespread, and closely resembled ideas about witchcraft in Europe.100 Each charge and rumour could have become a trigger for a rash of accusations, but none of them did. Some cases went to trial, but none ever led to a conviction or a rash of similar accusations. A few resulted in a penalty being imposed not on the accused witch, but rather on the accusers. The sources do not tell us why only some claims were taken seriously, but the general pattern can be explained by a populace largely willing to believe in magic, and an elite largely uninterested in prosecuting the crime. 

			A similar pattern can be found when considering people who displayed traditional signs of bewitchment or possession but were treated with remedies indicating a different diagnosis. In December 1674, the Jesuit François Boniface had been on a mission among the Iroquois for several years before returning to Québec. He was in a violent state. He spoke nonsense and screamed almost continually. He bit and hit those trying to help him with so much aggression that they needed to bind him. These symptoms resembled those of demonic possession, but the Jesuits instead diagnosed Boniface as suffering from “­phrénésie,” a type of madness. Their first attempt to treat him was with opium, a drug that would have been considered appropriate not only according to humoral theory, in which as a cold treatment it would counterbalance the hot illness, but also as a soporific. The Jesuits tried this treatment several times, but even at double and triple the usual dose the opium did not work. It was not until a series of prayers was spoken to Jean de Brébeuf and Boniface’s head was touched with one of Brébeuf’s bones that he was cured by regaining his senses and dying peacefully the following day. Through both the opium and the prayer treatments, the possibility of possession was never mentioned.101 A collection of miracles from the shrine of ­Sainte-Anne-du-Petit-Cap, just down the river from Québec at what is now called Beaupré, tells of three women during the 1660s who suffered from fainting and convulsions, as well as the loss of speech, hearing, and understanding – all symptoms that were associated with possession. After finding that physicians could do nothing to help, the women made vows to St Anne and were healed. It might come as no surprise that these women tried medical treatment and then sought healing at a shrine. More surprising is that the record says nothing about these symptoms having a supernatural origin, like possession. Moreover, the record states that the women’s suffering was common. They were “very inconvenienced by a sickness that occurs ordinarily in Canada,” and the list of symptoms was described as being “like from a falling sickness” (epilepsy).102 In 1686, the governor Denonville wrote a letter to France in which he listed some of the more frequent maladies in New France. The most ordinary, he said, was that of worms. Some have convulsive illnesses that were thought to be ­epilepsy (“maladies du hautmal”), but which could also be caused by worms.103 Both at the shrine of Sainte-Anne and in the governor’s letter, signs that could have been interpreted as indicating possession were described as widespread, yet they were not deemed a cause for concern about ­large-scale demonic attack. In these ­examples, as in the case of the frenetic priest, treatment could be through natural remedies, spiritual assistance, or both, but natural causes were ­considered before all else when interpreting symptoms that in many respects fit the earlier expectations for bewitchment or possession. 

			By the late seventeenth century, the number of witchcraft prosecutions was declining in Europe. The reasons for the decline are many, but among the most significant was a change in attitudes about the supernatural. Specifically, some people were becoming less worried about the threat posed by witches in conspiracies with demons. Louis XIV published an edict in 1682 against “those who called themselves diviners, magicians, and enchanters,” also called “imposters,” who used “pretended magic and other similar illusions” to deceive “­ignorant or gullible individuals.” While this document did not deny the existence of witchcraft outright, it did implicitly reclassify it as superstition and as something pretended rather than real. Such a reclassification had the effect of disassociating witchcraft from the devil, and also of ­denying people’s claims of magical power.104 Many continued to believe in the power of witches to perform the harmful magic of maleficium, but elites in much of Europe were becoming more and more skeptical about such beliefs. As Edward Bever has summed it up, in the early seventeenth century, “ordinary people and the governing elite shared a conviction that harmful magic intimated traffic with the devil and participation in an organized cult that threated the Christian order,” but by about 1660, “a critical mass of leaders […] had lost their certainty about the prevalence, if not the potency, of maleficium; the danger, if not the existence, of a diabolical conspiracy; and the practicality, if not the possibility, of identifying and punishing those involved in either pursuit.”105 

			This change combined a growing skepticism about the physical reality of powers attributed to witches with a growing suspicion that, even if real witches did exist, many of the accusations of witchcraft were being made against innocent people. Lawyers and judges, ­noticing unfair or even fraudulent legal proceedings, became ­concerned about miscarriages of justice and insisted upon more ­judicial caution. Politicians became less preoccupied with maintaining a “godly” state and persecuting those deemed “ungodly,” more ­convinced that the state’s priority should be in the promotion of ­commerce and industry. Intellectuals were making belief in the ­powers of witches and the devil unfashionable. Those upon whom they looked down might still worry about witches interfering with their sexual relations or harming their livestock, but the elite were using disbelief in magic as a social marker of membership in a forward-looking, modern, well educated, urban class.106 

