
DANCING THE RICE: 
-4BORlCINAL SELF-GOVERNMENT IS THE COMMUNITY 

RECLAIMING TRADITIONAL CULTURAL VALUES 

" b1NOOMINI-GMWIN: NISHINAABE GIMMAAWIN NA DANI-DAAPINAAWAA 
NISHINAABE 0 0 D E N 0 0 "  

A Thesis submitted to the Comrnittee on Graduate Studies 

in Partial Fulfilment of the Requirements for the 

Degree of Master of Arts 

in the Faculty of Arts and Science 

TRENT UNIVERSITY 

Peterborough, Ontario, Canada 

0 Copyright by Art Beaver, 1999 

Canadian Heritage and Developrnent Studies 
1M.A. Program 

June 2000 



National Library 1*1 of Canada 
Bibliothèque nationale 
du Canada 

Acquisitions and Acquisitions et 
Bibliographie Services services bibliographiques 

395 Weliington Street 395. rue Wdlingtul 
Onawa ON KI A ON4 O M w a O N  KlAON9 
Canada Canada 

The author has granted a non- 
exclusive licence aiiowing the 
National Library of Canada to 
reproduce, loan, distribute or sel1 
copies of this thesis in microform, 
paper or electronic formats. 

L'auteur a accordé une licence non 
exclusive permettant à la 
Bibliothèque nationale du Canada de 
reproduire, prêter, distribuer ou 
vendre des copies de cette thèse sous 
la forme de rnicrofiche/film, de 
reproduction sur papier ou sur format 
électronique. 

The author retains ownership of the L'auteur conserve la propriété du 
copyright in this thesis. Neither the droit d'auteur qui protège cette thèse. 
thesis nor substantial extracts fiom it Ni la thèse ni des extraits substantiels 
may be p ~ t e d  or otherwise de celle-ci ne doivent être imprimés 
reproduced without the author's ou autrement reproduits sans son 
permission. autorisation. 



TABLE OF CONTENTS 

Ahstract (ii) 

Introduction & Methodology 1 

chilmzl 
Self-Govemment: Issues and Ideas 

Chapter 2 
Burning the Mill Alderville: History of Resistance to Cultural Renewal 52 

Chapter 3 
The Voices: They Say 

Tables and Anpendice~ 118 

Table 1 
Cornparison of Land Holdings and Farm Buildings held hy Head Men to Band 119 
Table 2 
Cornparison of Livestock Holdings by Head Men to Band 120 
Tahle 3 
Cornparison of Farm lmplements held by Head Men to Band 121 
Table 4 
Cornparison of Crop Yields by the Head Men to Band 122 
Table 5 
Representative Respondents 123 
A~nendix A 
Alderville First Nation Self-Government Questionnaire 124 
&pendix B 
Interview Questions 129 
Anpendix C 
Job Posting Day Care Administrator/Supervisor 130 
&mendix D 
Job Posting Day Care Early Childhood Educator 131 
m e n d i x  
Interviews 132 



ACKNOWLEDGEMENTS 

For a mature student, the act of writing a thesis can be a daunting and arduous 
task. At times, the urge to give up c m  be overwhelming. Fortunately, encouragement 
ofien appean at the moa opportune time. It was the need to know the history of the 
community which kept the interest alive in search of the traditional culture of the 
Mississauga Ojibwa. It is the culture that provides the people with a blueprint to 
articulate their concept of self-determination for future generations. 

There are many people that I must thank for the encouragement and assistance 
given me. The Department of Native Studies at Trent University theu encouragement 
and making financial support available. The dudents of my seminar groups who were, 
at times, my teachers. They gave me the determination and a reason to finish. Dr. Peter 
Kulchyski, Dr. John Milloy, Louise Gamow, Barbara Rivet, and Professor David 
Newhouse for their invaluable direction, support and friendship. I am grateful for the 
" grandmotherl y direction " that Professor Shirley Williams gave, in that special way of 
hers, and for the translation of the thesis tiîle into the Ojibway language. Thank you to 
my colleague David Clayhurn, University of Alberta, for reading the final draft. 

There are no words to adequately thank my two good fkiends. Nora Bothwell 
who began the process by challenging me to go to university. And Michael Thoms with 
whom 1 spent countless hours travelling, talking, debating and providing each other with 
mutual support. 1 cannot forget the many fiends of Dr. Bob and Bill W. who helped me 
accept the things I could not change in my time of sorrow and serious illness. 

Chi-meegwetch, to the people of the Alderville First Nation for theû CO-operation. 
Without their participation this thesis would not have k e n  possible. However, 1 must 
accept full responsibility for the cornments made in this thesis. It is my hope that some 
future Mississauga Ojibwa historian will eventually tell the story from the perspective of 
the people. The Anishinabe are a proud resilient people whose time will come again. 
The Alderville First Nation faces many challenges in an effort to articulate self- 
government; however, through reclaiming traditional culture values the community can 
renew its strength and pride. Their best asset is each individual community member. 

1 give thanks to the Grandfathers and Grandmothers for my beloved mother 
Elizabeth Crowe who began her joumey to their land on December 25, 1993. Her faith, 
encouragement and support has become 'the wind beneuzh my wings'. It is to her love 
of family and community that this thesis is dedicated. 



ABSTRACT 

DANCING THE RICE: ABONGINAL SELF-GOVERNMENT IS THE 

COMMUNITY RECLAiMING TRADITIONAL CULTURAL VALUES 

'MNOOMINI-GAAWIN: NISHINAABE GIMAAWIN NA 

DANI-DAAPINMWAA NISHINAABE OODENOOm 

Art Beaver 

The objective of this thesis is to examine the transition of a culturally integrated 

traditional Ojibwa community in southeastem Ontario, through a p e n d  of cultural 

disintegration and partial assimilation, into the contemporary Ojibwa First Nation of 

Alderville, characterized by a resurgence of cultural values which form the bais for its 

pursuit of sel f-govemment . 

The researcher is a Native person frorn Alderville who has employed a 

questionnaire and interviews to draw out the ideas of fellow community memben, 

comparing and contrasting these with the theories and memory expressed in the historical 

record. Although the administration of the questionnaire proved problematic, the 

qualitative comments by respondents shaped the interview questions. 

The idea of self-government has not been adequately defined in the literature and 

remains hindamentally a theoretical or value notion. This case study rnoves the 

discussion of self-government forward. What emerged from the research was a clear 

sense that the community had begun a process of retraditionaluabon, substantiating a 

daim that culturai revitalkition promotes the articulation of Aboriginal self-govemance. 

(ii) 



Introduction 

The Ojibwa community of Alderville has a hisîorical connection to the Methodist 

Missionary Society beginning in the early 1800's. The community was founded at its 

present day site in the township of Alnwick, county of Northumberland in 1837 following 

a move from the Grape Island Mission in the Bay of Quinte near Kingston, Ontario. 

Alderville is situated on approximately 3,000 acres located about 120 km east of Toronto 

and 35 km no* of Cobourg on the south shore of Rice Lake. 

Grape Island was a traditional fishery for the Mississauga Ojibwa and for the 

missionaries it was the logical place to establish a mission. However, a traditional fishery 

site was generally occupied for a short duration in the spring and summer and with the 

approach of winter the families moved inland to their traditional hunting areas. Since the 

Ojibwa traditional economy was characterized by seasonal migration, the missionaries had 

to encourage them to settle into a more sedentary way of life and to pursue agriculture 

rather than hunting and fishing. If the missionaries were to succeed in their 

proselytization efforts, it was necessary to have the Ojibwa setile in one place. J& 

Christian indicates that because the island was about 6 acres, it was necessary 

to Pasture the cattle on nearby Big Island and to go by came twice a &y to do the 

milking. The area around Kingston began to experience an influx of United Empire 

Loyalists who took up most of the available agricultural land. As there was no land 

available in the immediate area and the Methodists were concemed about the lndians 

being exposed to alcohol and other unacceptable behaviour From the white settlers, the 



missionaries activeIy pursued a land grant tiom Upper Cana& and moved the mission to 

Alnwick township. 

Despite the connection to Methodisrn (now the United Church of Canada) through 

the conversion of their ancestors to Christianity , the present &y young people have made 

a concerted effort to revitalize the traditional culture of the Anishinabe. Revitalization 

of culture is not an easy task. There are thoughts among some community rnembers chat 

the traditional culture has been lost. But, if a tradition can be remembered after 

generations of being "lost," then it was not lost. It was merely silenced. 

The history of Alderville has generally been narrated through the Methodist 

Missionary records. There is no intent to contradict the fact that the Methodists were 

successful in achieving some Christian conversions. However, the historical record 

should not gloriv their e f fo~s  as king the mode1 of rneasuring missionary proselytization 

among the Mississauga Ojibwa. Such measure discounts the vitality of the traditional 

culture, thereby continuing the notion that it is evil and a pagan belief system. 

The political relationship between the people of Alderville and the dominant 

society is characterized by a senes of cultural and political transactions, not all-or-nothing 

conversions or resistances. The Mississauga Ojibwa of Alderville lived and acted 

between cultures, formulating a series of reactionary cîecisioas in the attempt to alleviate 

the pressures of the moment; dispossession, hunger, disease. In the process, the people 

were forbidden to speak their language and practise their traditional ways, that eventuaily 

weakened what had once been a strong cultural identity. 

The period of 1826 to 1867 was an enforced cultural revolution conducted by the 



missionaries in an attempt to develop acceptable Christian conditions. Native culture was 

discarded as habits and artifacts were devalued and deerned Pagan. The traditional social 

order that had been b a s 4  on hunting and gathering no longer held cultural support and 

the community entered into a cultural silence, somewhat like the dark ages that descended 

over Europe. 

Following Confederation, the policy of assimilation practised by the British 

Colonial Government continued unabated with efforts to make the Indians give up their 

traditional economy . Christianization was viewed as having the same goal, therefore, the 

government continued with the efforts that the Methodist missionaries had set in motion. 

The period in history following the move to Alderville is distinguished by 

missionary activity and their desire to promote the new site as a mode1 community that 

glorified their efforts of Christianization. Traditional Anishinabe cultural values had been 

passed from generation to generation orally and it was the orators who were the higNy 

respected historians. History, values and other aspects of education were woven into the 

eiders' teachings. Tradition was intempted by the European method of teaching which 

forbade the young people from speaking the language. The Manual Labour School was 

an effort to further disconnect the young people from the elders. More boys than girls 

were sent away to schools and were "patriarchally dominated," consequently, there is 

scant historical record or reference to the role and activities of the women from the 

community. The Inàian Act promoted men as leaders and decision makers. 

Furthermore, this promotion of men was perpetuated by the conversion to Christianity 

that systemically subjugated women . 



Once the generation comection was disnipted through religious conversion and 

an alien education system, the young people lost their values, cut off fiom elders and 

traditional teachers. The English system of education failed to capture the people's vision 

and cornmitment, dl of which created a situation where the people felt they had no 

alternative but to set their own direction. The Nm of the century rnarked the move 

toward a wage labour econorny and the move From agicultural civilization efforts of the 

missionary . 

The 1969 White Papa brought about a Native Cultural Renaissance. lt marked 

the p e n d  when the silence was broken and when a renewed desire to develop a cultural 

identity would begin. For the next decade and a half, the Chiefs and Councib strived to 

bnng about economic and social stability within the community. But the young people 

continued their restlessness as the convictions of the Amencan lndian Movement and 

"Red Power" became a part of their developing political outlook- For the young women, 

they remained bound to wage labour as housekeepers, domestic cleaners and paper 

hangers and painters in the private homes of individuals. They grew discontented with 

this type of menial work. 

When the Department of Indian Affairs began to actively promote economic 

development on reserves, the women approached Chief and Council and dernanded 

econornic development programs that would provide training and employment for women. 

They chose to recrate the traditional craft work of the Mississauga Ojibwa. This choice 

was not new for the women of Alderville, correspondence in the records makes reference 

to the women returning to their "traditional pwsuit of basket weaving" durhg the 1860's. 



As the women expanded their lcnowledge of the traditional design through the teachings 

of traditional elder women from nearby reserves, they kgan to practise the women's 

traditional ceremonies. Through the traditional teachings the women experienced a sense 

of empowerment that culminated in the community electing their fint woman chief in 

1987. Ojibwa prophesies relating to women such as that referred to by Marge Beaver, 

an elder woman from Alderville, say "that the women would be the one..start to revive 

our culture. "' 

A number of young women were appointed to key positions in the band 

administration. Positions in education, social services, health , and econornic development 

are ofien described as having a nurtunng aspect and as the traditional role of wornen is 

described as being the nurhirers of the society, it is not surpnsing the community began 

to experience community development. The White Paper was responsible for spawning 

a sense of self-detemination which developed into the notion of self-government. As the 

idea of self-government began to develop, Alderville entered the negotiations with the 

United Indian Councils. 

The community held a series of discussions and workshops on the topic of self- 

govemment. There did not seem to be a clear consensus about what self-government was 

to achieve. Although, Wayne Beaver has some notion of what self-government has to 

address: 

Self-government has to be on o w  terms; we have to be able to see it as something 
that is going to have a pragmatic effect on the funire of our people. Not some 
idealistic thing that you talk about. It has to address real problems. It has 

'Marge Beaver, Persona1 Interview, May 3 .  1996. 
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address.. .al1 the social problems.. .We have to find a answer to it !self- 
governrnentl .Z 

When I was a member of the self-government cornmittee, we becorne aware that 

the comrnunity was questionhg their cultural identity and were looking to the past to ûy 

to make sense about how self-government would help the community overcome its 

concems about social dysfunction. It became apparent that the community was discussing 

how to achieve self-detemination and how to reconstnict the cultural values that once 

functioned as agents of social order. During an election debate among the contestants for 

the position of Chief, Wayne Beaver recalls a statement made by one contestant: "Karen's 

brother, when he was running for Chief, he didn't make it, but when somehody asked 

him what self-government was he said, self-determination" .' 

Following the failure of the constitutional talks to entrench the inherent right to 

self-government, the notion of self-determination did not cease. What emerged fiom the 

community's discussions was that self-government was the process of the comrnunity 

reclaiming iis traditional cultural values. The people wanted a participatory-consensual 

form of decision-making that reflected a spiritual element in the goveming elements. 

They wanted Chief and Council to be accountable to the people as they had been in the 

traditional period rather than to lndian and Northem Affairs as dictated by the federal 

govemment. 

'Wayne Beaver, Persona1 Interview, Apr. 12, 1996. 

'Wayne Beaver, Personal Interview, A p r .  12, 1996. 
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Methodology 

As the Aldewille First Nation began to examine self-government, there was 

uncednty  as to what self-govemance entailed and how it was perceived. The questions 

were: what is self-govemance? And how did the community govem itself traditionally? 

To determine what self-goveniance might mean, a survey of existing literature and 

review of political theories as to how Aboriginal self-government was k i n g  perceived 

was undertaken and to develop an understanding of how the community governeci itself, 

an examination of historical sources, national archives, and the Department of Indian 

Affairs Record Group 10 Papers was conducted. 

It was decided that in order to confirm the findings in the historical sources a case 

study would be undertaken. An introductory questionnaire was adrninistered and 

followed by stnictured interviews with selected individuals fiom the community. 

Individuals were selected by their having expenence in community politics, on the basis 

of being considered an elder, community social involvement, and if they were aware of 

culture. 

There was difficulty experienced when 1 began to administer the questionnaire. 

When asked to answer the questions, a wornan responded, "not another f k i n g  

questionnaire! " This was the third questionnaire that was k i n g  administered within a two 

month period which resulted in the N k i n g  small. The responses can be found in 

Chapter 3. The interviews were analyzed and integrated into the introduction and the 

body of the thesis particulas, in the section W- V m .  There is no anonymity 

maintained since it is a small community and individuals were selected on the basis of 



their experience. The raw data of  the original transcnpts are found in the appendix so 

the reader can see the full discussions of the community members. 

This study is different. 1 am a member of the community and the questions have 

emerged from the community and are answered by the community. My voice will not 

be hidden as 1 engage community members and question the sources. As a member of 

the Self-Govemment Cornmittee, 1 was in the community as they identifiecf the problem 

and participated with thern in the search of a solution. 



Chapter 1 

Self-Government: Issues and Ideas 

A survey of the academic literature that relates to Aboriginal govemance 

concludes that there are virtually no comprehensive studies of how Aboriginal wciety, 

particulary Ojibwa society, develops a view of govemance. There is an abundance of 

literature which discusses the topic of self-government and presents the views held by the 

Aboriginal leadership and academics who attempt to define Abonginal self-govemment 

and to explain how it will or should CO-exist within the Canadian state. 

This thesis will examine the transition of a culturally integrated traditional Ojibwa 

community through a pend of cultural disintegration and partial assimilation into a 

relatively recent phase in which the resurgence of traditional cultural values form the 

basis for the pursuit of self-govemment within the contemporary Ojibwa First Nation 

cornmunity of Alderville. The Alderville First Nation is currently examining self- 

govemance for the community; however, there is unceriainty as to what self-govemance 

entails and how it is perceived. Also, there is uncertainty about how the community 

traditionally govemed itself. This study will show that the community, in its shifi toward 

Ahoriginal self-govemment, is experiencing a reûaditionalization process which adapts 

traditional cultural values in an effort to validate them for application to a contemporary 

concept of Aboriginal govemance. 

The process of retraditionalization, at the Alderville First Nation. gained 

momentum following an empowerment movement established by some of the young 



Aboriginal women of the community who wanted the chief and council to initiate 

economic development programs. In order ta facilitate initiatives, they established a 

Native Crafi Co-operative to market locally produced crafts. As part of their marketing 

strategy, they decided that the crafts had to reflect "traditional" Ojibwa designs; 

therefore, in order to maintain this decision, the women held workshops that concentrated 

on traditional cultural teachings which inform the basis of traditional design. As their 

cultural awareness developed, the women initiated the women's full moon ceremony, 

which helped them look into the past to rediscover the elements of culture that were left 

behind. At the same tirne, the ceremony became a process of "self-identification" for 

them as Native women. Consequently, self-identification became the motivating force 

behind the empowerment that prompted the women to becorne active in community 

politics, eventually resulting in the election of the fusî wornen chief in 1987. 

Nora Bothwell, a former Chief, expressed this thought about women's 

empowerment: 

1 think one of the main strengths of the community is the wornen. And I'm not 
saying that because I'm a woman. In our community you know there has been 
a revitalization IofJ the cultural values and it is the women that have encouraged 
and brought those back and are incorporating that into the daily lives of their 
children. That was the whole purpose of the daycare; to try and bring that 
element.. .the four gifis that the Creator gave us. ' 

The ancestors of the Alderville First Nation were not always located in this 

present place. In 1837, the community was moved from Grape Island in the Bay of 

Quinte, to Alnwick Township. The water surrounding Grape Island was the site of a 

'Nora Bothwell, Taped Interview, A p r .  1996. 
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critical spring and faIl fishery that was pan of the community's traditional economy, as 

such, the island was seen by the Methodist missionaries as a place to initiate Christian 

conversion of the Mississauga Indians. To accomplish the goals of converting members 

of a hunting and gathenng society to Chnstianity, it was necessary to change their 

traditional economy and to persuade them to senle in a permanent location and to pursue 

"civilized" economies. To this end, Grape Island was chosen as the site to establish an 

agîcultural mission. Through conversion to Christianity by the Church and through 

assimilation practices by both the Church and the govemment, the traditional society of 

the Grape Island Mississaugas was disrupted: "The Indian was to exchange the bow and 

arrow for the carpenter's bench, the war-club for the blacksmith's hammer, the net and 

canoe for the plough. "' A letter dated January 12, 1830, written by J.B. Benham to the 

- .  
Methodist publication Ch-n -, suggests that Grape Island was a traditional 

fishery for the Mississauga Ojibwa: "the fish at times throng around the island and when 

they [the Mississaugasl need meat they seldom go out for a few days but they retum with 

good fat deer" . 3  Since areas of traditional fishing were ofien summer gathering places, 

it is logical that Grape Island was the obvious choice of the Methodist missionaries to 

establish a mission site. 

