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Abstract

This thesis considers the emotional atmosphere in the first few days
following a death and the customs that expressed and partially created that
atmosphere in Newfoundland, during the twentieth century, up through the
demise of the house wake. Geographically, the thesis focuses primarily on the
areas where I did fieldwork, St. John’s, the Bay Roberts area, and two Northern
Peninsula communities, Conche and St. Lunaire-Griquet.

I examine solemnity, sorrow, and revelry, which were important
components of the emotional atmosphere, and focus on one particular custom for
each: the funeral procession for solemnity, crying and lamentation for sorrow, and
party behaviours at wakes for revelry. I analyze the ways in which these customs
intersected with gender and with the use of public or semi-public space. In St.
John’s and sometimes in the Bay Roberts area, one of the most public aspects of
death rites, the funeral procession, excluded women. In many rural areas,
however, both sexes were included, and the structure of the procession often
highlighted the participation of both genders.

Similarly, there was considerable variation in how much expression of
grief was acceptable. In St. John’s stoicism was valued, but in rural areas intense
emotional expression was often expected. No matter what the local customs,
women usually had more leeway than men to express grief. Emotion might be
expressed both in semi-public areas, such as the home during a wake, and in
common areas in the community, such as the church and graveyard. When women

were excluded from the procession, they thus were also excluded from the most

public expressions of sorrow.
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Typically, both men and women took part in wakes, but they sometimes
behaved quite differently. In communities with significant revelry, men were
more active participants in some aspects of partying. They appear to have often
been the most dominant and noticeable participants in the semi-public context of
the home wake during the night.

The gendered variations of these customs reflected differing ideas about
not only appropriate demeanour and emotional expression, but also men’s and

women’s roles in society, particularly their places in the public sphere.
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Chapter One: Introduction

Death can generate an enormous number of different emotions. In a recent book
on festivity in conjunction with death rites, folklorist Jacqueline Thursby says,

The bereaved need to find a balance between restorative solitude, continued social
interaction—communitas, and validation at the time of a death. That can easily
challenge a sense of appropriateness. Each person affected must find a balance
between personal response and public demeanor under strained and socially
dictated circumstances. The question’is about how to locate the congruous
behaviors and relationships within these various events and circumstances. (2006,

4)

In a similar way, the bereaved and the communities in which they are embedded need to
find a way to balance different emotional responses at the time of death. That balance
varies not just from person to person, but from context to context, depending, in part, on
religion, class, ethnic background, and region. This thesis explores how the “balance
between personal response and public demeanor” that Thursby describes was negotiated
in Newfoundland until roughly the 1960s or 1970s.

Thursby identifies three reactions to death that appear side-by-side during death
rites: “grief,” “the joy that results from festive reunion and celebratory activities with
close family and friends,” and “ritual responses to death” (2006, 30). The focus of my
thesis is on a similar set of reactions to death. Specifically, I examine sorrow, revelry, and
solemnity. “Sorrow” refers to the grief that most people feel when someone they care
about dies; “revelry” is the term I use for the festive aspects of death rites; and
“solemnity” covers a large array of formalized approaches to death, as well as the
deliberately-induced sombre ambiance that is often part of death rites. In addition to the
emotional atmosphere itself, I explore the customs that express and create it. Some

customs can be linked easily to specific emotions. For instance, the public display of



intense grief can be an expression of sorrow. Other customs, such as revelry at wakes or
solemn religious practices at funerals, may enact emotions in a less obvious way.

Emotional expression around death is neither random nor completely
idiosyncratic. As I will discuss in more detail later, it includes a significant cultural
component. In particular, it is often gendered, with some forms of emotional expression
and behaviour appropriate for women and some for men. Emotional expression is also
determined largely by what behaviour is considered appropriate in particular contexts. In
the material quoted from Thursby above, she refers to the need for an appropriate
“balance between personal response and public demeanor” (2006, 4). Another way to
think about this is to consider what is deemed appropriate in the public sphere and what is
deemed appropriate in the private sphere. Culturally this has varied with time and place.
This thesis explores gendered responses to death in relation to public and private spheres
in several communities in Newfoundland.

This study builds on a small body of research on death and death customs in
Newfoundland. It extends this literature in its examination of the interconnections
between death customs and gender, as well as its discussion of the emotional atmosphere
following a death. It also provides a new way of looking at solemnity, significantly
expands previous work that has been done on the customary expression of sorrow in
Newfoundland, and situates revelry more firmly within the larger emotional context. In
addition, this thesis looks at St. John’s in greater detail than previous work on death in
Newfoundland, which allows for in-depth examination of customs that were significantly
different than those elsewhere in the province.

These contributions notwithstanding, I am all too aware that there are gaps in my
work and that I may have made errors. Due to the small number of people I interviewed

in each community, this work is not and cannot be definitive. Instead, my goal is to



identify trends and begin a conversation about how emotion and gender interact with
death customs in Newfoundland. Once a conversation has been started, it becomes easier

for other scholars to investigate a topic, add to it, and, where necessary, make corrections.

1.1 Development of Thesis Project

The impetus for this project dates back to the fall of 2001, when I was in the
second year of the doctoral program in Folklore at Memorial University of
Newfoundland. One of my courses, a class on public sector folklore, required an
internship at the Newfoundland Museum. I was asked, for that internship, to interview a
woman who had donated some family belongings, an undertaker’s outfit and funeral
pictures, to the museum. Before the interview, I did some preliminary research into
funeral customs in St. John’s, since both the undertaker’s outfit and the photographs were
from that city.

Although my initial research was inconclusive, I developed the impression that
women did not participate in funerals or funeral processions in St. John’s until well into
the twentieth century. This was unexpected, both in terms of what I knew about the world
generally, and in terms of what I already knew about funeral customs elsewhere in
Newfoundland. I was intrigued and, since I have longstanding interests in both death and
gender, decided to learn more about gender roles in relation to death customs.

For a while, I thought that male-only funerals took place just in St. John’s. Then,
one of my fellow students, Gary Lundrigan, told me that in the part of Conception Bay
his family came from there used to be a type of funeral called the “gentlemen’s funeral.”
His mother grew up in Spaniard’s Bay and remembers gentlemen’s funerals from that

community and from nearby communities close enough to be reached by buggy or sleigh



(Jan. 30, 2011 and Jan. 31, 2011).! Like funerals in St. John’s, only men participated, but,
in Conception Bay, this form of funeral was linked to the class of the deceased. This
variation on the procession was practiced by the upper classes. The name may refer either
to the gendered arrangement of the procession or to the class of the deceased or both.

As my project developed, I decided to focus my research on three different areas
of Newfoundland. Two of them were St. John’s and Conception Bay, where I knew that
male-only funerals had occurred. Since I was also interested in mixed gender funerals and
they appeared to be standard in most of rural Newfoundland, I decided to do fieldwork on
the Great Northern Peninsula, an isolated and sparsely populated region. On the Northern
Peninsula, I chose to focus on one Catholic and one Protestant community. Research in
this range of communities allowed me to examine differences in gender roles in relation
to religion, as well as to a community’s relative urbanization.

As it happened, the informant I had interviewed for the Newfoundland Museum
project had relatives in St. Lunaire-Griquet, a Protestant, Northern Peninsula community.
Her relatives, conveniently, rented out some summer cabins, so [ made arrangements to
stay in one of the cabins and do research in that community. Finding a suitable Catholic
community was more difficult, as there are relatively few Catholic communities on the
Northern Peninsula. I did, however, identify a number of communities with

predominantly Catholic populations and eventually settled on Conche.’

! Neither Lundrigan nor I have particularly good memories of our original
conversations, which probably occurred in 2001 or 2002, so the information about his
mother is based on recent e-mails about what he currently remembers. Initially, however,
I ended up with the impression that this custom was practiced along much of the stretch
of coast between Bay Roberts and Carbonear and that Lundrigran’s information came
from more than one relative. Lundrigan thinks I am probably right about the last part, but
feels he can only vouch for the information about his mother (Jan. 31, 2001).

? At this point, my memory of why I chose Conche is not at all clear. I suspect
that the existence of previous folklore work on Conche (including George Casey’s
Master’s thesis) was a factor. The relatively high proportion of Catholics in Conche, as



Locating a suitable community in Conception Bay was a little more difficult. I
contacted various churches located in several larger communities to ask them to run an
announcement about my project in their parish bulletins. The notice described my project
briefly and asked people to contact me if they were willing to be interviewed or knew
someone who might be a good person to interview. I also got in touch with Walter
Peddle, a local resident with a professional background in museum work and strong ties
to the Folklore Department at Memorial. The result of that preliminary work was that I
indentified two potential informants. One lived in Bay Roberts and the second in Port de
Grave, a small community quite close to Bay Roberts.’ Accordingly, when the time came
to pick a specific Conception Bay community in which to base my research, I chose Bay
Roberts.

The rest of this chapter sets the context for my thesis. I briefly discuss the history
of Newfoundland, with particular attention to the development of the funeral industry and
to the communities where I did fieldwork; describe my fieldwork and introduce my

informants; and examine the use of space and gender roles.

reported by the 1991 census, may also have contributed to my decision (see Statistics
Canada, 1994).

3 My memory of how exactly I made those connections is a bit vague at this point,
but I think that David Caravan in Bay Roberts responded to the announcement run in his
church bulletin and that Walter Peddle suggested Coral Sheppard of Port de Grave.



1.2 History of Newfoundland

1.2.1 Immigration to Newfoundland

Newfoundland’s recorded history begins in the 1400s with European fishing.
English, Spanish, French, Portuguese, Jersey, Dutch, and Basque ships fished off the
Newfoundland coast (Andrews 1997, 2; Keough 2001, frame 2, 85, footnote 12; Peere
1992, 54). Initially, ships from other countries outnumbered English ships. Towards the
end of the 1500s, Portugal, France, and Spain could no longer send as many ships and
could not catch as much fish as the inhabitants of those countries wanted to buy. This
decrease in ships from other countries resulted in an increase in the number of English
ships and fishermen, as English fishing operations filled in the gap. The English
employed a method of drying fish involving the use of beaches and they also built
facilities on land (Andrews 5; Keough frame 2, 85, footnote 12). The decline in ships
from other countries may also have led English fishermen to be more forceful about their
rights in Newfoundland. In any case, they “asserted” some authority of an “administrative
or quasi-judicial” nature in St. John’s even prior to Sir Humphrey Gilbert’s 1583 claim of
Newfoundland for England (Encyc. of N & L 1994, vol. 5, s.v. “St. John’s”).

For well over two centuries, there was considerable movement between the
British Isles and Newfoundland, most of which did not result in permanent settlement.
Initially, there was no reason for the fishermen to live in Newfoundland. The supplies
they needed to fish and to sustain themselves had to be imported from Europe, while the
fish were sold in Europe. As well, the captains of the ships and the merchants — or those
people who organized and funded the fishing — were residents of Europe (Peere 1992,
54). Cultural geographer John Mannion classifies migration to Newfoundland as

“seasonal, temporary and permanent.” The annual summer fishing trips were “seasonal,”



whereas staying over for at least one winter was “temporary.” Both temporary and
seasonal migration sometimes led to settlement in Newfoundland (1977, 5).

At least initially, overwintering was related to the fishery. According to local
historian Gerald W. Andrews, as of 1600 the fishing operations had developed substantial
physical plants, “such as wharves, stages, cookrooms, and flakes” (1997, 8). In folklorist
Isabelle Marie Peere’s view, there were relatively few places in Newfoundland with the
right combination of a harbour that was sheltered and reasonably accessible from both
land and sea, as well as adequate flat land near the shore for the necessary structures.
Thus, fishing operations which had found good spots did not want anyone else to claim
them (1992, 54). For this reason, as well as their investment of effort and time to develop
the sites, fishing operations sometimes hired “‘winter crews’” or “guardians” to stay
through the winter and look after the property (Peere 1992, 54; Andrews 8*). The other
avenue for early immigration was overt and direct attempts at colonization, which
resulted in the founding of small communities in the early 1600s in different areas of the
Avalon Peninsula, including Conception Bay, the Southern Shore, and possibly St. John’s
(Mannion 1977, 5; Handcock 1977, 16).

The settlers came primarily from England (specifically the southwest) and Ireland
(specifically the southeast) (Mannion 1977, 5).” Some scholars make a sharp distinction
between these two ethnic groups along religious lines, equating the English with

Protestants and the Irish with Catholics (e.g., see Faris 1972, 13), and Mannion asserts

* Both quotations appear in Andrews; Peere also uses the phrase “winter crews.”