			A clear illustration of the changing attitudes can be found in the Dictionnaire Universel of 1690, which treats belief in witches and pacts with the devil as foolishly unreasonable. “Sorcellerie” is defined as “magical art that borrows the help and ministry of the Devil,” but the example of usage undermines any reasonable argument for its reality and ­presumes instead that sorcery is something believed by those with insufficient education to discern the true reasons for things: “Ignorant people attribute to witchcraft all the effects whose causes they cannot ­perceive.” In this and other entries for words associated with witchcraft, the dictionary includes phrases to make it clear that educated readers were expected to be more discerning than the general ­populace when it came to the supernatural. It defines the “­sabbat,” for example, as “the nocturnal assembly that it is believed that witches hold on Saturdays, where they say that the Devil appears in the form of a goat […] the old women believe that they go to the sabbat on a broomstick.”107 The entries for “Demon” and “Demoniaque,” interestingly, do not insinuate so strongly that the concept is unreasonable or silly. The dictionary defines “Demon” as spirits in the beliefs of ancients, and an enemy devil in the beliefs of Christians. Some of the examples of usage are metaphorical, but none suggests ignorance or too much ­credulity.108 As these entries were being written, the ­numbers of p­ossessions were declining in Europe, but not so precipitously as charges of witchcraft. Cases of possession without ties to witchcraft continued to be reported through the eighteenth and nineteenth centuries. Skepticism grew about the authenticity of all or most reported possessions, but a consensus never emerged among leaders in politics or religion about whether claims of possession should ever be believed.109

			Overall, though, both witchcraft and demonism were losing ­credibility among the elite classes in Europe, and this trend reached across the ocean to New France. Ecclesiastical and civic leaders ­continued to admit the possibility of demonic powers in theory, but they were becoming much less inclined to suspect their operation in practice.110 The Catéchisme by Bishop Saint-Vallier, published in 1702, says that rendering to a demon a service that should be rendered to God is a form of superstition, as is recourse to witches.111 Saint-Vallier’s Rituel, published in 1703, discusses witchcraft and exorcisms, but within a buffer of caution. It says that sometimes married persons are prevented from consummating their marriage by spells, and that in such cases curates must console them and counsel them to try prayer, confession, and communion until it pleases God to break the malefice; if the problem persists, curates are to consult the priests who can judge whether they should employ exorcism and prayers of the church. The Rituel does acknowledge the appropriateness of exorcism under some very specific circumstances. It says that sometimes people are ­tormented by demons in their persons or in their goods, and that priests must help people so afflicted, but these priests must carefully examine whether it is truly a malefice or infestation, as opposed to a malady or natural causes. Moreover, when people are suffering from malefice, priests and ministers are to warn them not to suspect their neighbours or other people, and not to listen to empty promises of those who claim to know the author of the malefice. The priests and ministers must also warn these people not to turn to superstitions to be cured, and not to permit someone to remove this malefice by use of another malefice or spells. In the section on exorcising people who are obsessed or possessed by demons, the manual insists on many conditions, including personal characteristics of the exorcist, a cautious examination of the possessed person, and performance of the ritual at the door of the church if possible and in the presence of witnesses. The stated reason for these conditions is that priests who are too credulous are often fooled, and too often it happens that people say they are obsessed or tormented by a demon when really they require the help of physicians rather than exorcists.112 This manual from the start of the eighteenth century does not deny the possibility of witchcraft and possession, but it does imply that many seeming cases would actually turn out to be something else entirely under closer inspection. It also suggests that credulity, false accusations, and the undertaking of superstitious ­counter-measures were actually the greater dangers.