Through the -A- . . * reports on the conversion efforts and strategies 

of the rnissionaries at Grape Island, there is the indication that conversion focused on 

. . 'Peter S. Schmalz, The O - i i b w a  of Southern ont-, (Toronto: 
U of Toronto P, 1991) 185. 

'Benham, J . B .  L e t t e r .  The Cwistim Gu- 3 0  January 1830: 
83. 



Christian instruction, the establishment of fixed housing and agricultural training with 

emphasis on the children. In 1837, the mission required funher agricultural lands and 

moved to Alnwick township which was outside the Band's traditional economic area. 

Christian missionization was never a total success. In 1830, the Guardian commented 

that the Ojibwa were still like newly hatched quail running around with the shells on their 

heads. The reference suggests that while the new converts were king submitted to a new 

social, economic and spiritual environment, parts of the traditional culture were still 

carried. To expedite assimilation and control of lndian communities and federal 

government passed the Indian Acr. 

Government legislation, through the Indian Ac?, instituted a band electoral system 

that imposed a set of liberal-dernocratic political institutions on the Indian people which 

has worked against traditional plitical participatory democratic forms and creates a 

dilemma for them as they now attempt to use self-government as a vehicle for community 

development. 

The observations of phenornena of retraditionalization in this community begins 

with the assumption that this Native community, which has the appearance of an 

assimilated community, would be content with constituting a western style of govemment; 

but, the analysis of an initial questionnaire, relating to Aboriginal self-government, 

revealed that there was a desire to constitute a blending of western and traditional forms 

of govemment (see appendix A for questionnaire). Furthemore, the community began 

to look into the past to find out what the Ojibwa cultural practices were. As a member 

of the United lndian Councils, Alderville endorsed the self-government negotiations sub- 



agreement which relates to socio-cultural matters and States: 

whereas the First Nations of the United Indian Councils: i) consider the 
preservation of their customary practices with respect to family, spirituality and 
way of life to be an inherent aboriginal right; ii) aspire to develop their 
indigenous language, culture, history and traditions in order to reinforce their 
distinct statu and identity as a people; and, iii) view their culturai survival as a 
fundamental goal of Indian self-government. 

The debate in the community has shified from Indian self-government toward the 

conceptualization of Aboriginal self-political govemance in an effort to ensure that the 

constitution of Ahonginal government will reflect cultural values. 

Native women were especially disempowered by the lndiun Act. But, the efforts 

of the Native women, in Alderville, to develop cultural awareness has resulted in their 

political empowerment and, through an examination of their efforts, it becornes possible 

to develop a conceptual understanding of the recent aspirations in this Aboriginal swiety. 

There is a developing sense of need for Aboriginal governance as a reference point to 

cape with the complexity, dynamics and diversity of the contemporary Aboriginal 

community as they negotiate with the federal and provincial govemments to establish self- 

determination. Self-determination has become a uniting ideology for Aboriginal people 

in Canada. 

The Indian Act not only instituted an electoral system that was a foreign method 

of identifjing leaders, it legitimized foreign poticy development and enforcement ideas. 

In " Traditional Indian Govemment: Ofthe Peopk. by the People, for the People, " 

Marie Smallface Marule charges the Canadian govemment with dimpting Aboriginal 

society by enforcing policies that are formulateci upon individualism and materïalisrn both 

of which have induced the formation of an ditist class within First Nations. These elites 



anempt to manipulate band affairs to promote their self-interests. Policies have 

undermined the traditional Aboriginal consensud political system, the kinship system, the 

communal ownership system and the collective economic system. She suggests that these 

policies continue to hinder Abonginai communities in their efforts to revitalize traditional 

cultural values. Manile contends that "the coercive imposition by the Canadian 

government of an elected form of goverurnent on Indians is in direct conflict with 

traditionai forms of govemment? However, she points out that Indians have not: 

fully accepted the Canadian model of political, economic, and social 
administration and management.. .[there is] still a chance to shape [Aboriginal] 
institutions so they will conform to traditional philosophies and ideoiogies and to 
adapt these to contemprary times so they will be as usehl as they were 
previously .' 

Because they have not fully accepted the Canadian model, Aboriginal people are looking 

to the past to retrieve cultural values and adapting them to the contemporary reality. In 

panicular, it has been the young women of the community who looked to the paa to 

retrieve cultural values as part of the their ceremonial rituals. 

From the analysis of the initial/exploratory questionnaire, it appears that the 

community of Alderville has not completely accepted the h d i ~  Act model as there is an 

expressed desire to constitute a blend of a western style government with a traditional 

style. Nora Bothwell responded to the notion of the councils using a culturally based 

system : 

'Marie Smallface Marule, "Traditional Indian Government: Of 
the People, by the People, f o r  the P e o p l e p  Psthwavs t o  Self - 
Determination, ed. Leroy Little Bear, Menno Boldt and J. Anthony 
Long (Toronto: U of Toronto P, 1984) 36. 



1 think that would be ideal but being on many Boards and Tribal Councils and 
things that I've been involved in, I don? think that's realistically okay. 1 
rememkr in my leadership 1 tried as much as possible ... but it's not always 
p~ssible.~ 

Wayne Beaver expressed the thought of blended style of government: 

Well, it's my own personal feeling, I'm not sure that we can go back to a system 
that we've had a hundred years ago. Not that it was a bad system, it worked, but 
if you have, let's say, a hereditary chief system - that would be almost impossible 
to start up now - it worked because young men knew that they were going to be 
Chief and were groomed for it; they knew that they would, eventually, be leaders 
and they were taught and groomed for leadership. That's one aspect of it. The 
other is that we were a different people; that's when there was no European 
influence and our people pleced great emphasis on spirituality. Much greater 
emphasis than is placed today. Although, there is a renaissance that is recognized 
by, rnost, Indian people - that we are going through a renaissance period right 
now but we're still in the developing stage, at this point. So, it worked in the old 
days because our people were following a totally different way of life without the 
European influence. European influence has sort of flew in the face of our 
traditions.. .Consensus as a decision-making proçess? Much to my surprise, 1 
found out that it does work.. . with Elders anyway . . . Elders aren't the government. 
They 're not elected.. . lthey 're J older and, hopefully , a little bit wiser [andl leam 
to compromise in life for the common good.. .So, it does work.' 

M enno Boldt , in "Surviving as Inàiuns: m e  Challenge of Self-Governmenf , " 

States, "Indian communities have before them a complex challenge: that is to choose the 

philosophies and structures under which they will live and govern themselves. "' He 

discusses lndian self-government by evaluating some of the themes of self-government 

such as sovereignty, strategies, authority stmctures, communalism, individual rights, and 

indigenous constitutions. 

- - 

'Nara Bothwell, Taped Interview, Apr. 1996. 

'Wayne Beaver, Persona1 Interview, Apr. 12, 1996. 

'Menno Boldt, Survivina as Indians: The Challenae of Self - 
Government, (Toronto: U of Toronto P, 1993) 132. 



The United Indian Councils sub-agreement No. 13, relating to socio-cultural 

rnatters, is a philosophical statement which will help to shape the stmctures under which 

the community will govem themselves. A Vision Statement developed by the Alderville 

community reflects the philosophical content of the sub-agreement. 

Boldt's (1993) discussion of Indian self-government suggests chat from the time 

Aboriginal leaders began to negotiate the inherent right of self-government, they have 

been reluctant to articulate the operational features of self-government as to jurisdiction, 

functions, and structures. Likewise, Sally Weaver indicates, in "Indiun Govemment: A 

Concept in Need of a Dejnition, " that "the notion of lndian government at the moment 

remains essentially at the level of a 'value notion.' It is as yet an unarticulated, vaguely 

conceptualized ideology or phil~sophy."~ Hence there is a tendency to generalize in 

terms of sovereignry, retention of culture, land claims and so on. However, this 

tendency would seem to indicate that there is an attempt to establish a co~ec t ion  to 

cultural values and philosophies to reconsmict an Abonginal reality that has a sense of 

social order. 

Boldt presents a strong position that First Nations citizens need to revitalize 

iraditional philosophies and principles to develop a clear direction and consensus about 

who they want to be, culnirally. It was the cultural values which hnctioned as agencies 

of social order within the communities and the Indian Act is, in part, responsible for 

cultural erosion that has resulted in a breakdown of the social order. To regain some 

'Sally Weaver, "Indian Government: A Concept in Need of a - Def inition, lm P a t h ~ v ~ n a t i o n ,  ed. Leroy Little B e â r ,  
Menno Boldt and J. Anthony Long (Toronto: U of Toronto P, 1984) 65. 



degree of social order, Aboriginal people will have to revitalize their traditional culture 

by focusing on the adaption and development of traditional cultural noms such as 

communalism, kinship, sharing, mutual aid, equality, and decision by consensus. The 

challenge begins with developing a concept of govemance that is founded on Ojibwa 

cultural values. 

There is a cultural reality being developed by the community that is based on 

traditional Anishinabe cultural values despite the difficulty in authenticating these concepts 

as being tme reflections of the traditional values that were once held by this community. 

There is a growing belief in the Alderville community that an Aboriginal reality exists. 

The women's desire to express traditional cultural values in their craft work indicates the 

attempt to develop concepts based on past knowledge. Since the development process 

constnicts an Ahoriginal reality based on reconstnicted knowledge, presented by 

Anishinabe teachers who are deemed to possess traditional knowledge, a question of 

legitimation might occur. It is possible to legitimate the knowledge using the oral and 

documented histones. 

However, there may be little relevance in doing so. Whether the traditional 

values, identified by the Alderville community are reconstnicted Anishinabe values or are 

appropriations from other Aboriginal cultures (pan-Indianism) is of Little significance. 

What is significant, is that the people believe there is a reIevance between the traditional 

and the contemporary periods that validates the retraditionalization process taking place 

in the community . It is through the retraditionalization process that the people begin to 

develop a concept of Aboriginal governance. 



With reference to a statement by Eric Hobsbawm in "Tlic Invention of 

Truditiun," it is possible that the cultural values considered relevant to contemporary 

Alderville may be seen as "a set of practices, normally governeci by overtly or tacitly 

accepted rules and of a ritual or symbolic nature, which seek to iaculcate certain values 

and noms of behaviour by repetition, which automatically implies continuity with the 

past . " 'O 

The vital challenge facing the band council will be to create a participatory 

democracy that is based on cultural values. Ultimately, it will be the members of 

Ahoriginal communities who will have to reach a decision on the form of government 

they wish to constitute. They will be called on to interpret traditional forms of 

govemment and to envision a contemporary application to determine what are the 

desirable aspects of government and those aspects that are unacceptable within cultural 

norms. At the Alderville First Nation, the community will assume the responsibility of 

ensuring that any form of government will take into consideration their Vision Statement 

as expressed on April 26, 1995: 

Our Vision.. .Our Future. The Alderville Fust Nation community is committed 
to the continued nurturing of a unified, balanced way of life through traditional 
Anishnabek values. This vision will be realized through the development and 
enhancement of the economic, social, health, and environmental resources of Our 
community.'l 

The Alderville Vision Statement supports the idea that self-government is a process of 

. . 
''Eric Hobsbawm, ed., The Invention of T r a d i t i m  (Cambridge: 

UP Cambridge, 1983) 1. 

"The vision statement was outlined in the April 1995 
newsletter of the Alderville First Nation. 



cultural retraditionalization for the community . 

Frank Cassidy produced an article "Aboriginal Govemmems in Chnu&: An 

Ernerging Field of Study" in which he "attempts to bring together many of the diverse 

strands which should be joined if Canadians - Abonginal and non-Aboriginal - are to 

understand Aboriginal government as a comprehensive and developing phenornenon. "'* 

He suggests that, to undertake the study of Aboriginal govemments, Abaiginal people 

must be clearly involved in the discussions. Cassidy's position suggests that the 

community has to involve its members to articulate its vision of self-government. 

At the Alderville First Nation, the Chief and Council endorsed the formation of 

the United lndian Council, a self-government negotiating body of which it is a member. 

The mandate of the UIC was to develop community awareness of self-government. To 

assist in carrying out the UIC mandate, community consultation workers were employed 

to establish self-government committees in the community that involved members of the 

community in the self-government discussions; however, by the faIl of 1994 the budget 

for the consultation workers salaries was depleted. 

Cassidy offers a conceptual hmework for understanding the character and form 

of Aboriginal self-government which recognizes a dominant theme: 

this theme is that aboriginal govemments are first and foremost created and re- 
created by aboriginal people themselves. Aboriginal govemments cannot be 
understood pnmarily as "creatutes" of federal policies and programmes; nor can 
they be projected as achievements of constitutional reform. To the contrary, if 
aboriginal governments are to be understood, they can be understood most 
usefully as products of aboriginal peoples living and working to form the political 

x2Frank Cassidy, "Aboriginal Governments in Canada: An Emerging 
Field of Study," Canadi.an J o u n a l  of P o l i t i c d  Science . 

23.1 (1990) : 
73. 

-19- 



structures they require to meet the challenges.. .for aboriginal peoples, the 'self 
in self-government means much more than delivenng programmes and 
administering policies.. .It means defining through the practice of govemment, 
how aboriginal govemments can be used to corne to terms with important 
problems and objectives in aboriginal cornm~nities.~~ 

He says that self-government is the effort of Aboriginal people to gain control of their 

own affairs in their own ways and that it can take many forms. There are varying 

arguments which he points to regarding the establishment of self-government, one of 

which is that self-government can only happen once full constitutional reform recognizes 

the inherent right of Aboriginal self-government. On the other hand there is the feeling 

that self-government can occur within the present constitutional stmcture, that "it can be 

a matter of degree and not just a hndamental state of being.'l4 Cassidy points out that 

another view maintains that self-govemment is an existing reality and that it is emerging 

as Aboriginal people continue to exercise that reality; however, this reality has yet to be 

fully recognized in the Canadian constitutional order. It appears that the reality is based 

on the "self' in relation to the community and the connection to a developing concept of 

governance. 

Cassidy's conceptual framework revolves around three points: 1) Aboriginal 

communities and their governments, 2) tbe components of govemance and 3) the policy 

environment with each having a set of focus interests. First, a focus on Aboriginal 

communities should deal with five areas of interest: social and cultural trends, economic 

development. the land question, history and tradition, and the political decision-making 

13Cassidy 84-85. 
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patterns in the communities. Cassidy emphasizes that "these areas of interest strongly 

influence the shape of aboriginal governments. They produce many of the critical issues 

and challenges facing governments. They determine, to a significant extent, what 

political decisions have to be made and by w h ~ m . " ' ~  

A focus on govemance itself: the structural forms of Aboriginal self-government, 

policy-making and adminstration, service and program development and delivery, the 

financial ba is  and responsihility that includes occountability patterns. These determine 

where govemments will be formed and how they will be organized and financed. It will 

"point to the fact that aboriginal governments, like al1 governments, are created to meet 

people's needs by providing public goods ... how people can maintain control over their 

Cassidy feels that the third focus involves the wider policy environment of 

Ahoriginal self-governments: 

here such matters as citizenship and abonginal rights issues, the 
legal/constitutional basis of aboriginal governments, intergovernmental relations 
and aboriginal government as an international phenornenon predominate. These 
themes relate to larger contextual matters, including the nature of abriginal 
citizenship and rights in the Canadian political order, the legal/constitutional 
setting for aboriginal governments in the Canadian federal system, the relations 
of ahriginal governments with other govemments, be they federal, provincial, 
or municipal, and the international dimensions of the efforts of indigenous peoples 
to confiont and live with modem nation-states." 

This presents the idea of what where Aboriginal self-government will exist its relationship 



to the Canadian state and the concept that Aboriginal self-government will form a third 

order of government with specific jurisdiction. 

It is important to keep in mind the diversity which exists among Aboriginal 

cornmunities. It is for this reason that the focus of this study centres on the Ojibwa 

society of a panicular First Nation whose intellecnials are the women of the community. 

This diversity will become more evident as the movement toward Aboriginal self- 

govemment becornes more prominent. It will become more apparent when Aboriginal 

people hegin to express themselves politically and culturally about who they are and who 

they want to be: "Such diversity does not yield easy generalization and generalization is 

one of the building blocks in any field of study. Nevertheless, diversity and respect for 

diversity are at the core of aboriginal self-government."" Cassidy is adamant that self- 

government cannot be impsed. I t  has to be asserted and nurtured by those who will 

govem themselves and that it will reflect appropriate cultural values. 

While diversity exists among Abonginal communities, the leaders are emphatic 

about Aboriginal society k i n g  a distinct society with inherent sovereignty . From a 

CU 1 tural perspective, there appears to be M e  or no opposing viewpoint, and A bonginal 

people are beginning to revitalize traditional cultural values and philosophies. Menno 

Boldt and J. Anthony Long CO-authored an article, "Tribal Traditions ond European- 

Western Political Ideologies: me Dilemma of C2vuada.s Native Indiansm in which 

they address the question of how the European-western idea of sovereignty fits into 

traditional tribal Indian customs, values, institutions and social organizations. Boldt and 



Long begin their article with the following observation: 

In their quest for political and cultural self-determination, Indian leaders in 
Canada have adopted the concept of sovereignty as the comerstone of their 
aspirations. They have advanced claims to inherent sovereignty in order to 
establish the legal, moral, and political authority that will allow them to nurture 
and devetop their traditional tribal customs, values, institutions, and social 
organization. The concept of sovereignty represents for the current generation of 
Indian leaders a means to an end rather than an end in it~elf. '~ 

In their article they explore the implications and pitfalls of sovereignty for 

traditional Indian customs, values, and institutions. As well, they propose other means 

of securing political and cultural self-determination and expand on a comment made by 

James Youngblood Henderson that "sovereignty, for Indians, is an emotional not an 

intellectual concept. "" This comment would seem to support Sally Weaver's statement 

that the idea of Indian Government has not been fully uticulated but, rernains as a "value 

To move beyond the value notion, a case study of self-government k ing  a process 

of cultural retraditionalization for the Alderville First Nation will substantiate the daim 

that the revitalization of traditional cultural values promotes the articulation of Aboriginal 

self-government. Through a case study, the reference to an "emotional concept" and to 

why the idea "remains as a value notion" ought to suggest that there is a possibility of 

a con flic t in comprehension between the Aboriginal leaders and non- Aboriginal people 

in terms of the terminology used to express the political objectives of self-government. 

19Menno Boldt and J. Anthony Long, "Tribal Traditions and 
European-Western Political Ideologies: The Dilemma of Canada's 
Native Indians," The Ouest for Justice, ed. Menno Boldt and J. 
Anthony Long (Toronto: U of Toronto P, 1985) 333. 
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What is the a connection between the idea of political and cultural self-determination and 

the concept of sovereignty? And how does the European-western idea of "sovereignty" 

fit into traditional tribal Indian customs, values, institutions, and social organktions? 

Boldt and Long "contend that it implies more than a linguistic or semantic 

analysis; it goes to the very heart of Indian culture"' and that "the concept of 'authority' 

is critical to any analysis of how the European-western doctrine of sovereignty can 

function in the context of indigenous North American forms of the 'band, ' 'ûibe,' or 

'nation. ' "z A more thorough analysis and extensive research to construct Aboriginal 

political thought is beyond the scope of this thesis. But it is important to clariQ the need 

for First Nation leaders to be concise in the articulation of their political objectives and 

for thern to know that limits in western liberal-democratic thought can generate a different 

view . 