3 Neither the rate of immigration nor the proportion of Irish and English settlers
was consistent throughout the period of migration. The Irish did not start to arrive in large
numbers until the late 1600s. The rate of immigration from Ireland to the southern
Avalon picked up in the 1700s and particularly large numbers of Irish arrived in
Newfoundland in the periods 1811-16 and 1825-33 (Mannion 1997, 5-7; Keough 2001,

frame 1, 2).



that in Newfoundland the “Protestant:Catholic ratio” is “virtually synonymous with
“English:Irish” (1977, 7). Other scholars, however, think this may be an
oversimplification. Geographer Gordon Handcock points out that while this correlation
seems likely, it has not been well backed up with “empirical evidence” (1977, 24) and
folklorist Gerald Pocius argues that the connection between ethnicity and religion is not
straightforward (1975, 149-50).

Certainly, there are a number of known exceptions to the general rule. Mannion
notes the presence of “Irish Protestants” in some originally Irish Catholic areas close to
St. John’s (1974, 24, footnote 24) and historian Willeen Keough says that during the
1700s there were a number of “Irish-Protestant mercantile families” on the southern
Avalon (2001, frame 3, 183). Several of the first and most influential Methodists in
Harbour Grace were Irish, including Lawrence Coughlan (Greene 1999, 15-16). Due to
his ability to speak Gaelic, Coughlan was able to win over Catholics who were ethnically
Irish (Encyc. of N & L 1993, vol. 4, s.v. “Port de Grave”; Pocius 1975, 118).

Conversely, some Newfoundlanders with some English ancestry are Catholic. On
the Southern Shore, Irish immigrants who moved into the existing English communities
intermarried with the English. Although the Irish were the latecomers, the English, to a
large extent, assimilated into this group. Protestants, over time, tended to convert to
Catholicism and people in this area may report “Irish ancestry,” despite having English
last names (Keough 2001, frame 2, 171-72; Pocius 1975, 130-31°). Exceptions of this
sort notwithstanding, there appears to have been some correlation between culture and
religion; historical geographer Kevin Whelan asserts that in Newfoundland Catholicism

had, by the beginning of the last century, developed very much along Irish lines (1968,

244).

% The quote is from Pocius (1975, 131).



Despite the establishment of colonies and ongoing immigration, population
growth was very slow for the first two hundred years (Mannion 1977, 5; Handcock 1977,
20). In addition, the area was seriously disrupted and the population dropped during the
end of the 1600s and the beginning of the 1700s, when the French, who, as discussed
below, also had settlers in Newfoundland, made multiple attacks on English
Newfoundland settlements (Encyc. of N & L, 1984, vol. 2, s.v. “History”). Handcock
suggests that the impact on some communities was so severe that permanent settlement
may have had, in a number of cases, to start anew (1977, 18). This temporary chaos
notwithstanding, the permanent population continued to grow in the 1700s (21). An
increasing focus on economic activities (such as sealing and building ships) that, unlike
fishing, could be carried out in Newfoundland in winter, helped the establishment of this
population along (18).

Mannion implicitly suggests that long-term settlement was dependent on the
presence of women (1977, 5). Handcock quotes and paraphrases an early observer, “a
Dartmouth merchant,” who ties the increase in the number of permanent settlers in St.
John’s specifically to women brought to that city as household servants, who eventually
married men living locally and stayed on (1977, 19).” Women residents were so
important for population growth that Handcock suggests that the “permanent population”
can be better estimated by looking at the number of women and children present, using
the formula “2F + C, where F is the number of females and C the number of children,”

than by looking at the *“total numbers of seasonal populations.” Handcock calculates that

the number of permanent residents was only a quarter of the number of total residents in

" The document Handcock cites is the 1793 Great Britain, House of Commons 10
(1785-1801), Report from the Committee on the State of the Newfoundland Trade,
testimony of Peter Ougier, 405.
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the 1670s,® with women comprising just 12% of inhabitants (1977, 19). Similarly,
Andrews estimates Newfoundland’s female population as no more than 10% through
most of the seventeenth century (1997, 16).

In addition to the English and the Irish, smaller numbers of other ethnic groups
also immigrated to Newfoundland. Some French settlement occurred more or less
simultaneously with English settlement. Placentia (then called Plaisance) was officially
settled in 1662, but there is a record of people wintering over there no later than 1610
(Encyc. of N & L 1984, vol. 2, s.v. “France”).” As of 1687, there were roughly 15
communities inhabited by the French between Trepassey and Hermitage. These
communities had about a thousand residents, but only forty families (Encyc. of N & L
1994, vol. 5, s.v. “Settlement”). Plaisance did not survive particularly long as a French
colony. The 1713 Treaty of Utrecht specified the removal of French settlers and
“evacuation” took place in 1714. The community was taken over by the English (Encyc.
of N & L 1984, vol. 2, s.v. “France”).

At least in theory, all of Plaisance’s residents relocated to either France or to
Louisburg in Cape Breton. There is evidence, however, of unofficial French residents
near Port aux Basques on the west coast as of 1734, as well as of fairly early French
settlement in Port aux Basques itself. Immigrants from France also arrived later, as did
Acadian immigrants from Nova Scotia. These groups settled on the west coast, in the Bay
St. George’s area, on the Port au Port Peninsula, and in the Codroy Valley, during the

1800s (Encyc. of N & L 1984, vol. 2, s.v. “France”).

8 Specifically in 1675 and 1677, when censuses were taken (16, 19).

° The record is John Humphreys® Plaisance: Problems of Settlement at this
Newfoundland Outport of New France, 1660-1690, pub. in 1970 (Encyc. of N & L 1984,

vol. 2, s.v. “France”).
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Other immigrant groups included Mi’kmagq from the Canadian mainland and the
Welsh. For the purposes of this thesis, however, the most important such group is
Scottish immigrants, since it appears that Scottish customs may have influenced the St.
John’s variant of one of the traditions in which I am interested. Scottish immigration, for
the most part, took place relatively late. Initially, it grew largely out of Scotland’s trade
with Newfoundland. An Encyclopedia of Newfoundland and Labrador article suggests
that the 1720s is the earliest likely beginning date for this initially “sporadic trade.” In
1776, Hunters and Co. launched “a regular trade,” which involved shipping goods to St.
John’s and to Trepassey.'o Other firms joined it. In St. John’s, Scottish merchants
established thirty-seven “trading companies” in the years from 1794 to 1835 alone. As of
the 1830s, some Scottish traders were operating in the outports. Scottish settlement, like
English and Irish settlement, started out as “migratory,” but had by the 1830s largely
become permanent (1994, vol. 5, s.v. “Scotland”).

Later, in the 1890s, people with Scottish ancestry arrived from Canada as
employees of Robert Reid, who was himself Scottish and had been hired to take on
construction of the railroad. Some of these employees settled in St. John’s, due to the
location of the headquarters of the Reid Newfoundland Company there in 1902. Both
groups of Scottish immigrants to St. John’s were largely Presbyterian and from Lowland

backgrounds (Encyc. of N & L 1994, vol. §5, s.v. “Scotland”)."!

191t is not clear from The Encyclopedia of Newfoundland and Labrador’s account
whether the Trepassey branch of the firm opened in 1776, at the same time as the St.
John’s branch, or later (1994, vol. 5, s.v. “Scotland”).

' Another group of Scottish immigrants arrived in Newfoundland, mostly from
Cape Breton in Nova Scotia, between the 1840s and the 1860s, but settled on the west
coast. Members of this group typically spoke Gaelic and were Catholic (Encyc. of N & L
1994, vol. 5, s.v. “Scotland”). The part of the west coast where they settled is at some
remove from all of my fieldwork areas and this group probably had little or no impact on
the customs in those areas. Anyone studying death customs in the Codroy Valley or the
Bay St. George’s area, however, would want to consider its influence.
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1.2.2 Political Status of Newfoundland

Newfoundland is currently a province of Canada, but, during much of the time
period covered by this thesis, it was not. The political status of Newfoundland,
specifically the degree to which it has or has not been independent, has changed
considerably over time, with much of the change occurring in the twentieth century.
Newfoundland became an independent country in 1855, but in 1934, as a by-product of
the Depression and related problems, Britain took responsibility for Newfoundland again.
A commission replaced the legislature and took over its work. After World War II,
serious attention was paid to Newfoundland’s political status. The end result was two
votes on Newfoundland’s future in 1948. The option that finally received the most votes,
becoming part of Canada or “Confederation,” was implemented in 1949 (Encyc. of N & L
1984, vol. 2, s.v. “History” and vol. 5, 1994, s.v. “St. John’s”). For many
Newfoundlanders, Confederation is a time marker used to date other events and to signify
the beginnings of a significant cultural shift, which, among other things, had an impact on

funeral and mourning customs.

1.2.3 Development of Funeral Industry in Newfoundland

A full-fledged funeral industry, with funeral homes responsible for wakes, the
organization of the funeral, and the preparation of the body, was slow to develop in
Newfoundland. Folklorist Peter Narvaez says that “the traditional house wake” continued
to be practiced in Newfoundland through the mid-twentieth century “and on rare
occasions even into recent decades” (1994, 263). The archival manuscripts I consulted,
many of which had been written in the 1960s or 1970s, often discussed customs that were
still ongoing or that had been practiced until the fairly recent past. The old-style funeral

with a wake in the house, a walking funeral procession, and, in rural areas, intense
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expression of emotion was well within the living memory of most of my informants.
Even so, a funeral industry had, to varying degrees, already started to develop in some of
the more populated areas of Newfoundland, before or during the period covered by my
thesis.

Services that would be provided by community members in smaller communities
were commercially available in St. John’s at a relatively early date. Sociologist Ivan
Emke describes the funeral industry as developing in a parallel manner to the funeral
industry elsewhere in rural Canada, in that the original undertakers typically juggled a
number of occupations.'? He describes Gilbert Carnell as “one of the province’s first
undertakers” and says that his business, established in 1780, began with him working as
“a wheelwright and carriage builder.” His involvement in the funeral industry started
with the making and delivery of coffins. He eventually, in response to requests, took on
an organizational role in the funeral, particularly in relation to the transportation of the
body (1998, 19-20).

Folklorist Richard MacKinnon, in his thesis “Carriage-Making in St. John’s,
Newfoundland,” describes in a similar way how carriage-makers diversified their
businesses, although he dates the beginning of the process about a century later. In the
case of “the larger companies — Carnell’s and Oke’s,” diversification included taking on
the role of undertaker during the late 1800s. MacKinnon says, “Not only did this include
the activities of embalming and organizing wakes and funerals, but also making coffins
and the vehicles used in funeral processions” (1982, 27). MacKinnon reports that the

oldest St. John’s record of a hearse dates from 1862 (164).

12 At the time of these initial, early developments, Newfoundland was, of course,
not actually part of Canada.
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Mercedes Ryan, writing about St. John’s around the turn of the 1900s, also reports
that undertakers did not work full time in that capacity; rather they were wheelwrights or
carriage builders who built coffins “on the side” (1967, MUNFLA [Memorial University
of Newfoundland Folklore and Language Archive] ms 68-019D/p. 23, endnote 7). The
undertaker would make the coffin, with “his helpers,” but was not involved in the
preparation of the corpse (16). He closed the coffin, after the service in the house. If the
undertaker had employees, they would take the coffin from house to hearse. If he did not,
neighbours took on this task. The undertaker was responsible for lining up the funeral
procession in the right order and for leading the procession (19-21).

The sale of funerary goods in St. John’s was not limited to large pieces of
hardware. According to Mercedes Ryan, habits (the robes in which Catholic bodies were
often dressed) were typically “purchased from a store (usually run by a woman) which
specialized in making them” (MUNFLA ms 68-019D/p. 15). The production and sale of
habits was not necessarily formal. During an interview, Mrs. Northcott said of them, “But
I never saw those, but they did have them, when I was a child, because, as I said, 1
remember seeing, sign outside a house and they’d have, ‘habits for the dead,’ I had to ask
what they were” (Oct. 18, 2004). In this case, it sounds like someone was probably
running a small business from home, as an adjunct to housekeeping. Similarly, Folklorist
Hilda Chaulk Murray’s informant Marie Pike reported buying a habit, not from a store,
but from an individual: “A woman on George’s Street made them. I don’t know what her
name was but it was down on George’s Street that [ went to with my sisters to buy Aunt
Mary’s” (2002, 199). Relatively informal or not, the selling of habits was an early

indication of some degree of commercialization, as was the existence of professional

undertakers.