			As a general pattern in early modern Europe, trials and executions for witchcraft were most frequent in areas where individuals in charge of criminal justice were most closely connected to the fears and hatreds that led to the accusations in the first place.113 If people running the judicial machinery did not believe in the reality of witchcraft, no mass persecutions would take place. By the later seventeenth century, some people in New France still feared and hated witches and demons, but political and ecclesiastical leaders were less and less likely to go along with claims of witchcraft and demonic interference. In fact, they actively discouraged people from seeking magical explanations. In 1676 rumours began to spread of an outbreak of witchcraft and sorcery at the Sulpician mission of La Montagne near Montréal. The Sulpician superior in Paris, Louis Tronson, who had in a previous role helped train priests for their work in New France, sent a cautionary note of advice in March 1680. This note instructed the missionaries not to question people who were accusing others, not to interrogate too scrupulously on certain useless details, and not to believe too ­readily what people said without proof that the allegation was ­something other than imagined.114 The missionary Guillaume Bailly was particularly credulous of the rumours, and Tronson warned that if Bailly could not disabuse himself of the notion that there were many witches, it would be necessary to pull him away from the mission, for it was “almost impossible to undeceive a person who had become preoccupied with this matter.” To Bailly himself, Tronson wrote, “I know that it is very difficult to get rid of these sorts of preoccupations, in which, as a rule, the devil gets involved, in order to increase evil and prevent us from undeceiving ourselves; but I hope that Our Lord will have regard for the purity of your intentions, and that the sincere desire that he gives you to serve him will not be denied its effect at a time when, it seems to me, we have more need of your help.”115 Tronson’s opinion of Bailly’s stance did not improve. By March 1691, he wrote to Bailly that God “asks that you return to France this year. A longer stay in Canada will not be useful to you and could do harm to many.”116 In Tronson’s interpretation, the devil was not in league with real witches; he was inspiring people to believe falsely in witches. More widely, calling someone a “witch” or a “magician” was insulting, but it did not carry the risk of sparking a witch-hunting craze. A Montréal parent in 1686 objected to the marriage of their son because his fiancée’s mother had insulted them in the past with “the most ­atrocious injuries that can be said against the honour and reputation of a family,” calling them “old devil old wolf witch magician” and other things.117 Witchcraft and demonic power were still swirling around in early modern French colonial culture, but they were no longer the objects of fear that they had been a few generations earlier.118

			As the years went by, diabolical forces drifted further from people’s worries, and became tamed into entertaining tales to be told on long winter nights. The devil makes frequent appearances in Québécois and French-Canadian folklore, but usually as a force from the past rather than the present, and as a figure more to be outwitted than feared.119 In one of the most famous legends, that of the chasse-galerie, a group of drunk lumbermen yearning for female company one New Year’s Eve decide to offer their souls to the devil in return for passage aboard an enchanted canoe. One of them says that he is willing to “risk the salvation of my soul for the fun of going to give a New Year’s kiss to my blonde.” Among the terms of the pact is that if the travellers mention the name of God or touch the cross on any church’s steeple while flying by on the canoe, the devil will win their soul. In most versions, they escape the devil’s grasp.120 It’s a good yarn, to be sure, but this devil’s ambitions had diminished a great deal since the early seventeenth century, when he was trying to overturn the entire project of New France.

		

	
		
			

			Conclusion

			The possession of Barbe Hallay as told in this book is a local story within the flow of global currents. The immediate setting is an area in and around the small town of Québec during a time span of a few years in the mid-seventeenth century. The full situation is not so ­circumscribed. Forces shaping New France in the 1660s extended across vast lands and wide oceans, and their development can be traced back through many years.

			In order to understand the fundamentals of what was happening, how the people at the time thought about the events, and why they behaved as they did, I have alternated the distance of interpretive focus between near and far. The analytical work has come from investigating the sources from up close to scrutinize the historical records of ­seventeenth-century New France, then lifting my gaze to survey the more distant influences on this specific time and place. For those who prefer instrumental metaphors, I have sometimes employed an approach that is microscopic for examining the fine details of ­historical evidence, and sometimes one that is telescopic for viewing the context from afar.1 This combination of small and large scales, of close and distant perspectives, illuminates the texture of everyday moments within grander historical narratives. Thickly descriptive, it responds to a curiosity to know more about the ordinary and mundane features of past lives while allowing us to analyze the deeper meanings and wider significance of people’s actions.2 

			Through the daily experiences of people in seventeenth-century Canada, we can recognize the compromises of a colonial society trying to establish traditional forms in new surroundings. French settlers planted seeds and raised livestock to produce familiar French foods, then added North American plants and animals to their diets. They built French-style houses, then modified the materials to take ­advantage of local supplies and insulate their domestic spaces against the cold of a Canadian winter. They kept their laws on marriage, then altered customs for how people should choose their spouses. They founded a hospital to care for the sick poor as in France, and also evangelize to Indigenous peoples in North America, then moved its location and shifted its mandate to focus on the settler population. They retained the basic class structure of ancien régime society, then admitted a greater range of activities to permeate through the hierarchy.