Boldt and Long maintain that the Aboriginal leaders use the term "sovereignty" 

to express their objection to the intrusion of outside authority and power into their social 

and political structures and jurisdiction. The term, sovereignty, is used as a strategy to 

block intrusions into their society and results in a disregard for the manner in which this 

orders intemal authority and power relationships: 

Indian leaders have ignored the latent peril that the idea of sovereignty may hold 
for their traditional tribal customs, values, institutions, and social organizations. 
If they are going to advocate sovereignty as the foundation of their contemporary 
and future goals, they must consider its implications for the central values of their 
tribal traditions-the very values they seek to protect. These values will not be 

"Boldt and Long 333. 
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preserved if the concept of sovereignty is inconsistent with their cultural legacy? 

They continue with the analysis of how the idea of sovereignty functions within the 

Aboriginal concept of 'First Nation, ' 'band,' or 'tribe' by evaluating the term in the 

fkamework of some of the fundamental concepts of European-western doctrines of 

sovereignty that refer to authority, hierarchy, and a ruling entity and the notions of 

statehood and temtonality. 

Boldt and Long point out that the French philosopher Jean Bodin (1530-96) and 

the English philosopher and Thomas Hobbes (1588-1679) wrote of sovereignty as king 

equal to absolute and constant authority that originated From either God or the people: 

but for the philosophers John Locke (1 632- 1704) and Jean-Jacques Rousseau (1 7 12-78), 

sovereignty came about from the absolute authonty that resulted from the voluntary 

agreement of independent wills that delegated authonty to the government. What is 

comrnon to hoth positions is the pnnciple of authority defined as the supreme, absolute 

and inherent p w e r  of the mling entity to make decisions and to enforce them. What is 

closely associated with the pnnciple of authonty is the idea of a hierarchy of power 

relationships--a hierarchy of authority relationships cloaked in traditional European 

doctrines of sovereignty, which implies a ruling entity. 

The authors explain that the history and experience of European societies and of 

the indigenous peoples of North America are different. The European-western idea of 

a hierarchy of authority had its origins in the feudal system, which had a belief in the 

inherent inequality of men, whereas the indigenous peoples did not expenence a feudal 

- 
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system and they believed in the equality of men: "In the Hobbesian doctrine of 

sovereignty , authority was deemed necessary to protect society against rampant individual 

self-interest; however, in lndian tribal soçiety individual self-interest was intertwined with 

tribal interests. 

Aboriginal societies were communally based on a spiritual compact rather than a 

social contract as expressed by Rousseau; likewise, a fundamental spiritual principle was 

expressed in the value of sharing and co-upemtion while European thought promoted 

private property ownership and individual competition. W i th this di fference, the need 

for a sovereign authority in the European doctrine is evident to guard against individual 

self-interest. It follows that the concept of a sovereign authority is inconceivable in 

Aboriginal traditional beliefs and values because the political and social experiences that 

would construct that concept simply did not exist. 

The idea of the inequality of men expressed in the European docmne is also 

inconceivable in Aboriginal thought. Al1 members of the traditional communities shared 

equally in privileges and responsibilities. Equality was given by the Creator, which 

ensured the survival of all. A male-oriented hierarchical authority promoted through the 

indiun Acz disrupted the social order of the community. 

Since traditional Aboriginat society in North America did not accommodate a 

hierarchial authority, it would be difftcuft for the concept of a ruling entity to develop: 

"The people mled collectively, exercising authority as one body with undiviâed power, 

''Boldt and Long 336. 



performing al1 hinctions of govemment. "= It was the cultural values which hinctioned 

as agencies of social order within the communities: "Any arrangement that would separate 

the people from their fûndamental, naturai, and inalienable right to govem themselves 

direct1 y was deemed illegitirnate. 

While the authors provide a thorough discussion regarding the difference in the 

concept of sovereignty in European and North Arnerican Aboriginal thought, their 

discussion of alternative means of securing political and cultural self-determination is 

shallow and limited in its scope. They cite Vernon Van Dyke's "Theory of Rights" and 

Kenneth McRae's analysis of pluralism as alternative models of self-determination. 

Pluralism, they mainiain, "theoretically could accommodate the essential requisites of 

hoth the lndians and the Canadian government, but it is unacceptable to Indians because 

of its emphasis on rule by the elites. "" Van Dyke advocates a model that would allow 

both collective and individual rights, both legal and moral, to CO-exist. Boldt and Long 

suggest that Van Dyke's model fits the historical and contemporary status of lndian tribes 

because: 

prior to colonization Indian pibes operated as independent stateless nations in their 
own right--not a derived, deiegated, or transferreci right, but one that came into 
existence with the group itself. Under the lndian Act and by historical convention 
lndian eibes in Canada have retained their special group-based statu5 and 
rights ." 

2 5 B o l d t  and Long 337. 
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Boldt and Long present their argument regarding the pitfalls that the Aboriginal 

leadership would experience when adopting the concept of sovereignty as the comerstone 

of their aspirations. It appears that the leaden are avoiding the use of this concept, but 

have focused on the use of the term 'inherent Aboriginal rights" to communicate their 

aspirations. The article provides the basis for the argument of using the bea choice of 

terminology to articulate Aboriginal self-government and of the need to be aware of the 

manner in which European-western thought might conceive those terms. The objections 

of the Canadian govemment are directed at Indian daims to European-western-style 

sovereign statehood, not at the principte of self-government. 

While the Canadian government objects to the daim of sovereignty, there is also 

a fundamental difference that Boldt and Long raise in theù discussion conceming 

individual self-interest. In the article "Tribal Philosophies and the Chrtcr  of Rigltrs 

and Freedoms, " they state that "in the western-liberal tradition the dominant conception 

of society is that of an aggregate of individuals, each with his own self-interest.'- The 

individual is considered first before the group but with an obligation to the state. 

Individuals act for themselves, not as members of any collectivity. 

For North Arnencan Aboriginal people the individual is subordinate to the whole. 

Their conception is that: 

society was conceived of as king cosmocentric rather than 
homocentric.. . .their reference point was not the individuai but the 
whole.. . .This conception was derived from their experience of the 
interrelatedness of al1 life (human, animal, plants, and objects) and the 

'%enno Boldt and J. Anthony Long, "Tribal Philosophies and the 
Charter of Rights and Freedoms, me Quest fw J w ,  ed. Menno 
Boldt and J. Anthony Long (Toronto: U of Toronto P, 1985) 165. 



need for harmony among al1 parts. The whole and the parts can survive 
only if each part fulfils its role .... Social interaction occurred between 
human beings and 0th-than-human 'persons' involving reciprocal 
relations and mumal obligations.. . . Within this encompassing web of social 
relations the individual is chancterized as the repository of responsibilities 
rather than as a claimant of rights . - .In such a society there is no concept 
of inherent individual claims to inalienable rights? 

In traditional Aboriginal thought, the self-interest of the individual merges with the 

survival of the comrnunity . The common good is identical to the individual good. Boldt 

and Long cite Michael Melody, who proposes that 'western-liberal philosophies define 

man in terms of individualism, cornpetition, and self-interest; whereas, traditional Indian 

philosophies define man in tems of spiritual unity, consensus, CO-operation, and self- 

denial. "" They are two different theones. 

Boldt and Long conclude that the imposition of the Charter's provisions would be 

the same as having imposed the lndian Act on Aboriginal people: "Ethnocentrism is 

evident also in the government's contention that its version of human rights is the morally 

correct and best version for Indian people."" While this conclusion may be valid 

philosophically, it ignores the concems of the Native Women's Association of Canada, 

(NWAC) who daim that the politics, in some First Nations, are male-dominated, and that 

women are victims of abuse and violence and may have their rights violated. Also, there 

is the daim that nepotism exists in some communities which could pose a threat to 

' O B o l d t  and Long 166. 
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individual right~.'~ 

Ethnocentrisrn has been a characteristic of govemment policies which have focused 

on assimilating Aboriginal people into Canadian society; hence, Abonginal people have 

strong reseatrnents against these types of policies. The concept of an inherent Abonginal 

right tu self-government is the peak expression of the desire to be self-determining. 

Patricia A. Bow les in the article " Cultural Rettewal: First Naions and the ChafIenge 

of Stuîe Superionty" states that "First Nations Peoples mua continue to speak of what 

they know to be self-direction or self-detemination because only they can speak with 

authority on their collective vision of the world. "M 

Bowles criticizes some of the previous historical and legal analysts as being 

"isolated hy their own privilege and trapped inside their own cognitive schemata (so thatl 

they are unahle to view liberal democratic theory ~ritically."~' She feels that unless 

western academics and legal scholars are able to understand another thought process and 

way of life they will not comprehend the notion of CO-existence, and therefore, 

oppression will continue. The premise of her article is: 

"It is not the intent in this thesis to prove or disprove the 
claims made by NWAC, They have been raised, merely, to acknowledge 
that a dichotomy exists within the Aboriginal community concerning 
the application of the Charter of Rights and Freedoms and to 
recognize that there is a basis  for the argument of developing an 
Aboriginal Charter. The need for the development of this Charter 
could form part of the self-government negotiation process. 

3'Patricia A. Bowles , "Cultural Renewal : First Nations and the - 3 Challenge to State Superiority, W e s  in O n t d o  O 

First Nations Relations, ed. Bruce W. Hodgins, Shawn Heard, John S. 
Milloy (Peterborough: Frost Centre for Canadian Heritage and 
Development Studies, 1992) 132. 



that it is dangerous and potentially destnictive for First Nations Peoples to 
negotiate with [the dominant] society until Anglo-Europeans di f ise  their fears by 
de-consmicting their institutions and by questioning their liberal democratic values 
which are rooted in notions of private property ." 

The foregoing is the ideal. It is unredistic to discontinue negotiations until there is a 

change in European-western thought. The Native leadership and their constituents want 

a better relationship with the Canadian state. 

Bowles suggests that the solution to the "Indian problem" must stari with the 

exposure of the defects of Western institutions. It  is not necessary to abandon the goals 

of liberal democracy: however, there is a need to "re-evaluate its dependence on a 

limitless individualism and to recognize that in a healthy society which is capable of 

supporting a healthy world the rights which society is built on can only exia in 

conjunction with associated responsibilities. "" The responsibilities that she refers to are 

responsibility to the land, to one another and to other peoples. She concludes the article 

by stating: 

There is no excuse for one group of people controlling the destiny of another and 
it c m  no longer be tolerated in the name of representational democracy. Cultural 
coltectivities must be recognized as political and legal entities with the power to 
direct their own interna1 affairs and to interact with other collectivities, both larger 
and smaller, as equals? 

This article supports the views of Menno Boldt and J. Anthony Long conceming the 

Iimits of western-liberal democracy and provides a prescription for change for the 

dominant society to follow that will lead to an understanding of Aboriginal political 



objectives. 

Wiîh Bowles offerhg a prescription for change, the question of whether or not 

govemments can or will change becornes the prllnary concem. It seerns that provincial 

govemments are beguining to support the notion that the sociwconomic needs of 

Ahoriginal peoples can be met through the expansion of self-determination. "Indiun 

Self-Govemmenf: A Lcgal Anolysis" by John D. Whyte examines the decision of the 

provincial govemments of: 

meeting treaty commitments conceming land, developing hunting plicies that are 
clear and that recognize indian rights, hinding economic development, establishing 
native staffed criminal-justice prograrns, and creating responsive and 
constitutionally appropriate systems for delivering educational and social 
services .39 

The federal govemment, depending on which political party forms the govemment, 

sometimes seems to signal that its intentions are to grant increased political rights to 

Ahonginal people and their band govemments. But, Whyte appears to be scepticai that 

this was the govemment's intention by the inclusion of pari II, "Rights of Aboriginal 

Peoples of Canadan in the Charter of Rights and Freedoms, "since the style of the section 

is declaratory and tautological. However, we expect that part 11 will have the effect of 

increased judicial recognition and enforcement of Indian and native rights. "40 

Since the research is focused on the Alderville First Nation located in Ontario, it 

will he relevant to review the article by Wallis Smith, "Ontario's Apprmch to 

39John D. Whyte, "Indian  Self -Government: A Legal Analysis, 
Pathwavs to Self - net-natiorl , ed. Leroy Little Bear, Menno B o l d t  
and 3 .  Anthony Long (Toron to :  U of Toronto P, 1984) 101. 
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Aboriginal Seu-Govemment," which outlines the policy of this province. Smith's 

opening statement, "Ontario's approach to Abonginal affain was, fiom the beginning, 

founded on the notion of self-govemment--and this has k e n  part of the problem,"' 

demands an explanation and elicits the comment, "What is the problem, im't that what 

Aboriginal people want'?" Smith shows that in order for Ontario to improve conditions 

on reserves, it had to amend legislation, approve funding, develop policy and make 

services available for delivery. Indian bands were treated Iike municipalities. It was 

assumed that Indian communities would become like other communities. Band 

govemments were to be considered self-goveming in the sarne way as municipal 

govemments. While honea efforis were king made to meet the needs of Aboriginal 

communities, the initiatives of Ontario were similar in their structure and to the means 

used by the federal govemments to implement its policy of assimilation." 

Smith discusses the four elements that Ontario prefers to address in relation to 

Ahoriginal self-government. The time fiame in which Smith summarizes the elements 

is following the election of the New Democratic Party in 1990s: 

1 .  Instruments 

The Ontario New Democratic Party believed that Abonginal Peoples have a right 

to be self-goveming and while in govemment the NDP initiated a process of negotiating 

"Wallis Smith, "Ontario's Approach t o  Aboriginal Self- 
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with The Chiefs of Ontario through a "Statement of Political Relationship". Also, the 

provincial govemment was willing to work with Metis and Non-Status groups to develop 

a framework for implementing self-government for off-reserve Aboriginal peoples. 

There was a problem that the province had to try to work through. It concemed 

the question of who exercises the right of self-govemment? 1s it Nations? Tribal 

Councils'? Local communities'? Regional Associations? Service Agencies'? The province 

took the position that the right inheres to some larger group other than single 

communities; however, the lead would have to begin with the federal government who 

should negotiate self-govemment with single communities. 

Ontario intended to proceed with self-government negotiations and to create 

enahling legislation which would allow Aboriginal communities to exercise self- 

government powen." The Province was actively punuing the self-govcmment 

proposais of the United Indian Councils of the Mississauga and Chippewa Nations of 

which the Alderville First Nation is a member. Ontario's corporate policy on Native 

Affairs was to work with Aboriginal communities to design programs that would increase 

local control and autonomy and to develop arrangements so that local communities could 

manage their own services. 

. . 
"Bob Rae, l'The Road to Self-Determination," m r i w a l  Self - 

Determination, ed. Frank Cassidy (Lantzville, BC: The Institute f o r  
Research on Public Policy and Oolichan Books, 1991) 150-155, A t  a 
Self-Determination Symposium held September 30 to October 3, 1990, 
the Premier of Ontario, Bob Rae, stated clearly his position 
relating to the issue of self-detemination and to the term of 
sovereignty: " I n d i a n s  were here firstwith organized societies t h a t  
were very sophisticated and had a highly developed culture and 
system of law..,The hangup about sovereignty is something we have 
to deal with." 



2. Community Concerns, Aspirations, Needs 

To create a relationship that was based on equality and faimess, the communities 

expressed a number of components which would make for a fair agreement, (a) rights of 

access to land and natural resources, (b) CO-management agreements over natural 

resources, (c) jurisdiction and tenure over a larger land base, (d) sources of secure 

funding, (e) legitimation of the powers of Aboriginal govemments, (f) settiements fun& 

accming from land claims, and (g) the assurance of the continuance of provincial 

tramfers. There was some progress king made in these areas and the parties were 

comrnitted to working through the proposais. 

3. General Institutions o f  Goverauice 

Canada has restricted its local self-government policy to reserves while the 

province of Ontario was concerned about relationships between Aboriginal forms of self- 

government and the broader provincial system. The province was faced with the 

challenge of reforming a number of its general institutions. Smith provides the following 

example: 

The Wendaban Stewardship Authority announced by the Terne-Augama 
Anishnabai and Ontario is a decision-making body with equd numbers of 
representatives appointed by the two parties. If it is to be expanded to incorporate 
the whole land daim area, as the Terne-Augama Anishnabai propose, the issue of 
dernomatic right of non-Terne-Augama Aaishnabai members to be involved in 
decision-making must be addressed. Further, an expanded, locally accountable 
Authority changes the nature of Ontario's management of land and natural 
resources. The direct raponsibility of Queen's Park wifl be reduced. How, then, 
will the interests of Ontarians in areas outside of Temagami be represented?-. .If 
Aboriginal communities, because of the rights they enjoy, are able to generate 
revenues from gaming and tobacco how will the impact on non-Aboriginal 
communities around them be managed?. . .if this becornes the situation, it is almost 
a certainty that commissions will be established at the local or regional level to 



regulate potential inequities among cornrn~nities.~ 

The concern by the province was that it could potentially lose direct control over an 

activity that it has historically considered to be a provincial corporate authority. Because 

of the impact on third parties, the province was committed to third party consultations 

during negotiations which would have meant that the public would be involveci in at least 

some of the structures of govemance arising from Aboriginal self-govemance 

negotiations. 

4. Federal/Proviacial Relations 

The line between provincial and federal responsibilities was not clearly defined. 

AIthough Ontario was committed to provide services, it would not duplicate services or 

expend any dollars in areas that were clearly the responsihility of the federal government. 

Ontario was intent on building good working relations with the federal go~ernment.'~ 

Smith does not make reference to the Aboriginal partner in this last section; but, 

it is imperative that the province continue tripartite negotiations with the federal 

govemment and Aboriginal Associations to keep the spirit of consultation alive. The 

architects of Aboriginal self-government are the Aboriginal people themselves not the 

federal or provincial govemments, therefore, without consultation the structures of 

govemance would be deterrnined outside the perimeten of what the members of the 

community deem important. However, the eledon of Conservative Party in 1995 

brought a change in provincial policy. The "Statement of Political Relation" was 



replaced hy "The Aboriginal Policy Framework" which has effectively removed the 

Ahoriginal people as the architects of Aboriginal self-government. The Policy 

Framework is clear: 

The Provincial cornmitment to economic development for al1 Ontarians, 
and the reduction of social tensions through the equal treatment of al1 
residents requires that Abonginal matten be addressed differently that tbey 
were in the pst. The Province is committed to the need for public 
involvement in land claims and perhaps most importantly, to the need to 
support increased Aboriginal self-reliance by promoting Aboriginal 
economic development. Accordingly, tbe ProvÜ~ce will encourage iad 
assist Aboriginal economic and community development to reduce 
dependence on transfer payments and to facilitate greater self- 
reliance and responsibility for community well-being. This will foster 
a climate of balance and stability between Aboriginal and non-Aboriginal 
interests in Ontario? 

In his opinion, Wallis Smith believes that the present Provincial govemment is committed 

to the "equality of govemance' for al1 Ontario residents. While it is not articulated 

within the Aboriginal policy, the province is committed to the notion that municipalities 

are the same as individuals in exercising their powers." This ideology is contrary to 

Aboriginal thought which views collective rights that guarantees the nghts of the 

individual. Furthemore, the language of the policy suggests that it is regressive in nature 

and will set the relationship between Aboriginal and non-Aboriginal people back twenty 

With the recent changes in the governing parties, at both the federal and provincial 

leveIs there is an atmosphere of apprehension for First Nation communities in Ontario. 

'"Ontario Legislative Assembly. 
Framework Toronto: Government of Ontario, 

The Ab_orlÇuml 
. . PO- 

March 1996. 