15

According to Emke, “mortuary rooms” (and, presumably, the entire process of
embalming) did not become part of Carnell’s operation until 1902. Andrew Carnell had,
at that point, “become the first licensed embalmer in Newfoundland,” following his
graduation from a specialized program located in Chicago, the United States School of
Embalming (1998, 20). Margo Dobbin, writing about St. John’s, indicates both that the
undertaker “would come and arrange the body” and that either the local midwife or the
local barber prepared the body and was paid a dollar for his or her services (1968,
MUNFLA ms 69-011D/p. 7). Similarly, Elizabeth Suzanne Lang’s discussion of a death
in St. John’s in roughly the early 1950s describes preparation of the body as occurring in
two parts. A nurse who lived in the neighbourhood came to the house and “closed the
womans [sic] eyes, with money, bound her mouth shut with bandage.” Afterwards,
however, the undertakers took the corpse away, presumably to do more significant
preparation. They returned it to the house some hours later (1966-67, MUNFLA 67-
012A/p. 3).

Mrs. Northcott described the procedure of removing the body and bringing it back
as “sort of halfway between the olden days, when you had to do everything at home.
Quite often, the nurse who looked after the old person, they’d get somebody, some
woman to come in, too, and they’d prepare the body. Yes. If you could afford it. If you
didn’t, the family would just [?]” (Oct. 18, 2004).

Even in St. John’s, wakes continued to be in the home until after the mid-point of
the twentieth century. Although commercialized funeral services were, to some extent,
already available, funeral home wakes were late in developing. Philip Field, an informant
quoted by Murray, says, “They [funeral homes] were the place where you bought the
casket. It was the funeral conductor’s office, his business.” According to Field, Carnell’s

was among the earliest funeral homes to offer a place where wakes could be held. Murray
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reports that a son of Geoffrey Carnell credits him with starting this funeral parlour in
1956 (2002, 203-04).

In any case, funeral home wakes caught on fairly quickly, but not instantly. Mrs.
Kearney told me that her mother’s wake took place at home in 1962. She thought that the
opening of the funeral home by Carnell’s did not occur before her mother’s funeral, but
instead, “Between nineteen sixty-two, nineteen-seventy, somewhere in there.” Mrs.
Kearney’s father’s funeral, however, which took place perhaps six or eight years after her
mother’s was in a funeral home (Nov. 17, 2004). Gerald Duggan, writing in 1968,
reported that some wakes were still being held in the home and that, when they were, the
funeral director removed the body to the funeral home, but brought it back within “a few
hours” (MUNFLA ms, 68-005C/p. 3-4).

Bay Roberts also had professional funeral services at a fairly early stage. As was
the case in St. John’s, a full range of undertaking services developed slowly. Wilbur
Sparkes told me in an interview, “Well, there was an undertaker here. My grandfather
died in 1944, if I take him as an example. But there was an undertaker, here, at that time,
a longstanding family, actually, Robert M. Patterson'> and Son. And after his father died,
Nathan carried on until a few years ago. He was the one who had the first funeral home.
And, if you wanted a body, as far as I can remember now, when my grandfather died, if
we had wanted, say, Mr. Patterson to come down and do the necessary, he would have
done it.” Nevertheless, it was more likely that community members, often non-

professional specialists, would prepare the body (Sept. 26, 2002).

'3 I have used pseudonyms for members of this family. The son was still alive
when [ was doing fieldwork, but denied any knowledge of funeral customs when I
contacted him. Since he was clearly not interested in discussing this topic, it seemed best
not to name him.
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When I asked Mr. Caravan if he thought that the existence of a funeral home in
Harbour Grace, another good-sized community in Conception Bay, had influenced the

development of a similar facility in Bay Roberts, he replied,

I don’t think so, because, well, there’s not a lot of social contact with Harbour
Grace, but, I think here, it was a natural continuation from the work done by
Nathan Patterson, who always attended funerals, who was a supplier of caskets
and officiated at the funeral, long before any funeral homes came about. So he
predated the funeral homes. And then when they started to become accepted or
become part of the normal function, he was one of the — now he might have a
little later than some others, but once he started, then it was just a natural
continuation from the past to continue with him.

I suggested, “Because he was basically adding services to something he was already
doing?”” and Mr. Caravan agreed. He said, “And I think that was the way that most people
looked at it. And, of course that also coincided with, say, central heating in homes and
just the general change in culture” (Nov. 18, 2002).

When I asked Mrs. Hunt when the local funeral home started, she said, “I really
don’t remember. I would say about twenty years ago. But it wasn’t the present funeral
home, we have now, which is a very nice one. The first one was sort of converted from a
garage into a funeral home and I would never give permission for my children to bring
me . . . down to that funeral home. Nor would I take my husband there. But that I would
wake him at home. But, now, they do have a decent one here.” When I asked her about
the first one, she estimated that it had opened fairly soon after her mother-in-law had
died, roughly thirty-five to forty years previously (or between 1962 and 1967) (Sept. 27,
2002). Similarly, Wilbur Sparkes said that his wife’s grandfather had been waked in that

funeral home in 1968 and estimated that it had been started between thirty and forty years

previously (Sept. 26, 2002).
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In contrast, Coral Sheppard was not sure when the funeral home started, but her
estimate or endpoint was much further back in the past. She said, “Oh, [ don’t really
know. I suppose that practically everything changed after Confederation, but before that
it was, some people still used their own homes. Yep. But nothing of this happened before
Confederation, which was in 1949, of course, but gradually after, that’s probably a few
years, that people got into them” (Sept. 27, 2002). Despite her relative vagueness about
dates, she was able to give me a little history of the funeral industry locally. She said,
“Well now, there has been a funeral home in Bay Roberts for a long time, I don’t know
how long, because Patterson used to have one. But now, when he retired, Moore’s had
one in Clarke’s Beach, so he bought premises in Bay Roberts and he operates two, one in
Clarke’s Beach and one in Bay Roberts” (Aug. 26, 2004).

The Moore in question was probably Clarence Moore or possibly one of his heirs.
Like many other undertakers, Clarence Moore started out doing other work, although, in
his case it is not clear from the information I have what the connection, if any, was
between undertaking and his previous occupations. Over the course of a number of
decades, he was involved in several businesses, beginning with a general store in 1941,
Afterwards he was involved in “trucking and wholesaling,” but was running a funeral
home as of 1980 (Encyc. of N & L 1981, vol. 1, s.v. “Clarke’s Beach). The two branches
of Moore’s seem to be the only funeral homes currently operating in the immediate area.

A different pattern existed in smaller communities, where access to the funeral
industry was likely to be minimal or non-existent. According to Emke, the province had
approximately fifteen funeral homes as of the mid-1970s. As a result, “many small
communities were either without funeral assistance at all (or could get limited help from
funeral operators in the larger centres).” Other people were thus responsible for “care of

the dead” (1998, 20). There was often a taboo on family members doing work related to
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death, so other community members performed such tasks. Typically, such services
would be provided for free, although those people who performed them might (if male)
be given alcohol, as a matter of custom.

In small communities, some death-related goods might be made or bought in
advance by the deceased; this was not at all unusual for coffins or “burial clothes,” for
instance (Peere 1992, 132). Such goods might also be provided by community members.
Mrs. Northcott reported that a friend of hers, who, by context, was probably from Bay
Bulls, said of habits that “her grandmother made, she really made them for her family.
And then an occasion would come, somebody would die suddenly, so she’d give them the
one she’d made for herself or her husband and make another” (Oct. 18, 2004). Peere
reports a rather different pattern, in which “shrouds, habits and coffins” might be lent to
the deceased’s family, on the understanding that replacements would be provided to the
lender (133).

The people I interviewed on the Northern Peninsula were not very sure about
when exactly the funeral homes were started there, but it was well within living memory.
Mrs. Hillier of St. Lunaire-Griquet suggested, “It hasn’t been open very many years,
might’ve been twenty-five years, perhaps?” All she was certain of, however, was that the
funeral home had not yet been started during the period (1944-47) that she lived in St.
Anthony (June 14, 2002). Similarly, Mrs. Hurley in Conche said, when asked when the
funeral home opened, “I don’t know, but I think it was, maybe fairly recently. Like I have
no idea, you know, how many years now, but I don’t think it’s that long. Like for this
area” (June 24, 2002).

Death rites take place within particular contexts, which shape them and structure
their meanings. The material culture related to death is part of those contexts. So is the

formal or informal infrastructure that provides the material culture and the organization
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of the rites. The context for death rites is not, however, limited to aspects of culture
directly related to death. The history, demographics, and individual circumstances of
particular communities contribute to the specific forms that death rites take, as do local

attitudes, beliefs, gender roles, and understandings of space.

1.3 Communities

1.3.1 The Great Northern Peninsula: Conche and St. Lunaire-Griquet

I made one fieldwork trip to the Great Northern Peninsula on the west coast in
June of 2002. The peninsula is three hundred kilometres long (Sinclair and Felt 1992,
59), but has a population of only 15,000 people living in “sixty small communities”
(Omohundro and Roy 2003, 106). St. Anthony, which is close to the tip of the peninsula,
is a relatively large community, with a population of 2,730 in 2001 (Statistics Canada
2004, 575). It is a “service centre” (Sinclair and Felt 1992, 59) and was the site of the
first funeral home in its general area.

Most of the Northern Peninsula (including both the communities in which I did
fieldwork) was part of the French Shore, under two treaties defining and redefining this
area. The 1713 Treaty of Utrech gave England jurisdiction over Newfoundland and
required France to stop fishing along the south coast (Encyc. of N & L 1984, vol. 2, s.v.
“French Shore”). Migratory fishermen from France retained access to the area between

Pointe Riche and Cape Bonavista (Thompson as qtd. in Encyc. of N & L 1984, vol.2, s.v.
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“French Shore”'*). They had, however, to leave when the fishing season was over and
build no structures other than those they needed to catch and process fish. According to
the Encyclopedia of Newfoundland and Labrador, “French fishermen enjoyed a virtual
monopoly on the Treaty Shore” for some time following this treaty. The 1783 Treaty of
Versailles redefined the French Shore as the coast between Cape Ray and Cape St. John
(1984, vol. 2, s.v. “French Shore”).

Settlement on the French Shore took place relatively late. In some ways it was
similar to settlement elsewhere in Newfoundland, but the rights the French held in this
area, the political situation related to those rights, and the impact of that situation on
settlers complicated the process (Encyc. of N & L 1984, vol. 2, s.v. “French Shore”).
Sociologists Peter R. Sinclair and Larry Felt attribute late settlement to France’s right
under treaty to fish this area without competition, but acknowledge evidence of a small
amount of settlement in the late 1700s (1992, 59). The Encyclopedia of Newfoundland
and Labrador puts the date of settlement somewhat earlier, in the middle of the 1700s.
Some settlers became guardians and took care of French fishing property. Others simply
kept away from the French. During the Seven Years’ War and later the American
Revolution, settlement increased more rapidly, as the French did not engage in the
migratory fishery during those wars. Despite the delay in settlement, the population of the
French Shore had reached more than 3,000 by 1857 and 13,000 as of the 1890s (s.v.
“French Shore”).

According to the Encyclopedia of Newfoundland and Labrador, fishing by
Newfoundlanders on the French Shore started in the mid-1800s, with many of the

fishermen coming from Conception Bay (1994, vol. 5, s.v. “St. Lunaire-Griquet”). France

'* The document the Encyclopedia of Newfoundland and Labrador cites is F. F.
Thompson’s 1967 French Shore Problem in Newfoundland (orig. pub. 1961), App. 191.
It appears that the original language came from Article 13 of the Treaty of Utrecht.
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was adamant through the late 1700s and much of the 1800s that the French Shore fishing
should be reserved for fishermen from France. Britain was, at least at times, reluctant to
agree. The French sometimes took action to remove Newfoundland fishermen living
and/or fishing in this area. These and related issues were a source of tension between
France and Britain and, eventually, between both countries and the colonial government
of Newfoundland. Repeated negotiations to address these concerns took place over a
period of years. In part because France’s migratory fishery to Newfoundland was
declining, anyway, France, England, and Newfoundland were finally able to reach
agreement on local fishing rights in the 1904 Anglo-French Convention. The French still
retained some fishing rights, but the agreement made explicit that their rights were not
exclusive (Encyc. of N & L 1984, vol. 2, s.v. “French Shore”).