			All these features of New France appear in the investigation of Barbe Hallay’s possession, as does yet another layer of how people ­understood their world and the trajectory of the colony. An earlier generation’s ideal of New France was receding from view, and the colonists were struggling to adjust their expectations to match the realities of survival in North America. New France did not provide an easy route to Asia or the riches that the first French visitors had expected, nor did it turn into the new Jerusalem blessed by God with citizens destined for heaven as missionaries had hoped. Indigenous allies to France were not becoming French as the colonial architects of French assimilationist policy had arrogantly assumed, and enemies were ­showing no signs of weakening their opposition. During the years of Hallay’s possession, the colonial project of New France was ­precarious, and the colonists knew it. They feared attacks by the Iroquois, a withdrawal of support from France, and the bad outcomes heralded by comets and earthquakes. When reports started circulating about a case of demonic infestation, colonial leaders were quick to believe that a Huguenot immigrant was involved, yet they disagreed about the ­prosecution. They felt confident that the Hôtel-Dieu hospital was the best place to treat a demoniac, then they assisted with a ­laywoman’s ­unorthodox performance of a religious ritual. They were ready to believe that demonic instigators were loose among them, only to grow largely unconcerned about later possible cases. The actions of people around Barbe Hallay show that the quotidian realities of life in New France were less confidently unified in the service of an imperial goal than official dispatches would suggest. 

			By examining this story at both the small and large scales, we can also see how people’s lives were shaped by forces beyond their control. Some of these forces were obvious to the colonists, if not necessarily well understood. The settlers were aware that winter was longer and colder in North America than in Europe, and they were able to infer some of the consequences for agriculture and transportation, but they remained confused about why places at similar latitudes should have such dissimilar climates. They knew that the Iroquois could capture and kill them, and they were worried about attacks, while largely ignorant of Haudenosaunee motivations and priorities. They sought more support from leaders in France, yet they were only sometimes successful in pressing their claims amid competing demands in France itself and from other more lucrative outposts of the French empire. Within the constraints imposed by such forces, and limited by an imperfect understanding of the forces’ causes and extents, people made decisions about how to think and act. Marriageable women exercised more control over whom to marry. Religious and civic authorities disagreed about prosecuting misconduct. Missionaries found greater opportunities for an apostolic life with the possibility of martyrdom. Clerical and lay leaders defended those in their care against what they thought were demonic attacks.

			This story of a case of suspected demonic possession unfolded as it did because of circumstances that were both very specific to New France in the mid-seventeenth century and much larger than the Laurentian colony. Among the local conditions were a demographic imbalance between the sexes, which exerted pressure on Hallay to wed; the ill-defined role of a vicar apostolic and the disagreements between the person in that role and the governor, which raised the stakes in the accusations against the suspected witch; the recent destruction of the Huronia mission, which encouraged a Jesuit superior to support the uses of a martyr’s relics and the publication of those uses; and the familial connections of a seigneuresse, which gave her the confidence and authority to fight a demon possessing her servant. The development of the case also depended on influences with more distant origins, including a race among European states to colonize other parts of the world; the reshaping of Indigenous alliances across much of North America; and a growing separation in Europe and its overseas outposts between elite and popular beliefs about demons.

			The confluence of local conditions and larger forces is perhaps most clearly seen in the settlers’ basic presumption that they would find demons in New France in the first place. It is a presumption rooted in a belief that Christianity was a universally true system: the French in New France believed that the God they worshipped was the God of the whole world, regardless of whether people worshipped him or not, and they believed that the demons they battled were to be found in all lands, regardless of whether people recognized the forces as demonic or not. This outlook explains why André Thevet described evil spirits on the “Île des Démons” (an island to the north of Newfoundland) in the 1540s as a type familiar to Europeans,3 why Samuel de Champlain in 1603 described the Mi’kmaq spirit of the Gougou as “some kind of Devil,”4 why Pierre Biard in 1616 asserted that the world was divided between heavenly and infernal domains with New France in the latter category,5 and why the people around Barbe Hallay interpreted her troubles as a demonic attack.6 The French brought their beliefs about demons with them intact to New France, and they rarely paused to wonder whether they might encounter supernatural forces in North America that were wholly different from what they had understood to exist in Europe.7 They were ready to believe, therefore, that a teenaged servant was a likely candidate for possession, that a man who felt spurned after asking to marry her was the witch responsible for causing the possession, that treatment in a hospital and an exorcism-like ritual were appropriate responses to the possession, and that once the possession was ended the ­previously possessed could lead her life entirely free from demonic torments. These expectations were all imported from France as ideas that ­travelled across the ocean with the colonists. As with other expectations brought by the settlers, those about demons could not endure completely unchanged in the colonial context. Here, the signs heralding the arrival of demonic interference included a fiery canoe, the presence of religious non-conformists such as Protestants and witches was especially ­concerning to leaders of church and state who were trying to create a perfectly Catholic society, and women had increased ­authority to lead in spiritual matters. New France was part of a bigger world, linked through North America to Indigenous p­olities and European colonies, across the Atlantic to France, and around the globe by physical geographies and metaphysical religious presumptions. It was also, like all parts of the world, a place with its own particularities.