''Wallis Smith, Telephone Interview, 



Mike Hams, the leader of the Ontario Conservative Party, has indicated that Indians 

ought to be assimilated into Canadian society. The Principle of Equality stated in 

Ontario's Abonginal Policy Framework says that "the govemment is committed to the 

equal treatment of Ontario residents" and the Pnnciple of Stability emphaskes that "the 

govemment is commitîed to social harmony and minimiring actions ihat could destabilize 

relations between Aboriginal and non-Aboriginal communities. wu These views are 

contrary to the August 10, 1995 announcement made by the Ron Inuin, the Minister of 

lndian and Northern Affairs Canada, that the Government of Canada recognizes the 

inherent right of self-government as an existing right within section 35 of the Constitution 

 AC^.^^ 

A response prepared hy Jennifer Amott, Poiicy Analya, for The Union of Ontario 

Indians States that the federaI announcement is positive in its confirmation of the inherent 

right as an existing right, not one that needs to be added to or defined in a lengthy 

Constitutional negotiation. On the other hand, The Union feels that the discussions and 

information provided with the announcement indicate that the federai proposai is willing 

to negotiate First Nation control only over exisling programs and services and says linle 

about a full expression of jurisdiction which would acknowledge the inherent right. 

Furthermore, to establish First Nation juxisdiction will requue the settlement of land 

The Abor~GUnal Policy 
. . 

''Ontario Legislative Assembly. 
Framework Toronto: Government of Ontario, March 1996. 

''Gate McCready et al. Goverment- -es Process for 
Neaotiatinu Aboriginal Self G o v w e n t  . . - . Ottawa: Minister8s Office, 
Department of Indian Affairs and Northern Development, 1995. 1- 
9520.html. 



clairns, the full implementation of treaties, including compensation for past negligence 

and capacity building for First Nations to re-assert traditional values and laws to develop 

effective policies and procedures for self-govemance.' 

The position of the Chiefs of Ontario office is that this new policy is more 

regressive than the indian Act in that Provincial consent will be required even though 

First Nations have by-law making powers in certain areas which are within the =ope of 

the Indian A n  but the policy suggests that by-law making wili he contingent on federal 

and provincial consent, whereas previously only the federai Minister's approval was 

necessary. Furthermore, the scop of authority will be limited to matters interna1 and 

integral to Aboriginal cultures, and the inherent right does not include the nght to 

sovereignty in the international sense. Also, the inherent right will operate within the 

Canadian Constitutional Framework and the Charter of Rights and Freedoms will apply. 

Perhaps most disturbing is that the policy states that it will provide municipalities and 

other third panies with a meaningful oppominity to have input into self-government 

negotiations. '' 

It is the opinion of the Union of Ontario Indians that the General Framework 

Agreement signed by the United Indians Councils in 1992 is still the legitimate 

negotiating body for the communities which include the Alderville First Nation. It  

50Jennifer Arnott. Persona1 telephone facsimile of the Union 
of Ontario Indians response Government L w h e s  Process fox 
~esotiatinu Self - Government: Anis-ek ~ n u v s b  . 21 Aug. 1995. 

"Andrea Chrisjohn. Persona1 telephone facsimile 
Ontario Bulletin: Federgl I a e r e n t  R i g f i t  Policv Assessea. 24 August 
1995 .  



appears that it is imperative for UIC communities to move fonvard in their pursuit of 

self-government under the existing hmework agreement since failure to do so may result 

in the community having to accept new terms that will lirnit the development of culturally 

appropriate concepts of govemance. 

Although dated, " n o n u  in the Bed of Roses: A Socio-political View of the 

Probiems of Indiun Govemnwnf " by J .  Rick Ponting and Roger Gibbins points to 

some of these pertinent problems that have to be addressed. The prohlem they articulate 

can be placed into the context of the U1C discussions. 

The authors suggest that there will he a multiplicity of demands made on lndian 

government by its constituents. This is possible because, at the present time, some 

demands that are k ing  made are difficult to resolve due to the restrictive nature of the 

h d i m  Act. However, this may not occur because some communities, such as Alderville, 

want their members to take an active role in constituting their concept of government. 

An important consideration will be the manner in which govemance will occur. 

Should the goveming body he constituted at levels above the community, it is possible 

that tensions between bands could develop as a result of the method used for the 

redistribution of wealth, how budget allocations will be made and the method of service 

delivery. This situation may bring into bold view the elitist class that Marie Smallface 

Marule makes reference to in her article. The manner in which decision-making takes 

place will require clarification. At the present time there are some UIC First Nations 

expressing this concern. It is important to keep in mind that First Nations across Canada 

are diverse communities; the same is true for Aboriginal commu~ties within the same 



region and within the UIC. Canada has repeatedly uied to superimpose on Aboriginal 

peoples its idea of govemance but has not considered the problem of encompassing rival 

clans, status-non-status [and Bill C-3 1 j distinctions, provincial associations that encompass 

long standing rivalries and administrative districts? 

It is assumed that First Nations' citizens will constitute Aboriginal self- 

government. Ponting and Gibbins raise the issue of the rights and duties for off-reserve 

hand members, an issue that poses a senous problem. A Federal Coun of Canada Trial 

Division decision in Corbiere vs Cana& found that off-reserve residents had the right 

to vote in band elections. Even though the case is under appeal, the case raises some 

concerns as it would be difficult to cary out the mandate of that decision because some 

UIC First Nations have tracked their off-reserve residents while others have not. As a 

result some First Nations are able to include off-reserve members in the discussions of 

self-government and keep these members informed, while those First Nations who do not 

have a record of their off-reserve memhers will experience a problern. There is no 

clarification of who will be legitimately responsible to represent off-reserve members but 

the Aboriginal Peoples Congress, formerly the Native Council of Canada, has assumed 

that responsibility even though Aiderville has kept a record and keeps its members 

informed. 

The Alderville First Nation is a member of the United Indian Councils which has 

substantial experience in developing the concept of self-government. Despite the 

52J. Rick Ponting and Roger Gibbins, wThorns in the Bed of 
Roses: A ~ocio-political View of the Problem of Indian Government," - Pathwavs to Self neterp iData ,  ed. Leroy Little Bear, Menno Boldt 
and J. Anthony Long (Toronto: U of Toronto P, 1984) 128. 



problems associated with the development of Aboriginal self-govemment, it will become 

a reality. How the mode1 of self-government will be developed depends on whether or 

not it will be based on a western structure, a traditional structure or sorne combination 

of both but at Alderville it appean that Aboriginal self-govemment has come to be a 

process of the community reclaiming traditional cultural values to find out what the 

traditional foms of governance were. 

Failure of the fist ministers' conferences and the Charlottetown Accord to 

constitutionally entrench Ahoriginal self-govemment has resulted in the r e m  to the 

federal govemment's non-constitutional policy initiative to provide for a Iimited degree 

of Ahoriginal self-government within the current constitutional arrangement. The United 

lndian Councils signed a general framework agreement in 1990 allowing them to proceed 

with substantive negotiations over the future structure and authority of self-govemment. 

This initiative for negotiations would be framed in community-based self-govemment. 

How the federal announcement, recognizing the inherent right as an existing nght, will 

impact on the UIC general framework agreement has yet to be played out. Whatever the 

outcorne, it is clear that the development of self-government has resulted in the Alderville 

community looking to its traditional cultural values to find guidance and to make sense 

of a contemporary issue. 

The interest expressed by many Aboriginal leaders in the federal community-based 

self-govemment initiative appears to be based on two considerations. In the article, 

"Poiirical Revitalizotrizotron in Cianadian Non've Indian Societies," J. Anthony Long 

states that: 



The first is a pragmatic recognition that this approach presents an opportunity to 
acquire a degree of autonomy for Indian governments not possible under the 
lndian Act.. .The second consideration.. .is related to the federal government's 
promise to allow the incorporation of "customary or traditional stmcturesw where 
desired into reconstnicted Indian governments. The desire to restnicture their 
govemments to conform to the traditional goveming practices of their respective 
communities is reflected in nearly every demand by lndian leadership for self- 
govemment. This desire is grounded in their belief that Indians, as culturally and 
politically unique peoples possessing inherent sovereignty, should be allowed to 
restore governing practices within their communities that are congruent with their 
cultural distinctiveness ." 

Long explores the difficulties confronting Indian leaders in their attempts to revitalize 

traditional goveming practices within their respective communities. He questions whether 

the present lndian govemment, an elective system, imposed by the indian A n  has become 

institutionalized in communities. If institutionalization has occwred, then a return to 

traditional goveming practices, he argues, is effectively checked. If strong traditionalia 

orientations remain within cornmunities then there is an opportunity for political 

revitalization and it mayhe possible, for the citizens of the Alderville First Nation to 

develop a strong link to cultural traditions for political revitalization to occur. 

lndian societies in Canada have been subjected to directed cultural change: "In the 

case of Indians, the historical objective of the Canadian state has k e n  their eventual 

assimilation into the dominant society, including acceptance of an active participation by 

lndian peoples in the dominant society 's govemmental organiations. "% In the case of 

the Aldemille First Nation, the community was founded in 1837 by the Methodist 

"J. Anthony Long, mgPol i t i ca l  Revitalization in Canadian Native . . 
~ocieties, Cana- Journal of P o u t i c a l  Science 2 3 . 4  (1990) : 752- 
3 .  

''Long 755. 



Missionaries, who were instrumental in obtaining a grant of land from Upper Canada to 

move the people to Alnwick township from Grape Island in the Bay of Quinte, which was 

undergoing a rapid influx of white settlers. Assimilation was impending as the British 

Colonial government left the churches with the responsibility for education, which was 

viewed as a means of encouraging the Indians to participate in a European lifestyle. In 

this case, the Methodist Church was responsible for directing cultural change within the 

Mississaugas of Alderville. 

Two aspects of governance begin the focus on traditional forrns of government: 

leadership selection and decision-making. Traditional leadership selection incorporated 

three factors: merit, function and the clan. Leadership was bestowed on an individual 

with demonstrated abilities as a hunter, warrior, or pace-maker and who showed a 

willingness to be a servant to the people rather than their master. At times leadership 

could be described as k ing  a burden, never a reward. An ambitious character was 

restrained hy the helief that a leader must be prepared to become impoverished, if need 

be. Also, a leader was chosen for no fixed pend but for the skills that he possessed to 

meet a specific task or need. Once the goal or situation passed he reverted back to k ing  

an ordinary clan member. A leader was a leader so long as someone chose to follow 

hi m 

Contemporary leadership has evolved away fkom the tradi tional function and 

ment-based system. Long refers to three significant factors that have influenced the 

evolution of leadership selection: the imposition of the Indiun Act band council elective 



system, the transformation of the clan system away from the basic political group, and 

the failure to reach an adequate level of economic development. The band elective 

system is based on western political values, whicb regularize, the leadership selection 

process for a specific time period. Rather than merit-based selection, it develops a self- 

selected process that creates accountability to a ceriain segment of the group, generally 

to the kin group, not to the whole group or clan group as the traditional process had 

prescnbed. The interesting factor that Long points out is the failure to reach an adequate 

level of economic development. He says that "within the contemporary leadership 

selection process is economic egoism in the form of employment and fuiancial gain for 

the individual and kin groupn" an idea which is directly opposite the leader's k ing 

prepared to become impverished if need be to serve his community and does not retlect 

the cultural value of sharing. 

The second aspect of governance is decision-making. Traditional decision-making 

can be said to be based on the concept of equality. Historically, plains Indians did not 

accept that anyone had the right to govem others, except for short periods of time. Long 

quotes Morton H. Fried, who argues that "this type of authority con si^ of 'the ability 

to channel the behaviour of others in the absence of the threat or use of sanctions.' This 

type of authority should be distinguished from 'power,' which involves the ability to 

direct othen by threat or use of sanctions."" Since no one had the nght to rule another 

or the ability CO delegate the authority which was thougbt to have ken ,  originally, 



derived from the Creator, the people ruled collectively, exercising authority as one body. 

In plains Indian societies, elders served as the repository for tribal customs and traditional 

practices. According to Long's analysis: 

Every member or every clan had the right to be involved in the making of 
decisions that affected them, both individually and collectively . The consensual 
nature of decision-making required that process to be carrieci out by way of 
"deliberation, negotiation, cooperation and patience rather than that of 
confrontation, aggressiveness, impatience and of the 'adversary method. ' " . . .If a 
decision could not be reached by consensus, then it was temporarily 
abandoned ... those not consenting to a decision were not bound by it and could 
ignore it if they wished. Custom was the instrument that served to ensure that 
order did not break down through a failure to achieve consensus.*' 

In plains cornmunities the contemporary decision-making occurs within a system of 

govemment that resembles municipal govemments, based on the same political values of 

local democracy. Long continues his analysis with a description of the institutionalization 

of a band bureaucracy which hrther hinders decision-making within the hierarchy of band 

government. Long concludes that the band govemment imposed by the M a n  Act now 

forms the basis for nearly al1 tribal activities. With reference to the Grape Island 

Mississauga-Ojibwa, the traditional method of decision-making and leadership selection 

will be examined in the histoncal record to help ùiform the revitalization process. 

Ahoriginal people have a nght to make decisions about issues that will affect their 

lives and that of their chiidren. Peter Kulchyski states in Unjwt ReIrrtiolls: Abon'ginuf 

Abonginal self-government means the right to make decisions that are important 
to self-constitution. Aboriginal people have the right to be self-deterrnining, to 
make decisions for themselves, in the forms that are appropriate to  their cultural 



values. This latter point is particularly important. Regardless of the level of 
power provided to Aboriginal governments, every decision that is made following 
the dominant logic, in accordance with the hierarchial and bureaucratie structures 
of the established order, will take Aboriginal peoples further away from their own 
culture? 

Even though contemprary concepts of self-govemment held by some members of the 

community might reflect Euro-Canadian ideals and practices, the development of 

institutions that exhibit traditional ideals are k i n g  considered and, if adopted, will 

promote effective First Nations' govemance. 

Euro-Canadian ideals and practices have distorted the cultural concepts as lndian 

societies have k e n  suhjected to directed cultural change. Specificdly, for the Alderville 

First Nation, their ancestors were converted to Christianity at Grape Island in the early 

1800's by Methodist Missionaries. In the historical section of this thesis the theory of 

directed cultural change will be examined to detemine the relevance of the cultural 

values now heing revitalized by the community, an approach in keeping with the idea that 

Aboriginal self-govemment is the community reclaiming traditional cultural values. 

Robert F. Berkhofer, Jr. established a theory of directed culniral change in 

Solvarion and the Savage which suggests that the examination of acculturation of the 

Grape Island Mississaugas should take into consideration two sets of variables: "the 

nature of the two cultures in contact, and the conditions under which contact takes place. 

But the relationship between the two sets of variables depends u p n  whether contact was 

directed or not,. . . .but the.. . .customs "borrowed" must be examined in Indian terrns in 

. . 
59Peter Kulchyski, ed. , Uniuçt Wtiw: -ts Â n  
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the end. "' In the case of the Grape Island Mississaugas once the missionaries were able 

to exercise effective control, according to Berkhofer's theory, the nature of the contact 

became "directed" or "forced," and the customs "borrowed" sewed as alternatives to 

alleviate the stress from the increasing white population into the areas of their traditional 

resource base. 

The directed acculturation of the Grape Island Mississaugas distorted certain 

concepts of g o v e m c e  such as the clan system, the decision-making process, leadership 

selection and the political role of women. I t  was the Indian Acr which subsequently 

forrnalized European methods of decision-making and leadership selection. It legally 

changed the nature of society by totally subjugating women and dimpting the clan 

system. 

Knowledge of the clan system or dodaem is vital for Anishinalx people as a 

source of identity and association. According to Basil Johnston and Shirley Williams, the 

term "dodaem" has the same root word as dodosh, which means breast fiom which milk 

or food is drawn. The word hest translated as "that from which 1 know my purpose and 

heing. " Each dodaem is represented by an animal which illustrates the comection of man 

with the natural world. In an unpublished article, Jennifer Amon States, "within each 

dodaem, there was a structure and specific function. The leadership and final authority 

of the dodaem rested with its eldest member as it was felt that expenence provided the 

'TXobert F. Berkhof er, Jr . , -and the  Sava-, (Kentucky 
UP, 1965) xi. 



greatest possible wisdom. Very often, this position was filled by a woman. "" Since 

the dodaem dictated the function of al1 the members, it is safe to say that al1 people 

parficipated in decisions, and the enfranchisement of women and children was never 

questioned. 

At the present time women are taking an active part in community politics and are 

making an effori to develop an original govemment system. According to Flora 

Tabobodung, former Chief of Wasauksing, "women must be involved in their 

communities and as Chief because women bring a different perspective, they understand 

the needs of families and are naturally able to bring caring and sharing to the role."" 

For the Alderville First Nation, it was not until 1987 that the women established a 

determining role in community politics with the election of the first woman chief, 

although there were isolated instances which saw a woman king elected to band council. 

Osennontion and Skonaganleh:r& two Mohawk women express the importance of 

clariQing the perception of Aboriginal women who, unlike European women who 

demand recognition in equality with men, want to re-assert their traditions and re-gain 

the respect of women chat is essential to their culture, to realize their past: " . . . . h k l y ,  

1 don't want equality. 1 want to go back to where women, in Abonginal comrnunities 

were complete, where they were beautihil, where they were treated as more than qua1 - 

"Arnot t  , Jennif er. "In the Presence of Women: Re-emerging 
I n d i g e n o u s  Structures and the Re-assertion of the Essential Role of 
Women." Article. Doubleday: Toronto, 1995, 
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where man was helper and woman was the centre of that environment, that 

comrnunity."" Melody Crowe stated that women are reaching out to reclaim culture 

which helps men. She says, 

Our women are really standing up and speaking and paving the way for everybody 
to fell that they can speak. lt's nice because some of the men started to stand up 
and speak and, 1 think, it's been because so many of Our women hâve k e n  
standing up - not just this year but in the past - it's always been the 
women.. .taking the lead in that regard." 

Elders such as Art Solomon in his poetry and teaching sessions speak of the 

importance of women in Anishinabe society and their spiritual connections to Mother 

Earth as heing the bearers of life. It is this connection that places women in high regard. 

The missionaries did not pay particular attention, in their accounts, to the traditionai role 

of women. Even in accounts developed by Ojibwa missionaries, the references to women 

were scant. 

In The Traditional ffistary and Chtacteristic Sketches of the Ojibway 

Nation by George Copway there is little reference to women, although, he does present 

a sketch about the form of government. 

Reverend Peter Jones in his writings on the History of the Ojebway Indiuns, 

presents a short chapter about courtship and marriage but it treats the topic with how 

Ojihwa women fulfilled the role of wife. The role of women as wives is given emphasis 

by the Methodists who felt that the husband should be the head of the family . There are 

relevant chapters: 1) Mode of Life, which describes the practice of subsistence, 2) 

630sennontion and  Skonaganleh: r d ,  l'Our World, " Canadian W o m a  
Studies, Sumnier/Fall 1989 (Volume 10, Numbers 2 & 3 ) ,  15. 
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Councils, which describes general and common councils, choosing a chief and the type 

of government and, 3) Opinion of the lndians respecting the Sovereign and People of 

Great Britain, which clearly indicates the thought that the Indians considered thernselves 

allies with the British nation and not subjects. Jones comments on the manner in which 

the Indians were "compelled to surrender their territones. From this work, it is 

evident that the missionaries' promoted patriarchal society based on European thought 

where men are expected to be the leaders. There is extensive political direction for men 

but women's role is domestic. 

While the reference to women by Jones and Copway may be meagre, their 

historical accounts are usehl in examining the relevancy of traditional governance for 

contemporary application; therefore, consideration of the representation of women in 

developing community governance is clearly comected with the idea that Aboriginal self- 

govemment is the community reclaiming traditional cultural values. This is confirmed 

by Marge Beaver: "a lot of the strengths, 1 think, are coming from the women. At least 

I've noticed it, anyway. 1 don't know maybe it's just my opinion but. ..I've noticed quite 

an improvement since I've been living here, from when 1 first moved [backj here? 