The relative slowness of settlement in this area and the area’s ambiguous status
may have contributed to its situation in more recent times. Sinclair and Felt describe the
Northern Peninsula as “one of the least privileged areas of Newfoundland,” characterized
by “numerous indicators of marginality, such as low incomes, high dependence on
welfare and unemployment insurance, a restricted labour market, low levels of education,
loss of youth who migrate in search of work opportunities, and minimal access to social
services.” Although Sinclair and Felt’s article is based on research done in 1988, it is
unlikely that many of these “indicators” have changed for the better since the imposition

of a fishing moratorium in the early 1990s, following the decline of northern cod stocks

(1992, 61).13

1% The initial imposition of a moratorium on cod took place in 1992, due to a
decline in fish stocks that had been ongoing over several decades (Power 2005, 38-39;
41). When the Canadian government first imposed the moratorium, it applied only to
certain areas and was expected to be temporary. Over the next several years, however, the
moratorium expanded to cover all sea areas close to Newfoundland and most species of
groundfish. By 1993, the moratorium’s length had become “indefinite” (41-42).
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The focus of the fishery changed after the moratorium, with shellfish, especially
snow crab and shrimp, increasing in importance. According to a 2006 report by the Great
Northern Peninsula Fisheries Task Force, shrimp then made up about “60 percent of total
inshore landings” (66). Similarly, by 2000, snow crab accounted for almost a quarter of
the value of the entire inshore catch (29). The peninsula’s total “fish landings” were close
to those before the moratorium by the early 2000s. The total value of the fish landed was
higher than it ever was before the moratorium (38).

Nevertheless, the local impact of the moratorium was huge. Many fishermen and
many employees of fish processing plants were not in a good position “to find gainful
income or employment from other species fisheries.” Those fishermen involved in the
area’s “many small boat enterprises” focussed on cod had especially little flexibility in
this regard (Great Northern Peninsula Fisheries Task Force 2006, 38). The total number
of jobs in fish processing decreased from more than 2000 before the “groundfish
collapse” to about 900 in 2004. Some fish plants shut down and large amounts of snow
crab and shrimp were sent to be processed in plants in other areas (54-55). The same was
true of groundfish and pelagic fish (36). Unemployment remained high: “the regional
unemployment levels on a seasonally adjusted basis, is [sic] approximately twice the
provincial average of 15%.” The population dropped 24% between 1986 and 2001 (66).

Anthropologist John Omohundro and environmental scientist Michael Roy assert
that the economy of the Northern Peninsula lacks complexity compared to other parts of
Newfoundland. They identify “the only industries” as mining, fishing, and cutting wood.
Those occupations were not exclusive. Many fishermen worked as loggers once the
fishing season ended for the year. At one point, 22% of workers were involved in the
three major industries, but, at the time of Omohundro and Roy’s writing, only the logging

industry was doing well. It was growing, but mining no longer took place. Fishing was
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still more financially important than any other form of industry, but, due to the cod
moratorium, brought in less income than it had previously. Omohundro and Roy say the
growing tourist industry “has shown signs of becoming an important supplemental
industry” (2003, 106-08).

In addition to paid work, many local residents engage in various subsistence
activities, including gardening, berry picking, hunting, and cutting wood, to supplement
their incomes. Although their lives in many ways resemble the lives of other
Newfoundlanders, Omohundro and Roy assert that people on the Northern Peninsula rely
more on subsistence activities and are not as financially well-off, at least as measured by

household income (2003, 106-07).

1.3.1.1 St. Lunaire-Griquet

St. Lunaire-Griquet is on the eastern coast of the Northern Peninsula, about a
forty-minute drive from St. Anthony, on a main road connecting it to several nearby
communities. The Encyclopedia of Newfoundland and Labrador describes it as “the
service centre for several smaller communities to the north” (1994, vol. 5, s.v. “St.
Lunaire-Griquet”). In my estimation, St. Anthony was a more significant service centre,
but St. Lunaire-Griquet did have a post office and a convenience store or two, as well as
the local secondary school, with the local library housed in the same building. The
Encyclopedia of Newfoundland and Labrador gives the distance between the two
communities as only twenty km (s.v. “St. Lunaire-Griquet”), but the road is not
particularly direct.

Historically, use of the harbour started well before settlement. Fishermen from
Brittany were based in Griquet Harbour and the neighbouring harbour, St. Lunaire Bay,

by 1534. Until the middle of the 1800s, the French used these two harbours as “fishing
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stations” (Encyc. of N & L 1994, ;101. 5, s.v. “St. Lunaire-Griquet”). Apparently not much
is known about early settlement of either community, but the Encyclopedia of
Newfoundland and Labrador speculates that their early history probably resembled that
of the rest of the French Shore, in that the first residents of English ethnicity were
responsible during the winter for fishing property belonging to the French, and,
consequently, were granted access to fishing areas that otherwise only the French could
use.

The earliest information is evidently based on oral history; the Encyclopedia
reports, “The first settlers are said to have arrived by 1849.” The 1857 census gives more
official information. At that time, eighteen people were living in Griquet and ten in
Fortune, a now-resettled area of Griquet Harbour. St. Lunaire had twenty-two residents.
The population grew to 174 by 1874, with many settlers coming from the vicinity of
Cupids and Port de Grave in Conception Bay. The French had not been using Griquet for
some time, as of 1872. Construction of a combined Anglican school and chapel took
place in 1885. The Encyclopedia describes it as “the first public building.” Construction
of a combined Methodist school and chapel followed shortly thereafter. A Pentecostal
church was built in 1935. St. Lunaire-Griquet reached a significant size, by local
standards, in 1935, when it had roughly five hundred residents (1994, vol. 5, s.v. “St.
Lunaire-Griquet”).

According to Canadian census information, in 2001 the population of St. Lunaire-
Griquet was 822, an 11.5% decline since 1996, when 929 people lived in the community

(Statistics Canada 2004, 575). 16 gt Lunaire-Griquet was overwhelmingly Protestant;

'® Many figures from the Canadian census are approximations, rather than exact
numbers. Judging by available information on the derivation of estimates, the numbers
given for very small subsets of people may not be particularly accurate. See the 2001
Census Handbook for information about differences between the short and long forms
(Statistics Canada 2002a, 3, 20), the methods for calculating estimates for total
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census figures show 775 Protestants, 30 Catholics and 15 people with “No religious
affiliation” (578-79). The census was less effective in identifying the ethnic backgrounds
of the residents; well over half the population (590 people) identified themselves as
“Canadian.” Other responses suggest the population was mostly of British descent. 185
residents reported being ethnically English, 30 Irish, 20 Scottish, and 15 Welsh. Thirty
people identified as Norwegian and fifty-five as Métis (576-77).

St. Lunaire-Griquet is not particularly complex economically. Writing about the
late 1900s, the Encyclopedia of Newfoundland and Labrador describes tourism as “an
important supplement to the fishery” (1994, vol. 5, s.v. “St. Lunaire-Griquet). Implicitly,
most wage earners worked in one or the other. Since the collapse of the fishery, tourism
has probably become more important. At the time I was there, the community had a set of
rental cabins, a motel, and a nice restaurant.

My fieldwork experience in St. Lunaire-Griquet was frustrating. While I had done
fieldwork before, [ had never gone into a community unfamiliar to me nor conducted
fieldwork under fairly tight time constraints. Not only had I never been to St. Lunaire-
Griquet before, but [ had almost no previous experience with rural Newfoundland. In
addition, I am shy enough to make it difficult to contact and meet with strangers. While
this was a problem to some extent during all my fieldwork, in St. Lunaire-Griquet, the
newness of the experience intensified my difficulties. Communication was a challenge in

other ways. To call potential informants, I had to use a pay phone on the porch of the

populations based on the long forms (20-21), and the use of rounding for the purpose of
preserving confidentiality (24). These methods probably also account for the occasional
anomaly in census figures, as when Statistics Canada reports that 815 people in St.
Lunaire-Griquet said they used a single language at home, but 820 of them said the
language in question was English (2004, 577).
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building housing the office and store that served the cabins. My lack of familiarity with
the local accent caused problems in both interviewing and transcription.

The interview questionnaire I prepared before fieldwork was lengthy and wide-
ranging. As the project developed, I began to focus more specifically on certain areas of
interest, but those areas had not yet emerged at the time of the St. Lunaire-Griquet
interviews. The result was that the information from those interviews was less relevant to
the final version of my topic than information from later interviews.

Despite a number of leads that did not work out, I interviewed two informants.
One, John Bridger, was in his mid-sixties. Raised in St. Lunaire-Griquet, he had attended
school through Grade Three. He was retired, but had in the past worked as a cod
fisherman, gone sealing, and occasionally done roadwork. His wife, who was also retired,
had worked with severely disabled people in St. Anthony and as a babysitter. Mr. Bridger
was an Anglican.

Mr. Bridger had considerable involvement, both past and present, with the work
that takes place in a community following a death. This included setting up rooms in the
local churches for wakes, coordinating grave digging, acting as pallbearer, sitting up at
wakes, and washing bodies. In addition, he had assisted in making coffins. Mr. Bridger’s
wife also did community work related to death. Through her church’s women’s group,
she was involved in the preparation of meals for bereaved families and she once went
with her husband to prepare a body (June 17, 2002)."”

Minnie Hillier was also born in St. Lunaire-Griquet. Eighty-five at the time I
interviewed her, she lived with one of her sons and his wife and child. She had been

twice widowed and had thirteen children. Her first husband had been a fisherman and the

' This was at least nominally an exception to local norms Mr. Bridger articulated
in the interview, whereby men would prepare male bodies and women female bodies
(June 17, 2002).
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second husband a labourer who worked on the roads. For the most part, she was a
housewife, but after her first husband died, she and the children of her first marriage
moved to the orphanage at the Grenfell Mission in St. Anthony, where she worked in the
sewing room. Mrs. Hillier had spent most of her life in the community, but she had also
lived out of province for a while. She belonged to the Salvation Army. I interviewed Mrs.
Hillier twice while I was in St. Lunaire-Griquet. I attempted a follow-up interview by
phone, but the tape for that interview did not record and Mrs. Hillier was not willing to
do another interview.

Over the course of her lifetime, Mrs. Hillier was involved in some of the tasks
female community members performed after a death. For example, in the past, she and
her sister made paper flowers to decorate coffins and she reported that she and the
daughter-in-law with whom she lived would cook food for bereaved families (June 18,
2002). Mrs. Hillier told me that her mother had prepared bodies regularly and that one of
her husbands had done so “once or twice.” She, however, had a personal distaste for the
task and had not learned exactly what it involved. Her husband had also made many
coffins and her mother had made shrouds (June 14, 2002; June 18, 2002). Mrs. Hillier
and one of her husbands had at least once cared temporarily for children in a family that

had lost another child (June 18, 2002).

1.3.1.2 Conche

Conche, like St. Lunaire-Griquet, is on the east side of the Great Northern
Peninsula, but significantly further down the coast, on the other side of St. Anthony. It is
relatively isolated even from other Northern Peninsula communities and access is by a

long, gravel road. Conche is relatively homogenous and had a population of 263 in 2001.
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This was a significant drop (of 23.8%) from the population of 345 in the 1996 census
(Statistics Canada 2004, 535).

Folklorist George J. Casey, who grew up in Conche, describes the community as
consisting of nine different areas or “geographical settlements” (1971, 1), but the two
main subdivisions are Conche proper and Crouse. These two areas of Conche face
different harbours (20-22) and the physical separation between the two areas is obvious
(even to someone unfamiliar with the area) in a way that divisions between other areas of
Conche are not. With the exception of part of Crouse, the inhabited areas of the
community are on the Conche Peninsula (19), which the Encyclopedia of Newfoundland
and Labrador, describes as “T-shaped.” The main area of Conche (where I did all my
interviewing) is to the southwest of the harbour it faces and south of the isthmus
connecting the peninsula to the mainland. Crouse is on the other side of the isthmus
(1981, vol. 1, s.v. “Conche”).

Conche has a long history as a known location with a name. It appears on a 1613
map documenting the 1612 explorations of Champlain (Casey 1971, 24; Encyc. of N & L
1981, vol. 1, s.v. “Conche”). Fishing by French and English fishers may have taken place
from this site for a hundred years or more prior to first settlement. There are records of
fishermen of both groups using Conche Harbour and Crouse Harbour at various times
between 1764 and 1792 (Encyc. of N & L, s.v. “Conche”).