			It might be worth pointing out, if readers have not already noticed, that throughout this book we hardly ever hear Barbe Hallay’s own words. In fact, we hear more from the demon believed to be possessing her body than we do from Hallay herself. This feature of the book was not a choice by the author, but a consequence of the sources: Barbe Hallay’s speech only comes to us through a few lines in the account left by Marie Regnouard and, I suppose, indirectly in the mark she left on her marriage contract. Barbe Hallay is one of the mostly silent historical majority, people silent not in their own times but in ours because we are not left with lengthy accounts of their thoughts and actions. Understanding her world and her place within it is the task of the historian. Fortunately for us – those who conduct the research as well as those who read its findings – the world of Barbe Hallay offers much to captivate our attention.

		

	
		
			

			Glossary

			This glossary provides a brief explanation for how terms are used in this book, meaning within the context of seventeenth-century New France.

			Ancien Régime         The political, social, and legal system in France before the Revolution of 1789.

			Augustinians          A monastic order that provided nursing care at the Hôtel-Dieu in Québec. Also called “Hospitalières.”

			Bishop          A priest who was a member of the highest order of ministers in the Catholic Church. A bishop was responsible for spiritual oversight of his diocese. 

			Canada          The area of French settlement along the St Lawrence River, including the largest towns of Québec, Montréal, and Trois-Rivières.

			Catholics          Christians who saw themselves as members of the Catholic Church. 

			Governor          The king’s official representative and highest-ranking official in New France. Prior to New France becoming a royal colony in 1663, the governor held many military and civil powers; once France became a royal colony, he was mostly responsible for defending the colony and managing relations with other colonial ­powers and Indigenous nations.

			Habitants          Agricultural settlers who, as tenants, paid a small fee (the “cens”) and annual rent (the “rente”) to a seigneur.

			Habitation          An individual farm and the basic unit of ­organization in the rural landscape of the colonists.

			Haudenosaunee          A confederacy of five nations to the south of the Great Lakes. Called the “Iroquois” by the French.

			Hospitalières          A monastic order that provided nursing care at the Hôtel-Dieu in Québec. Also called “Augustinians.”

			Hôtel-Dieu          A hospital especially for the sick poor, but charged with providing medical care for all inhabitants. An Hôpital Général, by contrast, was largely an institution of poor relief.

			Huguenots          French Calvinist Protestants.

			Huron          The French name for the Wendat.

			Intendant          The officer responsible for managing the ­colony’s internal civil affairs such as finance, ­justice, and agriculture. The first intendant of New France arrived in 1665.

			Iroquois          The French name for the Haudenosaunee.

			Jesuits          Members of the Society of Jesus, a religious order well known for education and missionary work. Their most famous writings, the Relations, are reports of their activities sent back to France and published in Paris.

			Martyr          A person who suffered death for their faith.

			Mission          An enterprise to propagate Christianity. Those undertaking the propagation were missionaries.

			New France          The lands in North America claimed by the king of France.

			Protestants          Christians who saw themselves as members of one of the Churches that broke away from the Church of Rome to reform Christianity in the sixteenth century.

			Québec          The largest town and most important French settlement in New France.

			Récollets          Members of a Franciscan religious order.

			Seigneur          A person granted land and certain privileges in return for pledging fealty and homage to the king’s representative. The seigneur’s tenants were habitants, and the seigneur’s estate was a seigneurie.

			St Lawrence River          A waterway that runs from the Great Lakes to the Atlantic Ocean.

			Ursulines          A cloistered monastic order of nuns who took a vow of education in addition to the usual three monastic vows of poverty, chastity, and obedience. 

			Vicar Apostolic          A church official who was responsible for the pastoral care of the people in a region that had not yet been organized into a diocese.

			Wendat          A confederacy of nations with a traditional ­territory between Georgian Bay and Lake Simcoe, then dispersed in the 1640s and 1650s. Called “Huron” by the French.
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