6 s P e t e r  Jones ,  nistorv of the 0-v -, (London: 
Houlston and Wright, P a t e r n o s t e r  Row, 1861) 217. 
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Chapter 2 

Burning the Mill 
Alderville: History 

of Resistuice to Cultural Renewal 

A cursory study of the historical development of the Alderville Fust Nation leads 

to the assumption that there was a steady movement away from traditional Native culture 

toward western cultural ideals. Such an assumption presumes that individuals who 

identified thernselves as being Canadian and practised a "civilized" lifestyle and those 

who were coerced into enfranchising gave up a strong claim to tribal political integrity. 

Contrary to this assumption, Alderville has survived as a living tribe and culture from the 

pre-contact period to the present day. The histoncal record ofien contradicts this claim, 

and the assertion of traditional culture k i n g  continuous is rendered meaningless in the 

contemporary Canadian concept of political history. 

James Clifford cites an unprecedented court case in 1976 hvolving the Mashpee 

Wampanoag Tribal Council to iflustrate the debate surrounding the validity of the literate 

and oral forms of knowledge. The case attempted to determine whether the group calling 

itself the Mashpee Tribe was a legitirnate lndian tribe in U .S. law. Through the use of 

the oral tradition the tribe argued that there was a continuous cultural base. In the end 

the court gave more weight to the written archive Uüui the evidence of oral tradition. 

Clifford says that this bias toward the literate form of knowledge "keeps us from 

seeing how collective stmctures, tribal or culturai, reproduce themselves historically by 

risking themselves in novel conditions. Their wholeness is as much a matter of 



reinvention and encounter as it is of continuity and survival."' I t  is logical that if a 

tradition is considered "lost" and if it  can be remembered, even generations later, then 

it is not lost. I t  was merely movd underground. Until recently the "history" of 

Alderville has always been a Western history narrated by the Methodist Missionary 

records. With the advent of self-government, the bistory of the community ought to 

reflect a perspective that supports the development of the political and cultural tradition 

of the community . 

The Alderville expnence "uncovers" people who are sometimes separate and 

" Indian, " sometimes assimilated and "Canadian. " Their history is a series of cultural and 

pol i tical transactions, not all-or-nothing conversions or resistances. The M ississauga 

Ojibwa of Alderville lived and acted between cultures formulating a senes of reactionary 

decisions in the attempt to alleviate the pressures of the moment. These pressures were 

extemal and directed by forces intent on changing the political and cultural integrity of 

the community.' John Loukes confirms the notion of reactionary decisions: 

we didn't choose to lose our culture. It was forced upon us by lack of space to 
maintain our original way of living. Wasn't a choice for economic survival - the 
old pioneers did the same thing; they changed fkom the oxen and the plough - 
we've changed from the bow and arrow to the common way of life because Our 
original way.. . we couldn't survive.' 

There is no intent to contradict the fact that the Methodists were successful in 

achieving some Christian conversions. However, the historical record should not gloriQ 

'James Clifford, The Pre_dicament of C u l t u  (Cambridge: 
Harvard College, 1988) 341. 

'Clifford 341-3. 

'John Loukes, Persona1 Interview, Apr. 11, 1996. 
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their efforts as king the mode1 of measuring missionary proselytization among the 

Ojihwa. Such measure discounts the vitality of traditional culture, thereby continuing the 

notion that it is evil and a pagan belief system. It mua  be recognized that the 

Mississauga Ojibwa did not accept the sociai and cultural changes that were k i n g  

enforced and committed acts of resisîance. 

The work of James C. Scott, in Wewons @the We&, contributes to the issue of 

resistance among powerless groups. Even though he draws his conclusions fiom the 

Third World class struggle, there is a valid basis for cornparison in developing thought 

surrounding Aboriginal resistance activities. Scott States: 

It [seemsl more important to understand what we might cal1 everyday forrns of 
peasant resistance--the prosaic but constant stniggle between the peasantry and 
those who seek to extract labour, food, taxes, rents, and interest from them. 
Most forms of this spuggle stop well short of outright coiiective defiance. Here 
1 have in mind the ordinary weapons of relatively powerless groups: foot 
dragging, dissimulation, desertion, false cornpliance, pilfering, feigned ignorance, 
slander, arson, sabotage, and so on. These.. . forms of class smggle have certain 
features in common. They require little or no coordination or planning; they 
make use of implicit understandings and informa1 networks; they often represent 
a form of individual self-help; they typically avoid any direct, symbolic 
confrontation with authority.' 

Also. he suggests that there is a struggle over how the past and present should be 

understood and labelled. He proposes that there is a contentious effort to give a meaning 

to local history and that this meaning is often biased. Such has k e n  the case for the 

Alderville history. 

'James C .  Scott, 4Jeapons of the We& ( N e w  Haven: Yale UP, 
1985) xvi. 



Foliowing the initial European-Indian contact, the fur trade was established but 

ulümately the demand for North American fur began to dedine and, when it did, the vast 

expanse of land was seen as a commodity to be exploited. However, there was a 

problem which had to be cleared away before occupation could take place. King George 

III  of England recognized Abriginal title tu the land in the Royal Proclamation of 1763, 

which provided a provision to cede these lands to the Crown; however, the dificulty was 

the question of what to do with the Indians afier the land was no longer theirs, 

From 1763 to 1867, tremendous changes occurred in the social stmcture and 

culture of the lndian people in Canada, particularly among the Ojibwa of southem 

Ontario. They changed from king self-reliant hunting and gathering peoples to poor 

farmers who had little choice when faced with starvation as a result of the depletion of 

their traditional food supply. They settled in reserve communities and borrowed the 

customs of the Europeans in an effort to alleviate the stress From the encroaching white 

population and as a means to survive as a distinct society. 

Reports written by Rev. William Case, who was transferred by the Methodist 

Episcopal Church to the Bay of Quinte District, indicate that up to 1826 there had been 

no efforts to bring Christianity to the Ojibwa people. They were a hunring and gathering 

society who altemated, seasonally , between their winter hunting camps and their lake and 

river fishing camps. As a migratory society, they had no permanent dwellings and lived 

in shelters constnicted from the bark of trees and animal skins. The fact that the people 

moved, in family groups, from place to place in their hunting temtories explains the late 

efforts of Christianization and it meant that the Mississauga Ojibwa had to be encouraged 



to give up their nomadic way of life and to settle in permanent communities. 

Encouragement was promoted through directed cultural change, which ultimately 

disordered the political dimensions in Ojibwa society. 

Cultural change to Indian communities in southern Ontario was directed by 

Christian missionaries whose goal was "civilize" the lndian as well as to teach them about 

Christianity, European technology, customs and the advantages of "civilized" society. 

According to Elizabeth Graham: 

this dual goal, missionaries acted not only as ministers of religion, but tried to 
assume authority in those spheres of cultural and social life into which they could 
inuoduce civilization; subsistence and technology , politics and government, 
education and morality, and health. Missionaries, therefore, played direct roles 
as ministers of religion, f m e r s  and artisans, politicians and administraors, 
schoolteachers, doctors and social workers, and were important agents of social 
change . 

Historical and anthropological studies indicate that southem Ontario was inhabited 

hy the Hurons who eventually disappeared as a result of disease and conflicts with the 

Iroquois. This left the area open for the Ojibwa to migrate frorn their north-western 

temtory around Lake Superior and establish a permanent presence in the regions of Lake 

Ontario. The Ojibwa nation was comprised of several tribes who were politically 

independent of each other and who were accustomed to possessïng their own hunting 

temtories. A sub-tribe of the Ojibwa nation, who were known as the Mississaugas, took 

up habitation in the areas bordering on Lake Ontario and continued their traditional 

economy . 

Beyond family and communal needs, dunng the hunting and gathering phase of 

'Elizabeth Graham, -me to Missionary 
. . (Toronto: Peter 

Martin Associates Limited, 1975) 1. 



their economy, the Mississaugas had no need to accumulate any surplus to support 

institutions for defence or for the control of social behaviour. Unlike European society, 

there was no need for such institutions since Aoishioabe society was based on family and 

clan structures in which the cul& values acted as agents which controiled social 

behaviour. Defence strategies were developed when needed and in other circumstances 

leaders were selected for their specific knowledge so that when their ski11 was no longer 

needed they resumed their common role within the tribe. 

FolIowing the Amencan revolution, southern Ontario becarne a haven for British 

Loyalists and lndians who were British allies. The land became a valuable commodity 

and the Ojibwa were persuadeci to seIl most of their land to the Crown including some 

land along the St. Clair River, the Credit River, the Grand River and around the Bay of 

Quinte in Lake Ontario which was re-granted to the Mohawks who remained loyal to the 

British Crown. 

Shoreline areas were locations of prime land that the white immigrants most 

desired. To isolate the Grape Island Mississaugas of the Bay of Quinte from the white 

population, the Methodist Missionanes petitioned the Governor General of Upper Canada 

for more land to carry out their goal of civilization through agriculture because the island 

was too small to sustain continued agricultural growth and not ail of the Mississaugas' 

agricultural activities could be concentrated on one small island. From 1824 to 1829, the 

mission at Grape Island grew to a point where more land was needed to expand the 

agricultural base but most of the available land around the Bay of Quinte had been 

granted to the United Empire Loyalists after surveys and townships were quickly set up 



by Simcoe afier 1791 and to the European immigrants of the Great Migration in 1815. 

In Medicine MM to Missionory, Elizabeth Graham cites the Christion 

Guurdiun, in which a Superintendent of Methodist Missions stated that he was impressed 

with the Grape Island settlement, in particular their "well-buil little cottages, their highly 

cultivated gardens, their cornfortable and neat clothing, and, a b v e  dl ,  their peaceahle 

and tmly devotional religious exer~ises."~ Grape Island was reported to be a mode1 

Christian cornmunity refiecting the success of the Methodi*' in civilizing the Ojibwa 

Indians, which added support to the Methodist's petition for a tract of land to continue 

their effort of civilizing the indians hy altering their mode of subsistence. Eventually, 

the Governor General agreed to the grant and the community was moved, in 1837, to 

Aldersville in Alnwick township. The community was named after Rev. George Aider, 

General Secretary , of the Methodist Missionary Society. Even though the move resulted 

in the community having to sacrifice its blacksmith and carpenter shops, the 3,400 acres 

which were assigned for the new settlement seemed to be worth the concession. 

A publication by Richard Boehme, Mission on Grape Island, provides an early 

description of the new site by Peter Jones an Ojibwa rnissionary: 

It seems fitting to end this brief history of the Grape Island Mission with a visit 
from an old and true fnend. On the morning of September 3, 1837, Peter Jones 
arrived at Aldersville in time to have breakfast with the Case family. This was 
Peter's assessment for the New Mission: 'the settlement at Alnwick bids fair to 
be a prosperous one. The Indians in General are very industrious and ambitious 
to get along in their civilization. The arrangement of this Mission is the best 1 
have seen in al1 the lndian settlements. ' "' 

'Graham 31. 

'Richard Boehme, u s s i o n  o n e  I s l u  ([Ontario]: 7th Town 
Historical Society, 1987) 28. 



The new settlement was separated by a road with 50 acre lots on each side. A number 

of the lots had new log houses constmcted in an ordered fashion facuig the road. It was 

evident that much clearing, tilling and construction of buildings had been completed prior 

to the final move in the spring of 1837. 

However, the relocation disrupted the Methodists' agricultural system for 

"civilizing" the Mississauga people, and by 1839 the missiodes decided to build a 

manual labour school to continue their civilizing efforts through a system of education 

which instnicted the male students in agriculture and the female students in home 

economics. The early results of the school were deemed to be a success until 1856 when 

the school had to be closed for a year because of a typhus outbreak. Afier reopening, 

the future of the school was threatened when the students either returned home or ran 

away. By 1859 the missionaries reluctantly decided the school would have to close due 

to lack of fun& as the lndians took exception to supporting the school from their annuity 

payments.' 

Speculation regarding the closure of the school suggests that the directed cultural 

change by the missionaries was beginning to lose impact: "reports from the missionaries 

and the chiefs were discouraging, particularly about the generation gap. The young 

people preferred hunting to farming, and would not accept the authority of the council. 

A band council resolution dated January 1 st, 1859 States: 

At a meeting of the Chiefs and Warriors of the Band of Indians residing in the 
Township of Alnwick, the following resolutions were unanimously adopted. viz.- 

'Graham 79.  

*Graham 31. 



1st. That it is resolved in council and has been determined with the view of 
promoting the fuave welfare of these Indians and to induce them to cultivate the 
soi1 and prevent them fiom indulging in the use of intoxicating liquors. that, if 
any member of this band shall continue to indulge in drinking spirituous liquors, 
it is hereby agreed in council to deprive him of receiving his annuity and interest 
money for six months in case of habitua1 drunkenness. 
2nd. That it is agreed that each individual will stand his trial for three months 
after which he shall be brought before the Council and then reported to the indian 
Department according . 'O 

Perhaps, the young people were beginning to react to the social restrictions which 

Chnnianity placed on people. Fannuig was labour intensive with unpredictable yields 

in a climate that was unpredictable. If there was any surplus produce to sell, it was 

suhject to the market value. Also, the refusal to participate in the agricultural economy 

can be seen as a form of resistance to the enforced change. 

In comparison to fanning, the traditional economy of hunting and fishing was 

considered to be more affluent. According to Marshall Sahlins, in Stone Age 

Econornics, "an afnuent society is one in which al1 the people's material wants are easily 

satisfied."" An additional factor, to which Sahlins makes reference, is the amount of 

time expended in food-comected activities. He concludes that hunters and gatheren do 

not work hard and that the subsistence activities were not a continuous activity therefore 

there was plenty of leisure time. Scouting reports by the young men, who identified 

Alnwick as the preferred tract of land for a new village site, ïndicated that there was 

1°RGIOI vol. 414, Central (Toronto) Superintendency, 183691883. 
Correspondence, 1845-1879. Letters received at the Toronto office 
of the Central Superintendency, 184501877. "Band Council 
Resolution, 1 January 1859." 

"Marshall Sahlins , Stone Aae Economics (Chicago : 
Aldin-Atherton, fnc., 1972) 1. 



plenty of game and fish available to supplement the farming effort. The Alnwick area 

was unlike the Bay of Quinte territory which had been inundated by white Settlements that 

decimated the traditional economy. Unfortunately, the missionaries associated the 

intermittent pursuit of acquinng traditional food with having spare time and it was spare 

time that contributed to the development of unacceptable social behaviour. 

fn 1867 the saw mil1 at Warkworth was set on fue by the Mississaugas of 

Alderville. It has been speculated that the indians tried to demoy the accounting records 

to avoid paying their debts. A local narrative States, "the miIl was completeiy burned 

down by lndians in 1867 following a disputed account, and a four storey mil1 was then 

built" ." Another speculation is that the Indians felt they were not receiving a fair retum 

for the arnount of timber that was k i n g  cut by the mill." In any case, the act of m o n  

can he described as an act of resistance. It can argued that the peopk were dissatisfied 

with govemment and missionary efforts to bring about change in their lifestyle and 

expressrd their hstrations through acts of resistance and civil disobedience. The 

political unrest evidenced by acts of resistance supports the view that the political 

relationship between the people of Alderville and the dominant society was characterized 

by a series of cultural and political transactions, not dl-or-nothing conversions or 

resistances. It must be remembered that the lndian did not have a long political history 

with the European powers to inform them how to deal with govemments that were 

22Sandra   laine Allanson-Kelly, Beritage Proserties: 
of Percy (Percy Township, ON: 1991) n.pag. 

" B i l l  Bowen .  Telephone Interview. 15 October 1995 - Mr- Bowen 
is a descendent of the family who owned the m i l l .  



determined to "civilize" by enforcing cultural change and implementing European social 

structures. 

Considering that the enforcement of social behaviour and manipulation of the 

Anishinabe social system was contrary to traditional thought, there is little doubt that the 

attempt to enforce precise behaviour was also a contributing factor for dissension among 

the young people. Traditional thought credits the cultural values with dictating acceptable 

social behaviour ; however, with cultural change k i n g  directed or enforced, Indians were 

not permitted to modify their traditional social systems to adapt to the new conditions and 

needs that were being created. Instead, their traditional social systems were 

systematically destroyed, thereby causing fnistration. 

Forms of resistance are methods that the people used to relieve frustration. 

According to the examples provided by James C. Scott, the refusal to practise agriculture 

and desire to return to the "thrill of the chase" indicate a sense of foot dragging. It is 

possible to argue that the excessive use of alcohol, while king symptomatic of culture 

loss, is a form of sabotage directed a g h a  the perceived élites of the community. 

Drinking lowers inhibitions and creates an attitude to express anger. While the open 

expression of anger is deemed unacceptable social behaviour in western society, it is also 

contrary to traditional Anishinabe cultural values. Anger is often expressed through 

ridicule, shunning or through the use of gossip. 

Traditional Anishinabe cultural values were passed from generation to generation 

through oral histones. The traditional method was intempted by the European method 

of teaching, which forbade the students to speak theu language, and at the same time 



there was a conscious effort to discomet the young people from their communities. 

This position is supprted by lames Axtell in the chapter, me Linle Red School, fiom 

his book Tite Invarion Wthin: 

the goal of the English missions was to convert the Indians from a traditional to 
a totally new way of life and thought ... Throughout the colonial period, 
missionaries tried to reach Indian children and adults at the same time. But when 
the English becarne fnistrated in their attempts to convert native adults, theû 
emphasis shifted perceptibly toward the young.. .conversion was essentially a f o m  
of education-reeducation--and education was something that transpired largely in 
formal institutions of learning ... The best way, then, to reduce Indian children, 
primarily boys, to civility was to send them to English schools and colleges- 
sexually segregated, morally guarded, classically oriented, rigorously disciplined, 
patriarchally dominated, and until the eighteenth century, located in English 
territory, far from the contagion of traditional habit, families, and fiends. " 

Once the connection between generations was disnipted through rdigious conversion and 

an alien education system, the young people were cut off from the elden and traditional 

teachers. Also, the English system of education failed to capture the vision and 

cornmitment of the Indians, al1 of which created a situation in which the people felt they 

had no alternative but to set their own direction. The indication that it was primarily the 

boys who were sent away to schools and that they were 'paaiarchally dominateda 

suggests why there is a lack, in the historical record, of references to the role and 

activities of women. The promotion of men as leaders and decision makers was 

perpetuated by the conversion to Christianity and by the Indiun A n  left the women 

systemically subjugated. 

In a letter signed by John Sunday, John Simpson, John Pigeon, Joseph Skunk and 

"James Axtell, The Invasion wi- ( N e w  York: Oxford UP, 1985) 
179. 



Thomas Fraser dated July 1 4, 1 858, the Chief and Council state: 

at present the greater part of Our people are falling back in regards to farming 
operations, too much in pursuit of hunting and we feel you will have no hesitation 
to check this evil, as we the Chiefs and Councillors have very little influence over 
them, and we pray, that you and the Govemment will assist us to encourage those 
who wish to become farmers, during the Administration of Sir John Colborne, Sir 
George Arthur, Lord Metcalf, Lord Elgin, and the Superintendent Colonel Bruce, 
Colonel Jarvis, Lord Bury , the Indians were progressing in the arts of civilizations 
and we sincerely hope we shail revive again in following the farming pursuits.. .15 

The growing rifi between the chief and council and the people conthued into the I 870's. 

Some of those elected to band council were Christian converts including Chief John 

Sunday, who was a Methodist exhorter, who promoted Christian values and civilization 

through a process of developing an agriculture work ethic. Along with a reluctance to 

surrender to a Christian agriculture work ethic, the people undoubtedly reacted negatively 

toward nepotism and elitisrn that appear to have encouraged and resulted in the 

development of community factionalism that is still present in contemprary community 

politics. 