When permanent settlement in Conche finally took place, it initially involved
“Irish settlers,” whom the French hired as guardians to take care of “fishing gear and
property” during the winter (Casey 1971, 32; Encyc. of N & L 1981, vol. 1, s.v.
“Conche”'®). The first family to live in the community arrived no later than 1800. Conche

had grown to sixteen families comprising 101 residents by the time of the 1857 census,

'8 The quotes are from Casey (1971, 32).
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the first to count the community. According to the Encyclopedia of Newfoundland and
Labrador, they were “all Irish Roman Catholics.” This may not be strictly accurate, as
the Encyclopedia also says that one of the early settlers (who, judging by his last name,
still has descendents in the community today) was from Jersey in the Channel Islands.
The population swelled during the summer, due to the migratory fishery. In 1858, there
were 244 fishermen from France in the community. The French built a Catholic chapel in
the community and the priest who led services there was based at Cape Rouge (which is
now Crouse) (vol. 1, s.v. “Conche”). The French continued to fish in the area until around
1900 and the French navy maintained the graves of fishermen from France up through the
time of Casey’s 1968 fieldwork. Casey reports that some previous Conche residents had
been “bilingual” and that the death of the final resident to speak French well occurred in
1961 (1971, 36-37).

As of 1901, the population had risen to 298. Although a school initially opened in
Conche around 1860, its operation was somewhat sporadic until 1890 and it did not have
its own building until 1883. Other additions to the community’s infrastructure during the
1900s included a telegraph office in 1912, a nursing station in 1960, and a government
wharf in 1981 (Encyc. of N & L 1981, vol. 1, s.v. “Conche”).

The salmon fishery became less important and the cod fishery more so after 1900.
Nevertheless, the fish processing facility located in the community during the 1920s
canned salmon, as well as making cod-oil. Residents also engaged in sealing. During the
early years of the twentieth century, some Conche residents participated in the Labrador
fishery. From 1950 on, Conche residents mostly fished inshore, but around 1968 they re-
engaged in the Labrador fishery. By the 1960s there was another fish plant in the

community (Encyc. of N & L 1981, vol. 1, s.v. “Conche”).
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Conche was incorporated in 1960. At this point, it was growing, in part because of
resettlement from other communities. Most significantly, when the Grey Islands were
resettled, nine families (including eighty-four people) moved to Conche. The 1966
population was 624, a significant increase from the 1961 population of 552 (Casey 1971,
47-48; Encyc. of N & L 1981, vol. 1, s.v. “Conche”).

Construction of a road to Conche did not take place until 1969 (Casey 1971, 23).
Omohundro points out, however, that there was increasing contact with the outside world
by, for instance, radio, snowmobiles, and “bush planes” prior to the road going through
(1994, 74). Conche also had coastal steamer service through 1969 (Casey 23; Encyc. of N
& L 1981, vol. 1, s.v. “Conche”). Casey reports that it was possible, between 1965 and
1969, to travel by road to Englee and then to Conche by fishing boat. No method of
transportation was reliable all year long, however. In the spring, thawing meant neither
snowmobiles or dogsleds had enough snow. The airstrip was also not usable then. Nor
was the harbour, if there was “loose drift Arctic ice” in it (23-24).

Casey describes the “‘original permanent settlers” as being “Irish and Roman
Catholic” (1971, 2) and Omohundro says that Conche “maintained an Irish Catholic
subculture” (1994, 60). Two of my informants told me that the community was either
entirely Catholic or, even more specifically, entirely Irish Catholic (Bromley, Aug. 10,
2004; Dower, Aug. 19, 2004). Nevertheless, the 2001 census shows a somewhat more
complicated picture. In addition to Irish ancestry (145 people), residents of Conche also
reported English (105), Scottish (35), French (45) and Welsh (25) ancestry. As in St.
Lunaire-Griquet, a large number (ninety-five) gave their ethnicity as “Canadian”
(Statistics Canada 2004, 537). Since these numbers total considerably more than the
population of the community, what many residents actually reported must have been

mixed ancestry. The community was strongly Catholic, but, according to the census,
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roughly thirty-five Protestants were also in residence (539). The attitudes of my
informants towards Catholicism ranged from devout through irreverent and perhaps
somewhat angry, but none appeared to be simply disengaged. In Newfoundland,
education was historically denominational (Elliott 1998, 1),19 which, in Conche, meant
that everyone attended a Catholic school.

Casey reports that at the time of his 1968 fieldwork, class divisions were not
important in Conche. He perceives, however, that this was less true in the period 1860-
1930, when there was a division between fishermen (and, implicitly, their families) on the
one hand and a small number of professionals (such as the priest, teachers, merchants,
and medical specialists) who had more connections to “the outside world.” The group of
fishermen was not monolithic; Casey identifies four separate “sub-groups.” Membership
in these groups depended partly on economic status, but other factors, such as how
hardworking a fisherman was perceived to be, were also involved (1971, 54-57).

At the time I visited, there was a fish plant in the community, as well as two small
general stores, a post office, a small restaurant, and at least one bar. A small museum
opened while I was there. Residents had, however, to go to nearby Roddickton for health
services, gas, and major grocery shopping. In other ways, Conche was self-sufficient.
Despite a relatively small number of children, in 2002 the community had its own K-12
school. It not only had its own church, but was the seat of the local Catholic parish and
the residence of the parish’s priest. The priest said regular weekday masses and a regular
Saturday evening mass in the church in Conche, while visiting churches in other

communities in the parish on a rotating basis.

'° This changed with the 1997 passage of a referendum making the education
system non-denominational (Elliott 1998, 3).
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I found fieldwork in Conche much easier than fieldwork in St. Lunaire-Griquet.
No doubt, this was partly because I was learning how to do fieldwork in unfamiliar
communities. Strategies that I had tried in St. Lunaire-Griquet, but that had not been
particularly effective there, worked considerably better in Conche. For instance, the
community council and the parish priest were both very helpful when I contacted them
trying to find informants. I interviewed four Conche residents and talked to two others
who were not comfortable with signing a consent form.

I interviewed Gerard Bromley in person on June 23, 2002 and again by phone on
August 10, 2004. Mr. Bromley was in his mid-fifties. Born in Conche, he had spent much
of his life there, although he attended university in St. John’s and lived in some other
Newfoundland communities. A retired teacher, he was still doing some substitute
teaching and sometimes fished with his brother. At home, he did much of the housework
and cooking, while his wife was a nurse with an administrative position. Like all my
other informants in Conche, he was Catholic.

Austin Dower, a retired school principal, was in his early 50s when I interviewed
him. He had lived most of his life in Conche, but had spent about four years in St. John’s
during his childhood and early teens. He returned to St. John’s to attend university, where
he earned a Teaching Certificate 4. He had also spent a summer in Corner Brook. Mr.
Dower worked as a teacher for more than twenty years, but after his retirement took a
number of odd jobs, including carpentry, working at one of the local game lodges, and
working in the fish plant. His wife had been a teacher and then a housewife. I interviewed
Mr. Dower once in person and again by phone in August of 2004.

Betty Gould is the pseudonym for an informant her late sixties, who had spent
most of her life in Conche. She had, however, also lived in the Grey Islands, off the coast

of the Northern Peninsula, for ten years after her marriage. The Grey Islands were
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resettled in 1963 (Casey 1971, 47-48), and she returned to Conche. Mrs. Gould, at the
time I interviewed her, spent winters in St. John’s. She attended school through Grade 10.
She was retired at the time of the interviews, but had earlier worked at the post office and
the fish plant and had been a housewife. Her husband was also retired. I interviewed Mrs.
Gould twice while I was in Conche.

Jean Hurley, a pseudonym, was in her early fifties when I interviewed her. Mrs.
Hurley was born in Conche and spent much of her early life there, but lived away from
the community, in St. John’s and Toronto, for a period of time as an adult. In 2002, she
owned one of the small general stores in Conche and she had previously worked as a
cashier, bank teller, and bookkeeper. Earlier, she taught for three years. Her husband was

the owner of a trucking company. I interviewed Mrs. Hurley twice during my visit to the

community.

1.3.2 Bay Roberts and Nearby Communities

Located in Conception Bay on the Avalon Peninsula, about an hour away from St.
John’s, Bay Roberts is larger than Conche and St. Lunaire-Griquet and much less
isolated. There are a number of other communities nearby, including Port de Grave and
Clarke’s Beach, where I also did fieldwork. Bay Roberts is now one of the more
prominent communities in its general area. This was not always the case, however, and
the historical sources I have used are sometimes more focussed on other communities. In
particular, one of the most useful sources I found for the history of Conception Bay
(Andrews) is about Port de Grave. For this reason, I discuss the history of this entire area
as a unit.

Port de Grave is a short distance away from Bay Roberts to the south, on another

peninsula. There are a number of small communities on the Port de Grave peninsula,
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which visually are much more distinct from each other than St. Lunaire and Griquet or
the small neighbourhoods that make up Conche. One of those communities has been
called “Port de Grave” (or some variant of that name) for well over two hundred years.
The name was originally used, however, not just for that community, but for the entire
bay to the peninsula’s southeast (now known as “Bay de Grave”). Probably for this
reason, even once the name was attached to a specific community, it continued,
simultaneously, to be used to refer to a greater or lesser part of the surrounding land area.
Currently, the name “Port de Grave” is used for both the community of Port de Grave and
for a large part of the peninsula, including the communities of Hibbs Cove, Blow Me
Down, and Ship Cove. The communities on the end of the peninsula closest to the
mainland are not considered part of Port de Grave (Andrews 1997, 2-4; Encyc. of N & L,
1993, vol. 4, s.v. “Port de Grave”).

English fishers used Conception Bay in large numbers on a seasonal basis during
the last part of the sixteenth century and the first part of the seventeenth. Port de Grave
was one of “the early centres of the English shore-based fishery in Newfoundland”
(Andrews 1997, 5-6). Fishing boats from England started to arrive annually in Port de
Grave no later than the 1590s. Most came from South Devon, but “some of the fishing
crews” were from the Channel Islands and from Bristol (8). The ancestors of some Port
de Grave residents came from Jersey and Bristol (36).

The Port de Grave peninsula was probably among the first areas of settlement in
Conception Bay, with some evidence pointing to a date as early as 1595 for initial
settlement by one family and dates in the first half of the seventeenth century for two

other families (Andrews 1997, 9, 30; Encyc. of N & L, 1993, vol. 4, s.v. “Port de
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Grave”).”’ In 1610, an early attempt at formal colonization took place at Cupids on the
other side of Bay de Grave. Andrews calls this community “the first official British
colony” (9) and the Encyclopedia of Newfoundland and Labrador says that it was “the
first systematic attempt at English settlement” (Encyc. of N & L 1994, vol. 5, s.v. “St.
John’s”). Cupids had a rocky history and lost its “official” status no later than 1628. A
number of the colonists’ surnames did not disappear with the colony, however, but
continued to be used in Conception Bay, including, in some cases, in Port de Grave
(Andrews 12-15).

Andrews thinks that the choice of Bay de Grave for the location of this colony is
an indication that the bay was “a focal area of the ancient English fishery” (1997, 15).
Conversely, the founding of the colony also had a lasting impact on the relative
importance of this area; it “helped to establish the west side of Conception Bay, with Port
de Grave at its centre, as the lead area of stable English settlement.” In addition, the
colony’s founding sped up the transition from “the migratory ship fishery” to “a resident
fishery” (15). Since a resident fishery cannot exist until there are resident fishermen, by
implication the colony’s founding also increased the rate of settlement in the area.

More and more fishermen became land-holding settlers or “planters” from 1620
on. Port de Grave was one of several communities in Conception Bay where some
planters settled early. Additional planters established themselves in Port de Grave later in
the century. The planters, although not as transient as seasonal fishermen, were, on the

whole, a relatively mobile lot. Some remained for the rest of their lives, but the greater

20 The evidence for these “tenuous claims,” as Andrews refers to them in his chart
“Founding Families: Earliest Family Arrivals in Port de Grave,” may not be particularly
reliable (1997, 30). Andrews gives the source for the 1595 settlement as “a document at
the Registry of Deeds” (9). Elsewhere, however, he identifies this document as the 1755
“Fisherman’s Plantation Book,” which credits George Daw with asserting that his family
had owned its property for 160 years. Andrews admits that this family’s surname does
not appear in any other records concerning Port de Grave until 1706 (29-30).
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number eventually moved elsewhere. While acknowledging that the number of “resident
fishermen” was often quite large, Andrews estimates the “permanent population” of
Conception Bay at no more than several hundred throughout the 1600s (1997, 16-17).

In 1697, Port de Grave had the second largest population of men, 116, in
Conception Bay. As of 1698, Port de Grave and Hibbs Hole between them had a
population of eighteen planters and eighteen women residents. There were forty children
in the area by 1702 (Andrews 1997, 21), when the population also included thirteen
women. The result was that the ratio of women and children to men was higher in this
area than it was anywhere else in Conception Bay (23). According to Andrews, “In this
period, Port de Grave possibly had more ingredients of a stable population than any other
settlement in Conception Bay” (21).

Donald Badcock, the author of a student paper on Bay Roberts reports that,
according to “elderly residents of Bay Roberts,” Bay Roberts East was also inhabited
before the establishment of the colony at Cupids. He thinks the original settlers were
likely fishermen from Jersey. Badcock suggests that overwintering by a small number of
people, “to protect the crews [sic] gear from the French, Spanish, and Indians,” may have
begun in the first decade of the 1600s. Permanent settlement, in his judgement, probably
took place between roughly 1650 and 1700 (19687, 2-3). Nevertheless, as of 1675, there
were only twenty-eight residents. They worked in the inshore fishery (Encyc. of N & L
1981 vol. 1, s.v. “Bay Roberts”).

Andrews reports two additional waves of immigration in Port de Grave: from
1725 through 1770 (1997, 37) and from 1770-1805 (44). During the first period, there
was a shift in the origins of the immigrants, as well as the community’s economic

connections, with Devon becoming more important (36). Despite this immigration, as late
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as 1750, there were a maximum of twenty families living in Port de Grave and Bare Need
(45). By the end of the century, however, the population was close to a thousand (48).

Bay Roberts also experienced growth, although much of it was at a later date.
According to Badcock, there were roughly a thousand residents in 1800.%! Fifty years
later, there were about three times as many. Immigrants from Ireland and Western
England contributed to this jump in population (19687, 5-6).

Perhaps partly as a side-effect of growth in Newfoundland generally,
governmental structures in the area became more complex. Bay Roberts became part of
the Carbonear Judicial District in 1729, when the system of judicial districts was initially
set up. Early in the nineteenth century “three of the oldest and most respected
inhabitants” were given authority for “settling trivial disputes” (Encyc. of N & L 1981,
vol. 1, s.v. “Bay Roberts”). Port de Grave was, as of 1835, the site of a district court. It
had a “resident magistrate” up through 1865 (Encyc. of N & L 1993, vol. 4, s.v. “Port de
Grave”).

Fishing continued to be important in Port de Grave (Encyc. of N & L 1993, vol. 4,
s.v. “Port de Grave”), but the community started to diversify economically. Andrews
reports that “artisans, merchants and clerics” were able to make their living locally no
later than 1800 (1997, 49). The community had a doctor prior to 1760 (Encyc. of N & L,
s.v. “Port de Grave”). Mercantile trade also developed in Port de Grave. Some people
acted in at least a limited way as merchants, starting at the end of the 1600s, when
boatkeepers who had to make a yearly trip to England for their own business arranged to
also sell the fish of other people in the community and buy supplies for those people with

the proceeds (Andrews 49). In 1780 a “fisheries supply and trading outfit” set up shop in

*! Badcock includes in the 1800 figure the populations of Coley’s Point (with
about fifty residents) and North Waters, a community that was “on the [same] neck of
land” as Bay Roberts and whose inhabitants later relocated to Bay Roberts (1968?, 5-6).
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Port de Grave (Encyc. of N & L, s.v. “Port de Grave”). Changes in the market resulted in
the development of the credit system in the late 1700s. This allowed merchants to pass
some of their risk onto individual fishermen who hired and headed fishing crews
(Andrews 50).

Richard and William Newman and Co., a branch of “the vast and eminent
Newman commercial empire,” opened in Port de Grave in the middle of the 1700s. This
branch was Newman’s Conception Bay headquarters (Andrews 1997, 52). Newman’s
was a significant contributing factor to Port de Grave’s relative importance during the last
part of the eighteenth century and the beginning of the nineteenth. Some of its agents
eventually set themselves up as merchants and founded their own companies. Several
people in the community served as middlemen between the fishermen and merchants.
Andrews describes Port de Grave as “the commercial heart of the region” during this time
(54-55). From roughly 1760 to 1840, the Port de Grave mercantile families had an impact
beyond the strictly economic. This group included almost all those who had any amount
of formal education, as well as most of *“‘the social and cultural leaders of the area.” Its
members founded schools, ran religious education, took on various roles in government,
were sometimes involved in politics, and, overall, were highly involved in community
service (71-72).

Andrews reports that, in the long-term, none of those families remained in Port de
Grave. He thinks that their departure correlated with commercial decline (1997, 72). Port
de Grave’s financial prominence in the region began to fade. Newman’s left the
community in 1806 (54). Nevertheless, there continued to be merchants in the area even
if, at least in Port de Grave, they were not of the same calibre as this particular group, and

a social distinction between the merchants and the working class members of the

community persisted.
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Commerce also began to develop in Bay Roberts. Merchants were working year
round in Bay Roberts in 1810, at the latest, when Robert Pack founded a business there
(Badcock 1968?, 7; Encyc. of N & L 1981, vol. 1, s.v. “Bay Roberts”). During the 1800s,
it was one of two communities in this general area to become “major shipping ports”
(Andrews 1997, 22-23).

The local fishery diversified to include the seal fishery, as well as a migratory
fishery to Labrador and parts of the northern coast of Newfoundland (Andrews 1997, 89;
Encyc. of N & L 1981, vol. 1, s.v. “Bay Roberts™). This change in the fishery resulted in
financial and manufacturing changes. The more important merchants in Port de Grave
had acquired roles in the Labrador fishery by the 1820s (Andrews 95). In addition, the
large boats needed for both the Labrador and sealing fisheries could be, and sometimes
were, used for trade with foreign countries. The need for such ships stimulated ship
construction in Port de Grave (97). At a somewhat later date, boat-building also became a
significant industry in Bay Roberts (Badcock 19687?, 8; Encyc. of N & L, s.v. “Bay
Roberts”). In Port de Grave, all of these changes resulted in increased class complexity
(Andrews 97). Although Andrews does not discuss this, it seems likely that similar
developments took place throughout this area of Conception Bay.

Changes in the size of the ships used for both sealing and the Labrador fishery
made the ships too large for Port de Grave’s harbour. As a result, the number of sealing
ships based there decreased during the last half of the 1800s. There were none left as of
1900. Many Port de Grave residents continued to be involved in the fishery, but the ships
they worked on were, for the most part, based either in Harbour Grace, another
Conception Bay community, or in St. John’s (Andrews 1997, 88). A long-term side-effect
of the development of the sealing and Labrador fisheries was a shift in local residential

patterns. The attributes that made Port de Grave well suited to an inshore fishery
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prosecuted by small boats were not important to local residents who had become
involved in other occupations, and land in Port de Grave was inadequate in both quantity
and quality. As a result, starting no later than 1840, a number of people moved away
from Port de Grave to other communities, including Bay Roberts, Coley’s Point, and
Clarke’s Beach (99). Immigration to more distant areas also occurred, with some Port de
Grave residents moving to my other research areas. Port de Grave was becoming less
important economically, less important politically, and less important as a service centre
(101).

Semi-formal religious activity was occurring in the area by the late eighteenth
century. Starting in the 1780s, a Methodist group in Port de Grave met outdoors or in
private homes (Andrews 1997, 148). In 1791 a visiting “Wesleyan evangelist,” the
Reverend William Black, reported the presence of thirty Wesleyans in Bay Roberts. A
Methodist “resident missionary” was assigned to the general area in 1816. The Methodist
minister lived, to begin with, in Port de Grave, but Bay Roberts acquired a Methodist
minister who lived within the community in 1877. The construction of an Anglican
church began in 1824 and the construction of a Methodist church took place about the
same time (Encyc. of N & L 1981, vol. 1, s.v. “Bay Roberts”). An Anglican church was
built in 1826 in Ship Cove, one of the small communities within the broader Port de
Grave area (Andrews 138).

Protestants were not the only religious group starting to organize. Catholics had
built a chapel on the Port de Grave peninsula as of 1775 (Encyc. of N & L 1993, vol. 4,
s.v. “Port de Grave”). Bay Roberts had Catholic residents no later than the early 1800s
(Encyc. of N & L 1981, vol. 1, s.v. “Bay Roberts). In the Conception Bay area, however,
there was considerable tension between Protestants and Catholics (Pocius 1975, 121).

These religious differences affected settlement patterns in Conception Bay. Initially, Irish
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settlers moved into the existing English communities, but, as conflict grew, they were
segregated into specific areas of those communities or “were forced to move up the bays”
(129). Tensions of this sort resulted in almost all the Catholics in Port de Grave leaving
the community during the 1800s. The last remaining Catholic in the community died in
1901 and the Catholic chapel was torn down soon after his funeral was held in it
(Andrews 1997, 123, 127-28).

More religious diversification of the area took place around the turn of the
twentieth century. In 1887, a Salvation Army Corps, one of the earliest in Newfoundland,
was established at Bay Roberts. The Encyclopedia of Newfoundland and Labrador article
on “Bay Roberts” does not give the dates of establishment for other religious groups, but
does say that as of 1980 Pentecostals and Seventh Day Adventists were active in the town
(1981, vol. 1). At the time I did my fieldwork there were two different kinds of
Pentecostal churches locally.

Local schools were started in the 1800s. According to Frederick W. Rowe, a
Society for the Propagation of the Gospel school opened in 1818 in Bay Roberts and was
relatively good-sized (as quoted in Encyc. of N & L 1981, vol. 1, s.v. “Bay Roberts).?*
The Newfoundland School Society established a school in Port de Grave in 1823 and a
Methodist school opened there in 1845. Catholic Port de Grave children went to a school
in Northern Gut (now “North River”) starting in the 1840s (Encyc. of N & L 1993, vol. 4,
s.v. “Port de Grave”).

Clarke’s Beach may have been settled relatively late. According to the 1857
census, it then had a population of 280. This was the first census to count it, but “there

are indications that the area was settled” prior to 1857. A number of settlers had

22 The work of Rowe cited is his 1964 book, Development of Education in
Newfoundland.
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previously lived in communities on the Port de Grave peninsula. Although fishermen did
live in Clarke’s Beach, they did not fish locally, but instead were engaged in the
migratory fishery to Labrador. During the 1890s, the number of people who fished in
Labrador dropped, but, at around the same time, farming became more important and
sawmills started to operate within the community. Possibly due to the presence of the
sawmills, a company that made “fish casks and drums” was operating in Clarke’s Beach
around 1920 (Encyc. of N & L 1981, vol. 1, s.v. “Clarke’s Beach™).

Although participation of Clarke’s Beach residents in the Labrador fishery
dropped, other people in the region continued to be active in it. In its article “Port de
Grave,” the Encyclopedia of Newfoundland and Labrador says, “it has been estimated”

523

that over a quarter “of the area’s population””” were involved in the Labrador fishery as

of 1884 and over 30% as of 1901. This fishery, however, died out during the 1920s
(1993, vol. 4).

Bay Roberts became a communications centre, when a cable office was
established there in 1910. Badcock describes it as “the largest and fastest transmitting
station in North America.” Since a cable running across the Atlantic served this station,
Bay Roberts residents were the first North Americans to hear news from Europe, up until
1945 (19687, 10-11). At the same time, the local economy continued to grow in other
directions. For a while, a wood-working plant, which had just under 150 employees,
operated in the community. The Avalon Coal and Salt Company was another local firm

(Encyc. of N & L 1981, vol. 1, s.v. “Bay Roberts”). As of 1938 a minimum of six taxi

 The Encyclopedia is not specific about which “area” it means, but given that
the article is on Port de Grave, the reference is presumably, at a minimum, to that
community, and possibly to that whole area of Conception Bay (1993, vol. 4, s.v. “Port

de Grave”).
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companies and three *“general trucking concerns” provided transport for people and goods
to and from St. John’s (Badcock 10).