Further evidence of éiitism is exhibited through my own analysis of the holdings 

and agricultural activities from the 1864 Agriculture Census at Alderville. From 1850 

to 1900, there are 14 individuals referred to in the RG 10 Records as k i n g  chiefs, 

councillors, church sextons or who held principal positions within the goveming stNctüre 

of the band. These individuals represented 6% of the population who held 48 % of the 

land. 89% of the livestock, produced 97% of the crop yields uid owned 100% of the 

farm implements that were supplied by the department (see Tables 1-4 in the appendix 

l5RG10, vol. 4 1 4 .  



section). These figures could suggest that agriculture was seen to be an élitist activity.16 

John Sunday, whose Ojibwa name was Shawundais, meaning "sultry heat nich as 

the sun gives out in summer just before a refieshing rain.. . .once comrnanded the respect 

of his community but had lost it through his heavy drinking", regained a position of 

respect following his conversion to Christianity on May 31, 1826." He travelled 

extensively in Upper Canada preaching the gospel to the Ojibwa and went on a 

rnissionary tour of Britain to raise money for the Methodist Missionary Society to 

strengthen the Methodist connection. A copy of an archival letter dated May 1834 by S. 

Hurlbun, a Methodia missionary, refers to Shawundais as a principal Chief of the 

Indians of Grape Island" and in another archival letter dated July 19, 1869 by 

Commissioner W .R. Bartlett, stated that John Sunday was the first Chief to be nominated 

hy the band;'' although Chief John Sunday and councillon Jacob Storm, William Crow 

and Thomas Fraser claim in a copy of an archival letter of January 14. 1870 to be able 

to trace their line of chiefs back more than sixty years and could substantiate their claim 

hy living witnes~es,~ suggesting that there were principal headmen or chiefs pnor to the 

l6RG1 O , vol. 306, Correspondence Deputy Superintendent 
General's Office, 1864. 

"Donald B. Smith, acred Feath-. (Toronto: U of Toronto P, 
1987) 92-3. 

leRG1O, vol. 315, Correspondence Deputy Superintendent 
General's Office, 1862-1924. 

19RG 10, vol. 313, Correspondence Deputy superintendent 
General's Office, 1862-1924. 

20RG10, vol. 314, Correspondence Deputy Superintendent 
General's Office, 186291924. 



Grape Island period. 

As the Alnwick mission was k i n g  established in 1837, the Methodists were 

experiencing a division between the British and Canadian conferences, and at the same 

time there was also division developing amongst the Ojibwa bands, who were under the 

guardianship of the Methodist missionaries. Some of the bands were convinced that they 

would be better off giving up their southem Ontario reserve lands and moving M e r  

north while othen were concemed that the lndians must keep theu lands and that they 

should unite together in a general uprising. Sir Francis Bond Head developed his 

removal policy hased on his perception that the Indians would never adapt to agriculture 

and a settled lifestyle regardless of what was done for them. He believed that the answer 

to  the "Indian problem" of what to do with them after the land was no longer theirs was 

to remove the remaining Indians to Manitoulin Island where they would face extinction, 

which would lave the land free for white settlers2'. His policy angered the Methodists 

who had made some small progress in their civilization efforts, the Alnwick mission 

heing one example. 

The decision to fight the removal policy brought some unity to the Canadian 

conference. In 1838 a mission led by Peter Jones, an Ojihwa Methodist missionay, set 

out for Britain to seek the assistance of the colonial secretaxy, Lord Glenelg, in fighting 

the removal policy. Lord Glenelg, who had always believeâ the Indians could be 

converted and civilized, promised to work to secure proper title deeds for the Christian 

Indians, which wouId remove the constant threat of having their lands taken away. 

''Donald B. Smith, Sacred F e e r s  (Toronto: U of Toronto P, 
1987) 162. 
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However, there was little need for Lord Glenelg to intemene as Sir Francis Bond Head 

resi gned as lieutenant govemor following the Mackenzie rebellion in Upper Canada? 

The p e n d  of 18261 867 is characterized by directed social and cultural change 

that is an enforced cultural revolution directed by the rnissionaries. They attempted to 

develop subjective conditions that were acceptable to Christianity, involving the breaking 

d o m  of habits and artifacts of Native culture. This deprived the traditional social order 

of its economic support based on hunting md gathering. 

During this phase the traditional political structure was reduced to reflect a 

western liberal-democratic concept in which the warriors and the head men were given 

the power to make decisions. The historicai documents indicate that it was only the 

Chief, the warriors and the male members who were consulted and held the right to vote 

on issues. References to the role of women are lacking and appear only when connected 

to the male members for the purpose of the census and annuity payments that were paid 

to the widow (eg the widow John Sunday). They were not refeired to by a given name. 

It was during this phase that the image of the community changed from that which once 

reflected traditional ideals to one where European "civilization" ideals were seemingly 

being practised as an effort to survive as a community and as a people. 

Cultural R w  1867 - 1951 

Chief John Sunday died in 1875 afier serving for over 40 years as the principal 

Chief of the Mississaugas at both Grape Island and Alderville. His chieftainship is 



marked by a period that underwent tumultuous social and cultural change durhg which 

the Mississauga Ojibwa endured a cirastic change to theu traditional economy and were 

coerced into living a sedentary lifestyle and then having to move to a new village site to 

furiher endure civilization efforts in the pursuit of agriculture. This period in the history 

of the community is distinguished by the missionaries' desire to promote the new site as 

a mode1 Indian community that glorified their efforts of Christianization. The p e n d  that 

followed the death of Chief John Sun&y marked the move toward a wage labour 

economy and the move from the agicultural civilization of the missionary efforts. 

Following Confederation the plicy goal of the government was to assimilate the 

Lndian people into Canadian society. Chef John Sunday represented the work of the 

Methodist Missionary Society in its attempt to bring "civilizationn to the Ojibwa. After 

his death the community structure that was developed began to break down and the 

people began to experience hardship. As the govemment was anxious to meet its policy 

goal there was little or no assistance granted to the band. By 1873, in a letter dated 

March 1 9th to the Indian Affairs Department, Commissioner W. R. Bartlett stated, "it was 

a great relief to the Indians [to distribute the timber rights moniesl, many of whom were 

very hadly off and k i n g  needy. It appears that the agriculniral effort was not able 

to adequately provide for the needs of the community and to provide a self-sufficient 

supply of food accounts for the necessity of reverting to the traditional economy as the 

majority of community members did not have the means to cany out fannïng. 

"RG10, vol. 1887, file 1306, Alnwick Reserve - W.R. Bartlett 
advising that he has distributed the October, 1872 payment to the 
Indians. "letter, 19 March 1873." 



This seemingly necessary action should not be confused with a conscious 

resurgence of cultural practise by the young people but it should be noted that the 

ceremonial rituals associated with the hunt are grounded in cultural values and a spiritual 

comection to the natwal resources, which in tum, reinforce the Anishinahe world view 

that consequently led to an effort of reviîalizing cultural values that inform a concept of 

self-government. The confusion regarding the return to traditional cultural practises 

e s e s  through a perception held by the missionaries- Tbis perception is obvious in a 

metaphor used by a missionary that the Mississauga Ojibwa have not "entirely lost the 

shell from their heads, "m referring to newly hatched quails which will run off to the 

bush to hide with a piece of the shell still on their heads suggests that the Mississauga had 

not entirely given up their attachment to their wildemess life-style and that it was difficult 

to change their world view as they were not completely rebom into Christianity and a 

new society . 

Since Aboriginal thought is considered to be holistic, it is difficult to be sure that 

the people held a conscious notion of the traditional economy king spiritually comected 

to their world view. They hunted and gathered and shared their hounty with the 

community. Women, children and the elders of the community had a role in the 

traditional economy. It was a time for feasting, dancing and teaching. A major 

endeavour for Alderville was the wild rice harvest on Rice Lake. However, from 1897 

to 1933 there was a dispute between the Indians of Rice and Mud Lakes and Alderville 

''This metaphor is used in a letter of November 2 7 ,  1830, 
written by Philander Smith, to the Editor of the Çhristu 
Guardian. 



over the right to harvea the rice. A letter of September 10, 1920 written by F.M. Field, 

K.C. to Duncan Campbell Scott, Deputy Supe~tendent General, Indian Affairs refers 

to the harvesting of wild rice which was an annual event and the fact that it been held for 

a long period of time: "dl they ask and claim is that which for generations they have 

enjoyed, namely, the participation in the harvest to the extent that they are able to do 

with their diminished nurnber~".~ 

Field's letter presents a rich description of the community effort and role of each 

member : 

lt has been usual now for a good many years for the lndians of the Alderville 
Band to harvest the rice and wimow it in their primitive methods on Sugar 
Island ... Some years ago 1 went out for the purpose of becoming at first hand 
acquainted with the metbods of harvesting this crop, and as a result of my visit 
1 wrote for the Canadian Co-. . .and it does seem to me most strange that any 
question should now be r a i d  as to their rights respecthg the wild nce 
harvest.. . You are probably familiar with the process, which consists of the Indians 
and their wives and daughters uniting in this work by going forth in their canoes 
and heating the grain into the canoes with paddles until the came is so laden that 
they make for the shores of Sugar Island where they camp in tents and then parch 
it in large kettles and wimow it by hand without the use of fanning mills. To my 
knowledge at this season of the year these operations at Sugar Island have been 
made a festive occasion by the Indians.. . who camp there in tents taking all their 
families, big and little, and live there for a period of two or three weeks ... You 
will understand that this wild rice does not grow by reason of its k ing  planted by 
the hand of man, but has been there from time immemorial, planted by the 
Creator.. .it is an important matter financiaiiy.. .last year they tell me they got 
forty and fifty cents a pound for what they were able to spare because they have 
made it a rule to retain considerable quantities of it for their own uses, and it is 

''RG10, vol. 2898, file 183,727, Alnwick Agency - 
Correspondence and memoranda regarding the dispute between the 
Indians of R i c e  and Mud Lakes and the Alnwick and Alderville Bands 
relating to the wild rice on Rice Lake. D a t e  1897-1933. 



indeed a staple article of diet." 

The letter highlights a number of pariiculars regarding the idea of resistance and class 

stmggle . The letter indicates that the Mississaugas of Alderville sought legal counsel, 

which is a form of resistsuice, since the federal government discowaged this type of 

action by disallowing Indians From retaining lawyers. They were concerned about the 

loss of a right that had been practised for a long time. Harvesting wild rice was a 

community effort and a festival that had a spiritual comection directly to the Creator. 

It was traditional knowledge that had been passed down through the generations. 

The harvest or the "time of the wild nce moon" was watched by elders Alfred Simpson, 

James Bigwin and Zachariah Smoke, who determined the readiness of the crop and set 

the day for the harvest to hegin. After the rice was gathered it was spread to dry in the 

Sun. Then it was put into a large cauldron over an open fire and stirred with a paddle 

to parch the nce so that the chaff would be loosened From the grain. Afkr removing the 

cauldron from the fue, the next step was a responsibility that was taught to the young 

boys because they were light in weight and would not break the rice. They were told to 

put on their moccasins and step into the cauldron to "dance the rice." Finally, the rice 

was placed on a tarp or blanket and tossed into the air to wimow the chaff from the 

grain ." 

26RG10, vol. 2898, file 183,727, ''A letter written by F.M. 
Field to Deputy Superintendent Duncan Campbell Scott, 10 September 
1920. " 

27El i zabe th  Crowe, Minnie Beaver and Maria Bigwin, my mother 
and grandmothers, told and retold the stories of camping at Sugar 
Island in Rice Lake for the wild rice harvest. They recounted what 
was expected of them as well as the fun that t h e  children had 
fishing and swimming and of the work involved in the catching and 



The Indians of Hiawatha and Curve Lake (Rice and Mud Lakes) took action to 

protect a traditional resource. A 1905 document indicam that the govemment of Ontario 

leased the rice beds for 21 yean, which depnved the indians of trapping, shooting and 

gaîhenng wild rice. This prevented the Indians from accessing a very large source of 

their living." To the Mississaugas of Alderville the ban on gathering the rice was 

deemed to be an infringement on a right that was given to them by the Creator. 

A letter written by F.M. Field, K.C. to Sir James A. Lougheed, K.C, 

Superintendent General of Indians Affairs &ted September 30, 1920 encloses a statement 

of facts prepared by Miss Charlotte Crowe, daughter of the late Chief Peter Crowe, 

provides insight into the extent that the dispute affected the community and the rising 

class society that was developing as a result of extemal influence: 

the Chiefs and other Indians having influence fiom Hiawatha (or Rice 
lake) went d o m  to the Bay of Quinte and gave them [Mississauga Ojibwa] 
a very pressing invitation to come up and share al1 the privüeges that they 
had here.. .the invitation came from pure love that the old chiefs had for 
one another al1 owhg to the preaching of "Gods Word". . .(It is extremely 
lamentable to Say, the rising generation of Rice Lake reserve don't know 
anythmg of the word of G d  they never go near the C hurc h) . . . there were 
no papers drew only verbal understanding which was al1 that was required 
in those days ... they would go to our lndians at Bay of Quinte and tell 
them the rice is ready to gather.. .now, here we are objects of contempt by 
them. AImost threatening our very existence if we go on the lake much 
more so if we make an attempt to gather the rice. . . J u s t  to acquaint you 
how rebellious the Rice Lealce [Lake] Lndians are. A much respected 
yowig Rice Leake [Lake] gentleman of English descent &ove to Rice Lake 

smoking fish f o r  the camp f e a s t .  As recent  as 1954 ,  1 watched t h e  
process and vas asked t o  "dance the rice." I t  was a moment of 
pr ide .  In 1987, I assisted i n  t h e  process by taking an  ac t i ve  p a r t  
and d i r ec t i ng  a young boy how to "dance t he  rice." 

28RG10, vol. 2 8 9 8 ,  file 183,727. 



Reserve to cal1 on a young Lady who also was White. One of the young 
Indians went and watched this young man in a very lonely woods...from 
"Pure Jealousy" and would of likely left hirn more dead than alive only he 
got away from them by the help of Providence. So you s e  the savagery 
is in them stili. 1 regret extremely that we are cornpelled to brîng this 
matter under your notice ... We have so many young people that has 
intermarried on both reserves it will certainly make it very disagreeable for 
hoth sides. We do not ask anything unreasonable only what we having 
been use to getting this eighty years. 1 was reading the life of the "Prime 
Minister" M.. Meighan in the "Christian Guardian" and as 1 looked at his 
photo in the Guardian I said to myself cm it be possible this and our 
" never failing fnend Mr. Field" are the chosen ones by o u  loving %end 
that sticketh closer than a brother" (in whom we trust) to bring mis trouble 
to a satisfactory conclusion 

The statement represents more than the class stniggle thai invaded Aboriginal society. 

1 t shows "a stniggle to identify causes and assess blame.. .entailhg backbiting, gossip, 

character assassination.. . what is remarkable about this aspect is it requires a shared world 

view."" In this case, the Marne for the dispute is the "savagery" that is still present in 

Rice Lake Indians who have "forgottenn the old ways and have not continued going to 

Church to keep in mind the new way taught by Cbnstianity. 

Likewise, the statement is an indication that the Mississauga Ojihwa of Alderville 

lived and acted beîween cultures, thereby exerting shrewd methods to alleviate the 

pressures of the moment- Furthemore, this statement demonstrates the attempt to 

reconcile Christian values with the traditional values of sharing and caring. It was a 

shrewd attempt to appeal 

'PRG10, vol. 2898, 

to those who were deemed to hold power by displayhg an 

file 183,727, Statement by Miss Charlotte 
C r o w e  enclosed in a "letter written by F.M. Field to S i r  James A. 
Lougheed, 30 September 1920." 

' O J a m e s  C .  Scott, Mewons of the Weak ( N e w  Haven: Yale UP, 
1985) xvii. 



acceptance of Chnstianity which might entice the government "officiais" to be more 

responsive to the position of Alderville. 

The goal of the govemment was to assimilate the Indian into society and to give 

up the practise of a traditional economy. Christianization was viewed as having the same 

goal, and therefore, the government supported the efforts of the missionary. Since the 

government policy was set on assimilation, any assistance that was granted to the band 

was partiôily to rneet its goal and favoured those who could help them achieve it. 

Evidence of paniality to Methodia converts is found in the 1872 and 1873 pay 

and pension lists from the Department of Indian Affairs which indicate that Chief John 

Sunday was in receipt of an annual salary of 5 1 12 -00 while other non-Methodist chiefs 

in the Central Superintendency region were receiving $48.00 to $50.00 per y e d '  

Alsu, the 1872 Return of Indian Schools indicates that John Sunday Ir. was a tacher in 

receipt of S200.00 per year supported by the Wesleyan Missionary Society," while at 

the same time he was the band secretary eaming an amual salary of $48.00. These 

documents, along with others, suggest that a situation was encouraged by the department 

that created the perception of nepotism and elitism. It is clear that the missionary 

activities were partially responsible for creating this perception and the class stmggle. 

"RG10, vol, 1865, file 433, Requisition for Salaries and 
Pensions for reserves in the Toronto Superintendency and vol. 1916, 
file 2736, Superintendent William Plumber, Report of Pensions for 
Employees in Central Superintendency. 

3 Z R G 1 0 ,  vol. 1888, file 1431, W.R. Bartlett, Commissioner of 
the Central (Toronto) Superintendency sends the School Return for 
the year 1872. 



New Politics 1945 - 1969 

This p e n d  is marked by the World Wars in which a significant number of the 

men from Alderville enlisted in the armed forces to serve overseas. Many lost their 

lives. The Wars had a significant impact on the world view held by members of the 

cornmunity. As a result of the influence fiom the Grand Council between the Ojibwas 

and the Iroquois, a sense of self-determination began to be expressed. From the great 

wars there is a notion of an lndian nationalisrn that can be seen to ernerge when the men 

returned home. The Native political associations become more prominent after World 

War II and reacted to govemment legislation and policy; however, they did not offer any 

protection to lndian women, who lost their Indian status when they m d e d  non-lndian 

men despite the obvious consequence that this policy would have on the future of Indian 

culture and society . 

There were a significant number of men who enlisted and served overseas. The 

women replaced men in the factories, some of which were converted to meet the war 

effort, such as the munitions factories at Campbellford and Lakefield. During the war, 

the daily activity of the women was not disrupted to any great extent. Some found 

ernployment in wage labour as domestics, h i t  f m  workers and factory workers in the 

local canning and tanning factories that were located in the aearby town of Cobourg and 

the village of Hastings.'' Traditionally women, out of necessity because of death, 

''Ivan Beaver who had enlisted in the service told me about how 
he and his brothers saw their mother and sisters cope with the 
effects of the war. My mother, Elizabeth Crowe, worked as a 
domestic, fruit farm worker in Clarkson, Ontario and in the local 
canning factories. 



desertion or iliness of their male partner, perforrned men's tasks? '' 

Following World War II, a Special Joint Senate and House of Commons 

Committee on lndian Affalls was convened to investigate the lndian Act. Presentatiom 

made before the cornmittee indicate that Alderville did not take the opporninity to voice 

any concerns, let alone oppose, gender discrimination. Many of the band councils and 

Native organizations that made subrnissions did not refer to issues of gender 

discrimination. There were indications that "rnany band councils and Native 

organizations wanted to retain the gender discrimination sections of the Indian Act.. . .the 

patriarchal nature of the band councils may have stemmed from the fact that al1 of the 

band councils were exclusively male."x Therefore, it is logical that Alderville did not 

make any submissions because of the Methodist influence and the Indian Act having 

estahlished a patriarchal order for over 120 years, which decimated the matriarchal 

cultural component. Clearly the archival documents have shown the dominance of the 

"principal menn and "wamiors. " 

It is generally accepted that the World Wars played a significant part in the 

development of new technology, particularly in communications. Communications 

advancement removed national boundaries and unsettled political ideologies. Native 

. . 
"Ruth Landes, Oubwa W o w  

Company Inc., 1938) 136. 

''Kathleen Taylor from Curve Lake 
I fset  traps just as good as any man." 

(New York: 

talked about 

W -  W -  Norton & 

women who could 

36Gurpreet Kaur Sodhi, "Ignored are the Wives and Children: 
Voices from Band Councils and Native ~rganizations during the 
Special Joint Committee of 1946-1948 and The Standing Committee on 
Bill C-31," M.A. thesis, Trent U, 1996, 53 



people began to question their relationships with the non-Native world. The role of the 

church began to dectine. At Alderville there was a brief surge in church attendance 

during the 1960's but which began to decline toward the end of that decade. A 

phenornenon referred to as "pan-Indianisma began to stir within Canadian Indian 

reservations. Pan-Indianism is described as a political process which raises indian 

consciousness that attempts to fil1 the void created by government assimilationkt tactics 

and the growing desire to interad with other tribal meinbers through the sharing of 

cultural expressions. 

The Amencan Indian Movement "was founded in 1968 in Minneapolis in an effort 

to halt police mistreatment of Indians in the city.'"" Evennially, its philosophy spilled 

over into Canada. That philosophy characterizes a political process. It did not take long 

before the waving of the cienched fist and the eagle feather became symbols of "king 

Indian" for the Alderville young people. News of AIM and Native civil disobedience 

disquieted the older rnembers of the community- Civil disobedience was to become a 

weapon of resistance for the Native activists and the eagle feather a symbol of strength 

and unity found in traditional culture. Eventually, a choice would have to be made 

between western and traditional ideals. Community factionalism was inevitable regardless 

of the choice made. 

"Stephen Cornell, The R e t u n  of the Native (New York: Oxford 
UP, 1988) 189. 



The _- 1970 - 1 995 

ln Canadian Aboriginal society, the 1970's could be describeci as the decade in 

which traditionai culture began to experience a renaissance despite the federal 

govemment's 1%9 White Paper on lndian Policy which continued the policy of 

assimilation. 1970 marks the end of the colonial period for Alderville. The historical 

documents that relate to the community do not specificaîly give descriptions of traditional 

culture or allude to any effort on the part of the Indians to retain a sense of culture 

through pactise or speakmg their language. It was not until the mid 1980's that an 

Ojihwa language program was offered to the community. Through the program, a young 

woman developed a limited ability to speak the language. This encouraged the chief and 

council to press the Northumberland and Newcastle Board of Education to implement an 

Ojihwa language course at the Roseneath Centennial School. This school is attended by 

students from Alderville. 

The chief and council were aware of the value of language in the revitalization of 

culture as well as the importance of developing language in an effort to reclaim traditional 

cultural values which help to express self-determination and support the re-emergence of 

Ojihwa culture and the notion that Aboriginal self-government is the process of the 

comrnunity reclairning traditional culturai values. 

The resurgence of culture is depicted in various foms of expression. Memo 

Boldt in Surviving As Indians: me Challenge of Sei-Govemment suggests that 

cultural revival has "focused primarily on the expressive-ritualistic aspects of their 

tradi tional cultures, that is, ceremonies, songs, dames, art, tradi tional legends, art works 



and so on? He notes that there are some individuals who are taking an interest in 

sacred societies and ceremonies such as the Ojibwa Midewiwin Society, participating in 

sweet grass and sweat-lodge ceremonies. However, it is his opinion that such expressive- 

ritualistic activities, while important elements of culture, do nothing to promote 

traditional values and noms that direct a way of life and îhat maintain an acceptable 

social behaviour. His opinion has some validity ; however, what he fails to redize is that 

some of the ceremonies are conducted in a manner which acknowledges the traditional 

teachings as being essential components of ceremony participation. The point is that the 

traditional teachings and the traditional values and noms are co~ected.  As memben of 

the community develop cultural awareness, their world view is evenhially redefined, 

stressing the significant values of sharing, equality, and consensual decision-making as 

a means of building and maintaining a healthy community. 

The First Minister's Conferences of the 1980's did not result in the 

implementation of Ahoriginal self-government. Aboriginal self-government was not 

defined. Since Abonginal self-government remained a value notion, some First Nations, 

including Alderville, began to express the preference of using culhirally-based models of 

governance and economic development to articulate their concept of self-government. 

In theit dernand, for chief and council to implement economic developrnent ptograms to 

provide training for women, the women effectively established a cultural revitalization 

movement that would adapt the traditional cultural values to the contemporary social 

structures. As a result self-determination would be expressed in economic development 

. . 
"Menno Boldt, ~ v i v i n u  as m s :  T h e  -ae of Self - 

aovernnent (U of Toronto P, 1993) 176. 



initiatives and reflect community aspirations. Community services have begun to reflect 

self-determination expressions, which some members of the community are resisting. 

Their resistance is indicative of the factionalism and the need for healing that many 

Native communities are experiencing. 

Recent Community Wellness Conferences have prornoted personal, family, and 

community healing within a framework based on traditional cultural values. A significant 

aim of the conferences has been to employ an hoiistic approach that focuses on the health 

of Native women who would likely retum to their cornmunities with a renewed sense of 

empowerment. This renewed sense leads to the promotion of community health as the 

well-king of the community is seen to be a traditional role of the women. Resolution 

has to corne from the community; solutions cm not be imposed by out~iders.'~ Notably, 

these conferences grew out of the discussions on Aboriginal self-government held in the 

cornmunities, and the traditional teachings were the central point u p n  which the 

conferences were stmctured. This emphasizes the notion that Abonginal self-government 

is a process of the community reclaiming traditional cultural values. 

Dunng the 1990's, the community began to actively reclaim traditional culture. 

For the most part, from 1987 to 1995, community politics were under the Muence of 

the women; the first woman was elected chief in 1987. Once again the young people 

began to question their world view in an attempt to adapt and to reflect traditional culture 

as a community reality. The women decided that traditionai knowledge through language 

3 9 T h i s  statement was made time and again at Working Together: 
T h e  Action Agenda for Self-government Conference hosted by t h e  
First Nations House of Learning, University of British Columbia 
1994. 



programs and traditional teachings and stones should be brought into the comrnunity. 

Traditional poples wch as Paul and Lily Bourgeois, Shirley Williams, Bubbles Kaott, 

Doug Williams and other Elders were invited to bring that knowledge. As traditional 

knowledge was uncovered a resurgence in Native spirituality won became evident. The 

women began to hold full moon ceremonies, fire keepers received teachings and 

traditional dance regalia was brought together. 

Paul Bourgeois from Trent University presents the teachings of the 7 Fire 

Prophecies which foretell the reappearance of wild rice in Rice Lake. The prophecies say 

that when the rice reappears in the lake so too will the traditions regain their strength. 

Alderville has taken the lead in developing a reseeding program developed through the 

Indian Agriculture Program of Ontario. It seems ironic that Alderville has taken an 

active role after king the subject of the rice dispute in the early 1900's. While the 

Methodist history might suggest that the community is solidly entrenched in western 

thought, Jeff Beaver, the agicultural program coordinator feels that the cornmitment 

made by the community to sustainable development reflects an effon to reclaim those 

traditional values that honour a relationship with Mother Earth."' 

During the 1 990 Oka crisis, Alderville supported the Quebec Mohawks by erecthg 

a blockade on highway #45, which traverses the reserve. This act of civil disobedience 

al so signi fied resistance to Govemment 's assimilation tactics . The sy mbols of being 

Indian were obvious, and in panicular the Ojibwa cultural value of non-violence was an 

observable feature. Many mernbers of the community supported the activists by 

' O J e f f  Beaver, Persona1 Interview, 19 Ju ly  1993. 
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providing food, dmmming, and singing." Although some comrnunity members held 

different opinions about the blockade, it  is clear that sorne had chosen to seek direction 

from a cultural perspective of self-determination, which was an active pursuit of 

reclaiming traditional cultural values. 

lt was March 12, 1994 that an historical event took place at Alderville during a 

Family Wellness Week. The fm traditional social of feasting and dancing in over 150 

years was hosted at its temtory. It was a gathering of Aboriginal people with 

representatives from the Northwest Temtones, Six Nations and other nearby Fim 

Nations. Members of the community who lived in the United States made the m p  home 

to attend the histonc evening. Ron Waukegejik, a medicine man from Wikwemikong, 

gave traditional teachings and offered thanks to the Creator for the reawakening of 

traditional culture at this community. The social began with the grand entrance, which 

was emotionally charged as the lead dancers and staff carrier led in the dancers who were 

from the community of Alderville. 

Eventually, on April 26, 1995 the Alderville First Nation issued a vision 

statement. It stated that Alderville was committed to the continued nuxturing of a unified, 

balanced way of life through traditional Anishinabe values.42 It is felt that "more 

attention should be given to policy changes which aim to increase Native economic and 

"The blockade was erected at the side of iay own driveway and 
my house was the only house on the reserve that was located behind 
the barrier. 1 therefore have primary knowledge of this event from 
observation and participation. 

"This vision statemient appeared in the April 1995 edition of 
the Alderville First Nation newsletter. 



poli tical p w e r  . . . . [present policies] only mate  local fragmentation, intemal conflict , and 

further loss of resources for the Native community."" I t  is clear tbat the idea of self- 

government will proceed toward cultural retraditionalizatioa. 

A new multi-purpose community centre was opened in 1995. The architecture and 

subtle designs present a Native quality. Community fwid raising and matching grants 

provided a significant contribution toward the building cost; however, the balance was 

financed through band funds, which ensures that there is a coilective responsibility since 

the community as a whole will benefit from the centre. 

Up to this point the federal govemment had dictated tbe design of band buildings, 

applying the same design on reserves across Canada without consideration for local 

expression. As a result, Ottawa was able to continue a subtle process of assimilation. 

The architectural style was International Modemism, which was a conscious rejection of 

history based on a belief in linear progress, absolute truths and the rational planning of 

ideal social orders. The rnulti-purpose design rejected govemment building plans and 

Indian Affairs-irnposed homogeneity and articulated a more meaningful cultural 

expression ." 

C o ~ e c t e d  to the community centre is the Alderville First Nation Day Care 

Centre. The &y care incorporates an holistic approach which stimulates development in 

the four domains: physical, intellectual, psycho-social and spiritual. Staff must have 

"Edward J. Hedican, werstandina_Ahoriçrlnal I s s w  . . (Toronto: 
U of Toronto P, 1995) 189-90. 

"Christopher Earl Reading, "Kehewin School: The Architecture 
of Native Self-Determination,'' M.A. thesis, U of Alberta, 1996, 4- 
5. 



knowledge of Native communities and culture, with Native ancestry king an asset (see 

tables and appendices for Job Postings Alderville First Nation Day Care Centre). This 

staternent clearly indicates that Chief and Council make the final decision, which suggests 

that îhey will govem the direction that the &y care is to take. 

In June 1995, the band elected an al1 male Chief and Council at a tirne when 

federal govemment financial cutbacks posed a senous threat to Native communities. 

Henry Lickers from Akwesasne suggests that, traditiody, the men have been the 

protectors of Native society. In times of crisis the male leaders will rise up, and once 

the crisis passes the women will again take over when community needs drive politics. 

In 1870, Chief John Sunday and councillors Jacob Storm, William Crow and 

Thomas Fraser stated that they could trace the h e  of chiefs back over 60 years, which 

suggests that there was a specific method of ctioosing theu leaders even though leadership 

selection was not conducted through the elected method. The challenge facing any future 

band government will be to develop Aboriginal institutions and reclaim traditional cultural 

values that reflect a participatory democracy-building community consensus. 

The most recent expression of resistance came in December 1995. Seven 

communities, including Aldervitle, that were signatories to the 1923 Williams Treaty 

declared that the 1923 Williams Treaty was no longer valid and that they were no longer 

bound by the treaty. This action was a direct retaliation and resistance to the "Common 

Sense Revolution" undertaken by the Ontario Consewative government which cancelled 

the harvesting agreements signed with the previous Ontario govemment. 

The Supreme Court of Cana& heard the appeal of the Howard Case and upheld 



the "basket clausew contained in the 1923 Williams Treaty . Ontario interprets the "basket 

clause" to extinguish hunting and fishing rights. It is difficult to conceive that the Indians 

would agree to the extinguishment of hunting and fishing rights in 1923 as the nght to 

hunt and fish was entrenched into theû world view over a long p e n d  of time. Such 

deep rooted philosophical thought does not change within one generation. A letter 

written by Chief Peter Crowe formed one of the supporthg documents which F.M. Field 

forwarded to Su James A. Lougheed in 1920 with regard to the rice dispute in Rice Lake 

also confirms that it was their understanding that hunting and fishing wodd always be 

their right as long as grass grows and water runs and the "government wanted the land" 

and had no intention to interfere with hunting and fishing. 

The following is the letter that Peter Crowe, the Chief of Alderville, wrote on 

June i5th, 1919: 

This note contains an article hearing on Indian matters touching on the right of 
hunting game of al1 kinds for their own use. This privilege was reserved when 
this whole country was sold to the British Crown in the year 1763 when King 
George sent out Simco as his representative to govern Canada. He made the 
reservation on Indian rights of the natural products of the country such as deer 
and al1 other wild animals and wild fowls fiom which the natives obtain their 
living. It is to be regarded that many of Our Canadians as well as in the old 
country entertain a very unfavourable opinion on the right of the soi1 upon which 
they were found inhabiting. As a mle those evil âispositioned pemns have a wide 
influence with the govemment. 
The following memorandum copied of the books at the Indian office Ottawa when 
King George the third sent out Simco to represent bim to govem Chnada. He 
made a treaty with the Indians at the Bay of Quinte called the Gun shot treaty. 
Thousands of Indians were present including al1 the principal chiefs of the 
different trïbes. The governor stated although the govemment wanted the land, 
it was not intended that the fish or game rights be interfered with, as these 
belonged to the Indians who derived their living from them. These promises were 
to hold good as long as grass grows and water runs, on those lines very many 
people entextain a very strong objectionable feeling. A select cornmittee appointed 
to look ïnto the matter and repoit the matter in the British House of Commons in 



the year 1833 on the native rights of the soi1 and natural products of the country. 
Therefore this fundamental principle world wide in its application was embodied 
in the Proclamation isswd by King George the 3rd in the year 1763 to which that 
King recognized the titles of Indian trihes of Canada and guaranteed that they and 
their rights would be protected. The commissioners appointed by the legislatures 
of the Province of Cana& in the year of 1856 fiom which the following words 
are quoted, by the Proclamation of 1763, the territorial rights [ab?] to those 
asserted by sovereign Rinces are recognized as betongs to the Indians, that none 
of these rights can be aiienated save by treaty between them and the Cr~wn.~ '  

Peter Crowe recognized that there were "evil dispositioned persans" who had influence 

on the govemment. It was the intention of the governent to assirnilate the Indian or 

move the Indians to isolated areas to get rid of the "indian problem." This rnentality was 

evident in 1836 through the effort of Sir Frances Bond Head to move the lndians to 

Manitoulin Island. 

The idea that hunting and fishing were no longer king practised persisted in the 

rninds of the government who were fixated on assimilation. Ln 1846 W.H. Smith, who 

complied the first Canadian G a ,  spent two years gathenng statistical information on 

both lndian and white comrnunities and reported that the Mississaugas of Alderville were 

no longer hunting and fishing. His report was supprted hy agriculture statistical figures 

similar to those in Tables 1-4. He concluded that an experirnental f m  was the focus of 

the reserve? What his statistics could not indicate was the reactions that people were 

developing toward a perceived élitist class that agriculture was seeming to mate  and 

favour . By the 1 850's the young people began to resist missionary ajpicultural activity 

"RG10, vol. 2898, file 183,727, "A letter written by F.M. 
Field to Sir James A. Lougheed, Superintendent General of Indian 
Affairs, Ottawa re: Wild Rice on Rice Lake, 30 September 1920." 

. . ' 6 P e t e r  S. Schmalz, The Olimwa of S o u w r n  On- (Toronto: 
U of Toronto P, 1991) 176. 



and were returning to hunting and fishing to wpplement their l i v e l i h d .  Furthemore, 

his conclusion was prematwe because from 1837 to 1846 the agriculture effort and the 

Manual Labour School were deemed to be a Metbodist success story in civilizing the 

Indian since the comrnunity had been established for a mere nine years. 

The Mississauga Ojibwa of Alderville were subjugated by missionaq activity and 

by British imperial policy that Canada assumed in 1867. Canada continued with an 

assimilationist Indian policy development powered by section 91(24) of the British North 

A merica Act. Federal leg islation subordinated Indian people, who evenniall y felt they 

had no choice but to challenge the oppressive structure. During the historical periods up 

to 1970, the federal government actively suppressed reforms that would increase the 

political power of Indians. Begiming in 1970 there was a new phase in the political 

relationship between indians and the federal governrnent with economic development 

motivating both Native and non-Native interest groups. It was lndian resources, not 

lndians themselves, that were the underlying interest of the larger society. As the Indians 

became aware of the demand to exploit natural resources, Native politics began to 

articulate a concept of sel f-determination. 

Discussions concerning Aboriginal self-government developed by the United 

Indian Council began to reflect the idea that the comrnunity of Alderville is reclaiming 

traditional cultural values while pursuing self-government. The momentum instinited by 

the women in their desire to initiate economic development created a political force that 

will continue so long as the respect for women is maintained. Respect for women is 

central in traditional cultural values. 



With respect to the role of women in community politics, Nom Bothwell believes 

that council ought to reflet a balance between men and women: 

we have men al1 in Couacil and there's not chat baiance. Maybe there should be 
a mle or something ihat says you have to have half and half. ..There needs to be 
a balance ... 1 think that's important. Women are sort of involveci in politics 
anyway . . .like behind.. .the scenes.. .traditionally . . Xhey're the ones that let the 
men know what's going on.. .l think that's what we leamed that traditionally and 
1 think maybe in some way they still do that." 

"Nora Bothwell, Taped Interview, Apr. 1996. 
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Chapter 3 

The Voices: They Say 

Within Native culture is the basis of history, traditions and the spirit of the 

Anishinabe, al1 of which preserve their collective experiences and emotions from one 

generation to another. There are a number of factors in Aboriginal politics which are 

often didguisbed by tradi tional cultural values. To order them is so sensitive that suc h 

politics requires reconciliation of differing community interests and temperaments. 

Aborigind politics is not like western politics, which is distinguished by liberal thought, 

Consensus is more difficult to build, while at the same time toletance and a sense of 

community are maintained. Frank MacKinnon holds the view that "MW African states 

facing nurnerous practical problems seek to bolster their nationhood with revivals of their 

ancient hibal culture."' Similarly, the frvnework for Ahoriginal aspirations of self- 

determination is begirining to be concepnialized through tribal customs- 

As the Alderville First Nation began to deliberate on self-government, it soon 

became apparent that Abonginal self-government is a process of the community 

reclaiming traditional cultural values. The community kgan a process of culairal 

revival. There are a number of Native people who perceive self-government as an 

alternative to k i n g  govemed by the l d i a n  Aa. There are othen who feel that self- 

determination has to corne f m  before self-government. Self-detefmination is the ability 

of the community to make decisions, without outside influence, to solve problems that 

. . 
'Frank MacKinnon, postwes and Politics Some Ohservati~ns gn 

Partici~atorv D-racv (Toronto: U of Toronto P, 1973) 226. 



it has identifiecl. Self-determination asse* the nght of the community to decide its own 

political arrangement if it is to form governance structures that represent its members. 