Despite economic diversification, the fishery was the most important industry in
Bay Roberts through the 1930s. There was, however, a noticeable decrease in fish in the
Conception Bay area starting in the 1920s (Encyc. of N & L 1981, vol. 1, s.v. “Bay
Roberts”; Encyc. of N & L 1993, vol. 4, s.v. “Port de Grave”). Port de Grave residents,
beginning in the 1950s, mostly fished for cod at some distance from the community. The
focus of the local fishery changed to turbot and snow crabs, starting in the 1970s.
Unfortunately, the crab fishery crashed in 1984 and 1985, leading to the closing of Port
de Grave’s crab processing plant (Encyc. of N & L 1993, vol. 4, s.v. “Port de Grave”).

Although Port de Grave was initially more economically diversified and more
important in the region than Bay Roberts, this has long changed. The Encyclopedia of
Newfoundland and Labrador reports, “Bay Roberts has for some time been an important
business and commercial centre of Conception Bay.” As of 1965, there were a number of
businesses in Bay Roberts, including banks, insurance companies, and supermarkets, as
well as “ten wholesale concerns.” A large poultry farm produced 12,000 eggs each day.
Fish was still significant at this time, if not as centrally important as it had been in the
past. The Encyclopedia says that Bay Roberts was “the largest salt-fish producing centre
in Newfoundland” as of 1965. There were two fish plants in the community (Encyc. of N
& L 1981, vol. 1, s.v. “Bay Roberts). Not all enterprises that had been established in the
community continued to flourish. At the time of Badcock’s writing, the cable office, for
instance, was down to three employees and not likely to be open much longer (19687?,
12). Overall, however, Bay Roberts had a fairly mixed economy.

Bay Roberts was incorporated in 1951. In 19635, it underwent geographic growth,

when it absorbed Coley’s Point, the community on the peninsula across the bay to the
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south, as well as the greater part of the nearby area of Country Road and the greater part
of Shearstown (Encyc. of N & L 1981, vol. 1, s.v. “Bay Roberts”). As of 1992, Bay
Roberts “had become the main service centre for the area” (Encyc. of N & L 1993, vol. 4,
s.v. “Port de Grave”). According to Badcock, “the town has been classed, in recent years,
as a wholesale and distributing center for Conception and Trinity Bays” (1968?, 10).

Bay Roberts is a relatively large community. Its population was 5,237 in 2001, a
decrease of 4.3% from the 1996 population of 5,472 (Statistics Canada 2004, 15). Most
residents of Bay Roberts self-identified as Canadian (3,505), with relatively smaller
numbers indicating English (1,840), Irish (585), Scottish (150), German (100), or French
(85) descent. A number of people identified themselves as belonging to any of several
other ethnic groups, none of which had more than thirty-five members (17). A large
majority of Bay Roberts residents were Protestants (4,535), but there were also 585
Catholics, 70 people who claimed “no religious affiliation,” and 10 Buddhists (19).

Census Division No. 1, Subdivision L includes Port de Grave, as well as nearby
areas (Statistics Canada 2002b). In 2001, it had 1,004 residents, an 8.5% decline from the
1996 population of 1,097 (Statistics Canada 2004, 74). 725 residents self-identified as
Canadian, 310 as English, 100 as Irish, 55 as Scottish, 15 as French, and 15 as German
(76). Roughly 975 residents were Protestant and 10 Catholic, with 15 residents reporting
“no religious affiliation” (78).

Clarke’s Beach is roughly 20 km from Bay Roberts (Encyc. of N & L 1981, vol. 1,
s.v. “Clarke’s Beach”). It had a population of 1,257 in 2001(Statistics Canada 2004, 35).
In this community, more than half the residents (680) said they were Canadian. Most
remaining inhabitants indicated an English background (495). Smaller numbers of

residents had Irish (145), Scottish (35), French (40), or German (10) ancestry (37).
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Protestants were the largest religious group, with 975 residents so identified. There was
also a good-sized Catholic minority of 210 (39).

I made several fieldwork trips to Bay Roberts. My first took place in September
of 2002 and I returned in November 2002, June 2003, August 2003 and August 2004. I
was lucky enough, at the end of my first trip, to run into a young woman who I knew
slightly from Memorial University (where she had recently earned an undergraduate
degree in Folklore). She and her mother offered to let me stay at their house for future
fieldwork trips, which made it easier to make multiple trips. During those trips, I
interviewed eight people who lived in or near Bay Roberts.

The Reverend Joseph Burton was a retired United Church minister then living in
Clarke’s Beach. At the time of the initial interview, he was seventy-two years old. He had
been born in Glovertown, NL and spent much of his early life there. He had also lived in
a number of other places, including Saskatchewan and Alberta. Within Newfoundland, he
had lived in Burin, King’s Point, Twillingate, and Bay Roberts, where he worked for
seventeen years before retiring and moving to Clark’s Beach in 1992. His wife was a
housewife. I interviewed the Rev. Mr. Burton twice in person, once in August of 2003
and once in August of 2004.

David Caravan was a retired schoolteacher in his mid-sixties. He was born in the
Country Road area of Bay Roberts and lived there at the time of the interview. He had
also lived in various other places in Newfoundland and Labrador, including Fogo, St.
Anthony, Lewisporte, Happy Valley-Goose Bay, and Wabush. He had a Master’s in
Education. Mr. Caravan’s wife, Sadie Caravan, made a number of helpful comments
during the interviews. I eventually asked her to sign a consent form, so I could use the
information she contributed. Mrs. Caravan was born and grew up in Gambo in

Newfoundland, but had also lived in Lewisporte, Happy Valley-Goose Bay, and Wabush.
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Like her husband, Mrs. Caravan had been a teacher, but only for a few years. She had
spent most of her life as a homemaker. Both the Caravans were members of the United
Church. I interviewed them on September 26, 2002 and November 18, 2002.

Mary Hunt, a pseudonym, was born and grew up in Argentia. In 1940-41, the
community was resettled, so that an American naval base could be built there (Encyc. of
N & L 1981, vol. 1, “Argentia”). As a consequence, Mrs. Hunt moved to Bay Roberts. At
the time of the first interview, she was seventy-nine and had lived in Bay Roberts for
over fifty years. At various points in her life, she had worked as a secretary, been a
housewife and mother, and had run a flower shop. Her husband, who was deceased, had
run a wholesale business, done roadwork, and been a construction project foreman. They
had thirteen children. Mrs. Hunt was a Catholic. I interviewed her on September 27, 2002
and June 21, 2003.

Erestine Jones spent much of her life in St. John’s, but, when I interviewed her,
had been living in Bay Roberts for about twenty years. Accordingly, I asked her about
both St. John’s in the past and Bay Roberts in the present. Since my thesis topic later
narrowed specifically to the past, the material about St. John’s turned out to be much
more useful. Mrs. Jones turned 76 shortly after the first interview. She was retired, but
had worked as an x-ray technician and, for a short period of time, as a stenographer. She
had been widowed at least thirty years previously, and her husband had worked as an
electrician. She did not practice any religion, but had been raised in the United Church.
Although she had experienced several family deaths, including those of her husband, both
parents, and several siblings, Mrs. Jones thought that her experience with death and death
rites had been fairly minimal and that, in particular, her knowledge of death customs
during the time that funerals were “from a home” was rather sparse. She suspected that

her father may have had experience with funerals of which the children were unaware
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(June 22, 2003; Aug. 23, 2003). My first interview with Mrs. Jones took place on June
22, 2003. We started to do another interview on August 21 of the same year, but were
interrupted at a very early stage, so rescheduled for August 23, 2003.

Coral Sheppard, a pseudonym, was a resident of Port de Grave. She grew up in
Hibbs Cove in the larger Port de Grave area. Except for summer fishing trips to Labrador,
she has lived in the same area all her life. Mrs. Sheppard was in her early eighties at the
time I interviewed her. Her prior work experience included jobs with Statistics Canada
and the post office. Mrs. Sheppard’s husband had worked as a carpenter, but she was
widowed at an early age, while their five children were all under the age of thirteen.
Interviews with Mrs. Sheppard took place in September of 2002 and August of 2004.
Mrs. Sheppard gave her religion as Anglican.

Wilbur Sparkes was seventy-three at the time I interviewed him. He was born in
Lynn, Massachusetts of parents from Bay Roberts and lived in the States during his first
few years, but later returned to Newfoundland, where he spent most of his life. His family
evidently lived in Bay Roberts for at least part of his adolescence, as one of the stories he
told me took place when he was in Grade 11. Later he lived in St. John’s for six years and
he also spent some time in Port aux Basques. For the forty-eight years prior to the
interview, however, he had been resident in Bay Roberts. Mr. Sparkes had both a B. A.
and a B. A. in Education. He was a teacher for thirty-eight years, but also had some other
work experience, including fishing and raising cows. His wife had been a stenographer
and homemaker, who had also taken care of elderly relatives. Mr. Sparkes was a member
of the United Church. I interviewed Mr. Sparkes once, in September of 2002. I would
have liked to do a follow-up interview, but that did not work out. If that interview had
taken place, I probably would also have asked Mrs. Sparkes to sign a consent form, as

she made some contributions to the material, which, unfortunately, I felt I could not use.
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Finally, I interviewed the Reverend James Min in August 2004. He was then the
United Church minister based at Bay Roberts. The Rev. Mr. Min had been born in South
Korea fifty-nine years previously and later lived for long periods of time in Toronto and
Montreal. When I spoke to him, he had been living in Bay Roberts for four years. Since
the Rev. Mr. Min was a relative newcomer to Bay Roberts, I interviewed him about
funeral customs in the present only. Unfortunately, this meant that when I narrowed my
topic to focus on the past, the information I collected from him, while useful in

developing my general knowledge of Newfoundland death customs, was no longer

relevant to the thesis.

1.3.3 8t. John’s

St. John’s, the capital city and largest city of Newfoundland, is located on the
Avalon Peninsula, on the eastern side of the island. The known history of St. John’s
begins in the sixteenth century.24 During the first part of the century, St. John’s began to
appear on maps. Fishermen from Europe were aware of this harbour and used it. St.
John’s became a traditional gathering place at the end of the fishing season for ships that
expected to be crossing the ocean as part of a group. At this stage, no one lived in St.
John’s year round, except for English “winter crews” (Encyc. of N & L 1994, vol. §, s.v.
“St. John’s™).

In 1613, the total population was only sixty-two, but the 1600s and 1700s were a
time of growth According to the Encyclopedia of Newfoundland and Labrador, by the

time St. John’s population reached roughly 700, during the early eighteenth century, it

2* The harbour is commonly thought to have been discovered a little earlier than
this, in 1497, by John Cabot. The Encyclopedia of Newfoundland and Labrador describes
this story as “popular legend” and adds that no one really knows the location of Cabot’s
landing (1994, vol. 5, s.v. “St. John’s”).
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was most likely the biggest Newfoundland community. The port was still a major focus
of the migratory fishery, with roughly a thousand additional men resident in St. John’s
over the summer (1994, vol. §, s.v. “St. John’s”).

Fishing continued to be carried out in St. John’s after settlement, and quite a few
people were involved in it. Over time, St. John’s developed economically in other ways.
The Encyclopedia of Newfoundland and Labrador credits St. John’s with, over a
considerable period of time, being “the major link between the outports and the outside
world.” Even in the early 1700s, when the population still numbered in the hundreds, the
city had developed some economic and occupational complexity. According to the
Encyclopedia, the residents “consisted primarily of mercantile agents, artisans, labourers
and fishermen.” Some of the planters no longer fished, but engaged in “petty trade.” The
city had a “commercial centre” (1994, vol. 5, s.v. “St. John’s”).

Government also started to develop during these years. The British government
appointed a governor for Newfoundland in 1729. The first governor approved a system of
magistrates who could deal with civil issues throughout the year and “St. John’s became
the administrative and judicial centre for the Island.” At the same time, a local system for
government over the winter by justices of the peace was set up in St. John’s (Encyc. of N
& L 1994, vol. 5, s.v. “St. John’s”).

The population of the city continued to grow during the 1700s and had reached
3,000 as of 1795. St. John’s was becoming somewhat more ethnically diverse at this time.
In the early eighteenth century, most residents were English. Although immigration from
England continued, there was also substantial immigration from Ireland, to the extent that
in 1795 people of Irish ethnicity made up two-thirds of the city’s population. Occupation
and class were, to a large extent, linked to ethnicity. Merchants tended to be of English or

Scottish background. Those people involved in the trades, as well as the proprietors of
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stores and public houses, were largely Irish (Encyc. of N & L 1994, vol. 5, s.v. “St.
John’s™).

By the turn of the century, St. John’s, which already had a history of economic
importance in Newfoundland, was becoming even more economically crucial (Encyc. of
N & L 1994, vol. §, s.v. “St. John’s”). The city developed into the “commercial centre” of
Newfoundland by the late eighteenth century (Andrews 1997, 48). Between 1790 and
1811, the percentage of the “shipping trade to Newfoundland” that went through St.
John’s rose from about 43% to 78% (Encyc. of N & L, s.v. “St. John’s”).

The city’s central role in Newfoundland government expanded in the first half of
the 1800s; Newfoundland’s Supreme Court was founded in 1824 and its legislature in
1832.% In addition to its responsibilities for Newfoundland as a whole, the legislature
also functioned as local city government. The city’s infrastructure and the systems for
supporting it became more complex during the mid-1800s, with the establishment of
several companies providing gas light, water, and fire fighting services. Legislation
enabling property taxes, to be used for a sewer system, was passed in 1864 (Encyc. of N
& L 1994, vol. 5, s.v. “St. John’s™).

The city continued to grow during this period. The population had reached 29,007
by 1891. St. John’s also continued to become more economically complex, with a
significant number of people employed by relatively large factories, biscuit bakeries, and
iron foundries. In addition, a dry-dock which could handle both Newfoundland ships and

those from other places started business in 1884 (Encyc. of N & L 1994, vol. 5, s.v. “St.

* The legislature was based in St. John's from its beginning (Encyc. of N & L
1981, vol. 1, s.v. “Colonial Building”). The Encyclopedia does not specifically say that
the Supreme Court was located in St. John’s, but this is implicit in context (Encyc. of N &
L 1994, vol. 5, s.v. “St. John’s™).
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John’s”). St. John’s became the Labrador fishery’s commercial centre before the end of
the century (Andrews 1997, 95).

Governmental functions for St. John’s, including responsibility for utilities, parks,
streets, and fire fighting, were handed over to an elected city council in 1888. The city
had streetcars, run by the Reid Newfoundland Company, as of 1901. That company also
provided electricity to the city. Along with its other functions, St. John’s took on an
educational role in 1925, when what was then Memorial University College opened
(Encyc. of N & L 1994, vol. 5, s.v. “St. John’s”).

The 1920s and the Depression were hard on St. John’s, but World War II caused a
significant turnaround. Both Canada and the United States established military bases in
the town and there was a significant military presence of more than ten thousand
additional people resident in St. John’s as of 1944, not including those military personnel
passing through in convoys. In addition, people from the outports moved into town to
take jobs building the bases. The population increased from 39,886 in 1935 to 44,603 in
1945. These additional people and projects had a positive impact on the city’s economy.
In addition, according to the Encyclopedia of Newfoundland and Labrador, “North
American military personnel greatly influenced the city’s social and sporting life” (1994,
vol. 5, s.v. “St. John’s™).

Confederation had a major impact on the city’s economy. St. John’s, which for a
long time had been Newfoundland’s “export centre,” was no longer in a position to fill
this role. According to the Encyclopedia of Newfoundland and Labrador, “Confederation
had a devastating effect on secondary industries, while greatly enhancing the city’s role
as a service centre.” The nature of trade in St. John’s changed significantly in the last half
of the twentieth century, when exports of salt fish dropped. Instead, importation of

merchandise from mainland Canada became more important. Simultaneously, “some of
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the larger mercantile establishments became major retailers and wholesalers.” Most of the
growth in the economy after 1949 was related to the government and to educational
facilities (1994, vol. 5, s.v. “St. John’s™).

Figures from the 2001 census show a population of 99,182, a 2.7% decline from
the 1996 population of 101,936 (Statistics Canada 2004, 135). By local standards, St.
John’s is relatively mixed, religiously and ethnically speaking. In 2001, the vast majority
of the population was Christian, with 52,200 people identifying as Catholic and 38,565 as
Protestant. Various other Christian and non-Christian groups had no more than 675
members each. Five thousand people indicated they did not belong to any religious group
(139). Aside from the 42,960 people who self-identified as Canadian, the two largest
ethnic groups were the English and Irish, with 43,390 and 31,830 members each.
Significantly smaller numbers of people identified as Scottish (8,100), French (4,625),
German (1,845), Native American (1,170), or Welsh (850) (137).

St. John’s is the site of the main campus of Memorial University, as well as of
several branches of the College of the North Atlantic. The city has two good-sized malls,
several box stores, and some other shopping areas. Starting in the 1960s, “industrial
parks” were built in and around St. John’s “to house both manufacturing and wholesale”
operations (Encyc. of N & L 1994, vol. 5, s.v. “St. John’s”).

Since I live in St. John’s, I did not need to concentrate my St. John’s fieldwork
into short, specific periods of time, but could conduct it when convenient. This made my
fieldwork in St. John’s much more relaxing than fieldwork in the other communities. I
interviewed three people who were living in or near St. John’s between June and
November of 2004. In addition, as mentioned above, Ernestine Jones, one of my Bay
Roberts informants, had lived much of her life in St. John’s, and much of the material I

collected from her was about St. John’s.
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Philip Hiscock is an Associate Professor of Folklore at Memorial University. He
has also worked as an archaeological assistant, linguistic researcher, electrician, and
archivist. When I interviewed him, Dr. Hiscock was in his early fifties. He had spent his
whole life in St. John’s. He is an atheist, but was raised by Anglican parents. I
interviewed Dr. Hiscock in his office on June 10, June 18, and July 12 in 2004.

Margaret Kearney was in her late seventies and retired when I interviewed her.
She was born and raised in St. John’s, but spent some of her young adult years in Gander
and in the United States. She thought that significant change took place during the time
she was away and more after her return (Nov. 17, 2004). She now lives in a small
community outside St. John’s. Mrs. Kearney joined the armed forces in 1944 and later
worked in broadcasting. Her husband worked as a watchmaker. Mrs. Kearney had four
children. I interviewed Mrs. Kearney on June 29, August 16, and November 17, 2004.
The first and final interviews took place in a restaurant close to the university. The
middle interview took place in her home.

Marie Northcott was ninety-two when I interviewed her. Aside from two years in
Montreal, she had lived in St. John’s her entire life. Mrs. Northcott had a bachelor’s
degree and had worked as a teacher. She had also been a housewife and had done

volunteer work. At the time of the interview, she was widowed. She was an Anglican.

1.4 Fieldwork Process

Although I have briefly described my fieldwork in each of the areas where I
interviewed, some aspects of my fieldwork require a more general description. For
instance, the use of names may require some explanation. I gave the people I interviewed

the choice of whether they wanted me to use their names or wanted to be anonymous.
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One of the people who preferred to be anonymous requested a specific pseudonym that
had particular meaning for her. For the others, I chose what I thought was an appropriate
pseudonym. In Newfoundland, specific last names tend to be concentrated in particular
areas and particular communities. I tried to choose a last name that was local to the
general area where the informant lived. Outside of St. John’s, however, I avoided last
names present in the informant’s community. I was afraid that if I used a community last
name with a randomly picked first name, that I might inadvertently name another person
in the community.

Since surnames are also strongly identified as being either Catholic or Protestant,
I tried to choose a last name that was religiously appropriate for the informant. I am not
personally knowledgeable about which last names are deemed to be Catholic or
Protestant, so I used two basic strategies to assign names. I relied on phone books for
local names and assumed that an English name (or one that sounded English to me) was
probably Protestant. The other, more complex, strategy involved using census data to
identify nearby communities whose dominant religion matched the religion in which I
was immediately interested, using phone books to identify surnames in those
communities, and then using E. R. Seary’s Family Names of the Island of Newfoundland
(1988) to check that the ethnicity of the surname was appropriate.

Although I have focussed primarily on my interviews, interviewing was not the
only activity I engaged in while doing fieldwork. I visited a number of cemeteries and
took many pictures. Since the Bay Roberts Heritage Society maintains notebooks of
information about individual local cemeteries, I also spent some time there. To a limited
extent, I participated in community activities; I attended church services in Conche and
Bay Roberts and went to a meeting of a women’s group in Bay Roberts with my hostess.

While these activities had very little direct effect on my thesis, I think they were useful in
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giving me a general sense of issues related to death, as well as a better understanding of
my research areas.

I supplemented my fieldwork with research in the Memorial University of
Newfoundland Folklore and Language Archive (MUNFLA), where I read approximately
eighty student papers about death rites. Since the individual papers focussed on many
different Newfoundland communities, they allowed me to broaden my discussion beyond
my fieldwork areas. This material helped me sort out what was common and what was
unusual, so that I could identify general trends. It also helped me to piece together an

overview of the funeral industry as it developed in Newfoundland.

1.5 Public and Private Spheres in Newfoundland

One of the focal points of my thesis is emotional expression in relation to public
and private spheres. In Chapter Two I will discuss in more detail the ways in which
scholars often discuss this issue, but, for now, will simply provide some background on
what those spheres looked like in Newfoundland in the past and how they interacted with
gender roles. Rural Newfoundlanders had a complicated understanding of public and
private space. Houses as a whole did not fall strictly and easily into the private sphere,
although certain parts of houses did. Community norms in rural areas were for the
kitchen to be public space and other rooms in the house to be private space.

Kitchens, although part of houses belonging to particular families, were readily
open to all members of the community. Anthropologist James C. Faris describes them as
the location of “visiting, eating, and most daily interaction” and thus connected to
“everyday normal outport life” (1972, 154). More recently, Pocius describes the kitchens

of houses in Calvert as easily accessible to “neighbors and relatives,” who can come and
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go via the back door, which is generally not locked, without knocking. The residents of
the house also use this room heavily (1991, 228-29). The kitchen is central (G. Butler
1982, 29).

On the other hand, rural Newfoundlanders used a room that was often called the
“parlour” much less.?® According to Pocius, in Calvert this was true even at the time he
wrote, and the use this room did get was highly specific. He says, “The parlor is devoted
largely to the stranger, to the outsider, to the visitor,” and implicitly contrasts this
category to community members. In addition to using this room to entertain outsiders,
Calvert residents had also formerly used it for events like Christmas and weddings, as
well as, as Pocius’s informant Kitty Vincent Sullivan points out, for wakes (1991, 238-
39). In Faris’s description, “only strangers are entertained in the inner part [a local name
for this room] (it being a serious breach of conduct to enter the inner part without being
specifically invited).” Faris asserts that this room “is associated with formality, reserve,
and fear” (1972, 154).%” Folklorist Gary Butler notes that, with the exception of the
association of the parlour with fear, which he thinks may be an idiosyncrasy of Faris’s
research area, Faris’s discussion of the ways in which kitchen and parlour are used is
parallel to other accounts. The parlour was very private space, which the inhabitants of

the house used only infrequently and other people in the community rarely, if at all

(1982, 29).

26 This room also had other names. For instance, it might also be called the “inner
room” or the “living-room” (G. Butler 1982, 29).

?7 Austin Dower of Conche agreed with the rather limited range of uses that the
parlour had. He said, “And downstairs you had a little living room or a little ‘parlour,’
some people called it. And when the house was built, that was furnished, and then the
door was locked. And apart from storing your bit of Christmas goodies in there, nobody
got in there, unless someone in the family got married and you were having a wedding,
you served a meal in there, if you needed an extra table” (June 24, 2002).
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General patterns notwithstanding, the room in use was not the sole determining
factor in how public or private a specific event was. Folklorist Gerald Thomas discusses
“a public tradition” and a “private or family tradition” of a specific genre of folklore in
his book The Two Traditions: The Art of Storytelling amongst French
Newfoundlanders.”® It was not the location in which storytelling occurred that determined
whether it was “public” or “private.” According to Thomas, the two traditions were
carried out under identical circumstances, so far as space and time were concerned: “the
same kitchen context, the same winter nights” (1993, 43). Instead, what varied was “the
human context” (46).

A public storytelling performance involved a “well-known storyteller,” who was
the focus of the audience, which might be a fairly good size and would consist of adults
and possibly the children living in the household where the event took place. The
audience paid close attention to the storyteller, but, at least when a storyteller was
considered a “virtuoso,” did not do anything “which might in any way be considered
disrespectful” (1993, 46).

Thomas describes storytelling of the “private” tradition as taking place in a family
setting, with “the mother, a few older relatives, sometimes the father” doing the
storytelling. Alternatively, “two old friends” might share stories (1993, 43-44). In private
contexts, the number of people involved might be very small, but it could also be