A collective sense of self-determi~tiori is held at a persona1 level tbat places control with 

the community while the control of the Aboriginal self-government agenda rernains with 

the government of Canada through the Indiun Am. Some Native leaders argue that 

Aboriginal self-government policy initiatives are the continuation of the Canadian 

govemment's attempt to assimilate lndian people. This concept creates a dilemma for the 

band council in determining a course for the future of the community. The lndian Act 

is seen as a tool of genocide by Wayne Ekaver. He says: 

Alderville is king phased out by the Indian Act and because we have the tools to 
change that, to determine our own citizenship - who belongs to this reserve - and 
they 're [the leadership1 not doing it, or we haven't done it up to this point, we 
are, in effect phasing ourselves out. I've refened to this a "self-inflicted 
genocide" because we don't use the tools that we have to change this.. .[ifj it isn't 
going to happen then Alderville will be phased out e~entually.~ 

While the band council is challenged with creating knowledge of participatory 

democracy, the community will have to constmct a concept of governance and self- 

determination which will inform the band council. Some community members have 

expressed a desire for a traditional system of govermnent or a blending with a western 

system of government. Another possible choice might be the retention of the present 

Indian Acr system even though this system would perpetuate the oppression of traditional 

values and dictate the jurisdictional powers of the band council. In either case it is vital 

to mate knowledge of concepts that some members of the community may not have 

Wayne Beaver, Persona1 Interview, A p r .  12, 1996. 
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previously found necessary to cornprehend. The initial stage will be to detennine how 

they perceive self-governance and how important Anishinabe cultural noms are in 

forming their perceptions. It will be their perceptions upon which aa informeci choice 

will be made. Throughout the process the band council will need to continually reconcile 

differing community interests and make a concmed effort to maintain tolerance and a 

sense of community while consensus is k ing  sought. 

In 1993 a questionnaire was adrninisteted in an effort to gain information about 

the concepts held by members of Abonginal communities toward Aboriginal self- 

government. The United Indian Councils tfirough the Alderville self-govemment 

cornmittee wanted to gain insight into the concept of self-government that members of the 

community held (see appendix A). A random selection of the eligible voters was chosen. 

Random sampling was chosen because rnost community members were annoyed at the 

number of other questiomaires that had been circulated during that period. The random 

ratio selected was 10% of the on-reserve population (10% of 250). Twenty-the 

respondents completed the questionnaire. 

ort for Self-mve- (graph on page 93) 

(a) 64% support the idea, 
(b) 32% possibly would support the idea if they had more information and, 
(c) 4% do not support self-government. 

Have a (grapb on page 94) 

(a) 78% prefer a combination of a traditional and western system of govemment, 
(b) 1 1 % are satisfied with the present Indian A a  system, 
(c) 7 % are not sure and, 
(d) 4% prefer a traditional system. 



(a) 61 % support an extended term, 
(h) 22% do not support an extended term and, 
(c) 16 % did not answer. 

e d  for Chief (graphe on page 96) 

(a) 44% support staggered elections, 
(b) 27 % do not suppon staggered elections, 
(c) 22% did not answer and, 
(d) 5 % are not sure- 

Since a desire for a preferred system of govemment and interest in traditional 

culture were indicated, it would be prudent of the band council to acknowledge that these 

responses exist; othenvise, community fkagmentation will continue. Eventually , the 

chvice may well be between self-govemance or self-destruction. Ta make an informed 

choice, it is the inherent responsibility of the Chief and Council to hform the community 

of the consequences thek choices may have. 

The problem for most comrnunities is that they have had no experience in 

institutional development to ensure their future survival as a people. Extemal institutional 

models were developed by the Deparunent of Indian Affairs according to the 

Department's vision of the future and were designed to control Indian people. Almost 

30 years ago, H. B. Hawthorn in the Hawrhom Repon stated that "the problem, sirnply 

defined, is the relative lack of formai self-governing institutions in Iadian 

communities.. . .Most Indian commu~ties have only the most rudirnentary control over 

their own collective futures. "' Wayne Beaver says, " we don't have the power. We m ' t  

'Indian and Northern Development. A Survey of the  . . Contemporary Indians of Canada. )i Report on Economic- Politlc_ai, 
E d u c a t i o n a l i a n d s .  V w e  1, . . Ed. H.B.  Hawthorn. 



Community Support for Self-government 1 



Have a preferred system of government 

1 . prefer a combination of traditional and western systerns of governrnent 78% 1 
1 are satisfied with present lndian Act systern 11% 

R o t  sure 7% 

prefer a traditional systern 4% 



[Feel the term of office for council should be extended to 4 years] 



l ~ h e  elections of chief and council should be staggered 1 

1 support staggered elections 44% 1 
1 do not suppon staggered elections 27% 1 





give tax breaks to U o w  for outsi& uidusPics to tocaie on Fm Narion lands 

non-native spouses should b allowed io vorc 

if self-government is planncd now, wt wiU bt rrady m. but, people have to work tog& 

people need to bc ïnfameQ a!& in the rok and fcqmnsiibiüty of Chief and Coirncii. Chicf and 
Council have to bc tducated and business-mindcd if t k i r  arc t6 lead the community 

Chief and Council should not ktcp quiet about ntgaave divisions because pupk get the icka Chat it is 
okay to have negarive attitude 

self-government neah a stmng aconomic base in order io work 

self-govenunent Wiu ncad good ka&&ip 

the present DIA structure is not wofbg, we have CK) political frcedom 

the indian way of life is bascd on family and making Iife beaer for the oommunity as a whok rathcr 
than king cen- on individual gain 



pass a dog by-law without have approval from Ottawa."' Since then there have been 

only isolated achievements made by Indians toward limited control of  local autonomy 

through a federal policy of devolution. 

It is becoming obvious that federal policies cannot serve to meet a national 

aspiration of self-determination because there is no national collective sense. Ron Win, 

Minister of indian and Northern Affairs, indicated that the federal govemment has 

developed the view that each community has its own collective sense of the future and 

will make choices that reflect that sense: "almost evev community will require its own 

mix of municipal, provincial and federal powers. Each deal will have to be negotiated. 

No community will be forced into any deal before the community is ready . "' 

To examine how the idea of self-determination is expressed at Alderville, the next 

phase of research was qualitative in nature. Key inforrnants who were seen to represent 

the youth, young women, homemakers, elders, and community leaders were interviewed. 

Of particular importance are the youth and young women representatives who wiH 

evennially face future consequences of decisions made during the present period. 

Informants were asked to comment on aspects of culture, sel€"government, Bill C-3 1, and 

community development (see Questions for 1 nformants Appendix B) . The interviews 

were conducted in the year followuig the election of an al1 male chief and council. 

( O t t a w a :  Indian Affairs Branch, October 1966) 263. 

'Wayne Beaver, Personal Interview, A p r .  12, 1996. 

'"The National," News, CBC, Ottawa, 10 August 1995. 
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Wbat the V o i c m  

It appears that it is becoming increasingly important, in academic work, for 

authors to situate îhemselves within their study . in terms of studies conducted in Native 

communities, too ofien these studies have ken  conducted by non-community members 

using questions generated outside the cornmunity and consequently are of littfe relevance 

to the community . 

This mdy is different. I am a member of the community and the questions have 

emerged from the comrnunity and are answereâ by the community. In that sense, this 

smdy is community-based, with the comrnunity having identified the research prohlem 

and participated in answering the question. 

Conventional social science methods have been typically insensitive to the culture 

and the norrns of the cornmunity. This method, by king community-based, has been 

flexible and responsive to community ethics. The customary method of gathering data 

hy administering a questionnaire was rejected by the community; therefore, a stmctured 

interview process was used to develop insight into the questions. The rejected 

questionnaire was used as a preliminary method to develop questions for the interview 

process from which the analysis could be drawn. 

As a member of the community conducting the research, 1 have found it difficult 

to avoid empirical observation. it was necessary to monitor the methodologies used in 

conducting the inquiries. The existhg literature is sorely lacking in comprehensive 

descn p tions of cornmunity -basecl research with exception of those articles and treatises 

written by researchers who have studied issues in Native communities. There is no 



comprehensive scholarly textbook for reference. 

in this case empirical observation contributes to the development of the story 

presented by those who were interviewed. At sucb times the researcher is able to offer 

valid insight. Throughout the analysis of the interviews, empitical observation clarifies 

the aspirations of the people. Some community members feel that some of the council's 

decisions do not respond to those who are in most need of adequate housing and neither 

do they reflect the wishes of the people. The idea of "impeachingu the council had begun 

to take form. Even though this idea may be pointless, as the Indian Act makes no 

provision to force the accountahility of the band council to the community electorate, the 

expression ought to send a clear message to Chief and Council that there is need to 

reconcile the differing community interests and temperaments. Clearly, the leadership 

oug ht  to heed the community 's disgmntlement to ensure that any future constituted self- 

government wiH reflect the aspirations of the people. The interviews clearly indicate that 

consensus building is a community aspiration. This is further evidenced by the lack of 

action on the part of the council to bring the community together to discuss common 

concerns. Some of the community members took the action of calling a community 

meeting which has been alluded to in the interviews that are reviewed below. This action 

supports the analysis of J.  Anthony Long in 'Pofitical R e v i t u ~ i o n  in Conodia 

Naive Indiun Societies ' that "every member or every clan had the right to be involved 

in the making of decisions that affected (hem, both individualiy and c~llectively.'~ 

6J. Anthony Long, 'lPolitical Revitalization in Canadian Native . . 
Societies, Canadian JO- of P o u c a l  Science 23.4  (1990) : 7 6 5 .  
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The individuab who were chosen to participate in the interviews represent a cross 

section of the community. They represent the youth, the women, the eiders, former 

council members and chiefs. From an empirical perspective their comments mirror 

similar comments made by other community members. 

They have expressed similar points of view about a concept of comrnunity, 

community politics, cornmunity issues and needs, community development and self- 

govemment, the role of women in community politics and cultural revitalization. Some 

of these points of view form the basis of the analysis and, to some extent, empirical 

observation. 

Ccrncegt of Co- 

Each individual has some concept of what the community is or what it ought to 

be. One individual may represent one faction of the community while another may 

represent an oppsing faction and sorneone else fiom another competing faction. The 

people need to "Istickj closer together.. . which is community-based, sticking together.. .as 

a group". By "sticking together" the community is able to moderate some of the factional 

forces and create dialogue with "narrow mindedu individuals. To bnng the community 

together requires the band govemment to be proactive in reconciling the differing 

cornmunity interests and temperamem. An informant said, "we need good leaders". 

As a result of the agitation created by competing factions, there is a perception 

held by the members that the Chief and Council dismiss the intelligence of the 

community. As one person who was interviewai stated, "if the Chief and Council tiad 

respect for its own people; the combined communal wisdom.. .the community would be 



a much better place to live". As it is, "people don't want to take respnsibility as a 

community member" and if there was a good sense of community pride many of the 

social ills would simply become non-issues. 

Most recently the community has experienced vandalism, incidents of break-ins, 

public misc hief and personally degrading comments . W hile there has been an Elders' 

Council established, the knowledge of the traditional role of elders has yet to be 

revitalized. Many feel that it is possible to revitalize the traditional cultural values; 

however, there are some who feel that culture has been lost. James Clifford's argument 

in The Predicumenr of Culture that "if a tradition is considered 'lost' and if it can be 

remembered, even generations later, then it is not lostN7 gives credence to those who feel 

that culture of the Mississauga Ojibwa c m  be revived. 

While the community hosts an annual pow-wow and holds taking and healing 

circles and some individuals participate in sweet grass, sweat-lodge and other ceremonies, 

there is some validity to the argument put fonh by Menno Boldt that these are expressive- 

ritualistic elements of culture. They "serve only a segmented fünction as a basis for 

spiritual identityn .' However, the community support for the annual pow-wow is a form 

of mutual aid. As well the sense of community that develops at adult language classes 

opens the value of communaiism as do the traditional health teachings that are held on 

a regular basis. Community feasts develop a sense of sharing and quality . The teaching 

'James Clifford, The P r e d i t  of C u l t u r e  (Cambridge: 
Harvard College, 1988) 341. 

'Menno Boldt, Survlvma as Indians: The -11- of S e l f  
. . - 

Government, (Toronto: U of Toronto P, 1993) 176-7. 



of drumming and singing bnngs together a sense of spiritual belief and teachings. These 

events assist in the revitalization and re-establish the relevance of the traditional values, 

noms and cunoms, and if practised long enough will become legitimate. There appevs 

to be a misconception that the reviîalization of traditional culture will mean an attempt 

to live a lifestyle that is based on a hunting and gathenng economy and a lifestyle without 

modem conveniences. Cultural revitalization is not the r e m  to living a past lifestyle. 

It is the process of retrieving traditional values, noms and customs that helped to 

maintain social order within communities. They are relevant to the concept of self- 

detemination. 

IdentiQing problems that affect a community is complicated because of varying 

perceptions held by individuals. There are problems that are intemal and those that are 

extemal to the community. Those that are external are perceived to be problems k a u s e  

of the negative impact on the community. They create or allow an environment in which 

situations grow into dilemmas. A discussion begins with those problems that are 

perceived to be interna1 to the cornmunity and have been identifieci by the community 

leaders and responded to through program development. 

The abuse of alcohol and dmgs is an intemal problem and is a major concern for 

the community because of the social disorden such as property thefi and destruction, 

family breakdown, community disharmony, lack of respect, physical and mental illnesses 

and accidental death. In an effon to combat this growing social affliction, the community 

holds "dry" dances and sponsors awareness events. More recently, the community health 



program encourages healing and talking circles and involvement of elders at community 

workshops and supports the teaching of traditional dancing, dnimming and singing. 

These initiatives are grounded in the revitalization of traditional cultural values. 

Alderville has respnded to a comrnunity need found in many of the communities 

of the United indian Councils. There has been a family shelter established which 

provides secondary housing for victim of family violence. The design for the house 

reflects the comrnunity rather tbm that dictated by lndiar, Affairs. The shelter will 

provide service to First Nations. The bais for providing service is within the cultural 

values of sharing and meeting communal needs. 

High unemployment throughout Canada is magnified in Native communities due 

to the marginaiization of lndian people and racism in Canadian society. This problem 

has hoth intemal and extemal aspects. Previous "make work" projects have provided 

short term relief, and recent provincial cuts to welfare programs that focus on "work for 

welfare" will lave some people trappeci between the federal/provincid and band 

bureaucracies. Because of intrusive government guidelines, Welfare Administrators have 

to determine who is deemed "unemployable." For example, the Administrator has to 

determine if alcoholism is a disease or a lack of will power. Even though Native 

communities are described as regions of economic disparity, d a n  Natives fonn the 

majority of those unemployed in other parts of the country. Canadiui Employment 

Equity guidelines designates Aboriginal people as one of the four designated groups. In 

Canada, these four groups are under represented in the wotk place and in senior 

management positions. 



A Leaming Centre has k e n  established in Alderville which assists people to 

prepare for job interviews, resume writing, cornputer training and upgrading. This type 

of community response recognizes that education will provide some long-range solutions. 

Education can assist the community in xcomplishing some economic development 

objectives through entrepreneurid efforts. The federal governent no longer provides 

funding for economic development. 

Financial consîraints and cutbacks imposed by the federal government are a major 

external problem. The capping of pst-secondary education has meant that the band 

cannot provide adequate education allowances or meet the demand for student funding. 

As a result many canwt afford the coa  of education beyond the high-school level. Many 

community members and pst-secondary students feel that this is the direct fault of the 

Chief and Council because the leadership has not made pst-seconâary funding a priority 

on their political agenda. To some extent there may be some tnith to this since many 

Native people feel that Native leaders display a general apathy regarding the need for 

post-secondary education. 

Health concerns such as diabetes are king addressed through community 

workshops w ith tradi tional medicine men like Ron Waukegheesig from Manitoulin Island 

who gave talks about the traditional method of diabetes control. 

One of biggest problems facing the community is the lack of community 

development: "people don't want to take responsibility as a community member." The 

members of the cornmunity wait for Council to act. They "sit back and say oh, weil if 

1 was in Council I'd do this," or "1 think Council should do that," or "they're (Council] 



not doing a very g d  job, boy! wait until election time." To overcome this scepticism 

the community has to develop a sense of unity . Many feel that what is important is 

"whatever's in it is for me." There is the need to consider the future generations. 

. . Cornrnun~tv Polim 

Aboriginal community politics is not like western politics. The political culture 

of Abonginal people is comprised of a number of comrnunity factions with d i f f e ~ g  

interests and temperaments compficated by intrusive federai policy based on an antiquateci 

indian ACT. Use of the term "community" can be applied to the various levels of lndian 

govemrnent from the local band to the national echelon. The leaders are chosen by the 

western method of election as outlined in the lndian Act. There is no reference made to 

support consensus building, which is a traditional method of reconciling differing interests 

and temperaments. 

To some degree, local community plitics attempts to address problems of 

unemployment and dmg and alcohol abuse, particularly among the youth. Sbce the 

women were elected to form the band govemment there has been an effort to bnng the 

community together for general meetings on a regular bais and to seek consensus despite 

the lack of provision for doing so in the Indion Acr. 

More recentiy, there has been the perception ttut community politics do not 

address the problems and that there is a need to consider those who are in most need. 

Community factions are becoming more evident. People wed to "stick together instead 

of ail this bickeringw and "to bring issues out and talk about them." 

There is no evidence that community politics addresses problerns. Peuple are 



more concerned about gaining material possessions than planning for the future. One 

person stated, "it's a really, really a big thing.. . well, how is this goiag to affect my great 

grandchildren " . 

Aboriginal self-government is the ability "to control your own d d n y ;  you 

wouldn't be relying on the govemment for this and that .At would mean a lot, too, for 

Our cultural identity . . . traditional values.. . 1 think that's important. " I t  has to be " handled 

in the right way," This statement indicates that self-government is 3eing thought of in 

terms of self-determination which is the ability to control one's own destiny. Self- 

determination is determined by ones' cultural identity and maintains the integrity of the 

values held by the community. Having the right to control one's destiny is a fundamental 

right that ought to be, no less, for Aboriginal people who "have the right to be self- 

determining, to make decision for themselves, in the forms that are appropriate to their 

cultural values. "' Decisions made othenvise dislocate Aboriginal people from their 

cultural values. 

Communitv Developrnea 

To achieve the aspirations of a community, it is the individuals who provide the 

mornentum. To initiate the momentum there needs to be a "point of departure" and for 

Alderville that was created when traditionai knowledge was sought by the Native women. 

Nora Bothwell explains: 

1 think one of the main strengths of the comrnunity i s  the women. And I'm not 
saying that because l'm a woman. In our commu~ty. ... there has been a 
revitalization of the cultural values and it is the women that have encouraged and 

. . 
'Peter Kulchyski , ed., mi--: - l t s  in 

the Canadian Courts (Toronto: Oxford UP, 1994)  12. 



hrought those back and are incorporacing that into the daily Iives of their 
children .... 1 thinâ that's the foundation on what our comrnunity is going to be 
able to build on. And then, in the long run, community politics won't be able to 
address this. 1 think it will be that strength of the women who are bringing back 
the cultural teachings.. . .That, 1 think, is what is going to keep our community 
together when the tirne cornes to where we're gohg to have to do ~omething.'~ 

When asked if the politics of the community or the people in the community address the 

problems, Melody Crowe commentai: 

Yes, the community ... .and that's one of the things that is shining through in al1 
of that.. . .and I pess  t h ' s  always one of the things, even ia a bad situation, 
something g d  always comes out of it. And 1 think it is the power of the people 
and the sense of community. I think the strengths are the fact that we are getting 
back into tradition and culture. Our culture is growing strong again and for too 
many generations ow people had to lose the language and the culture.. . . We have 
strong women here and 1 think that's been a key point because it's been the 
women who have reached out; reclaiming of that culture and chat traditional 
way.. . .so this is there for the men for the children for al1 of us. So, the mength 
of our women is something Alderville needs to be proud of. Even in these issues 
we're facing around housing, education, employment and so on, it's our women 
who are really standing up and speaking and paving tbe way for every body to 
feel that they can speak. It's nice because some of the men startecl to stand up 
and speak.. . .reclaiming of culture and language and the strength of our women - 
that jus opens the door for many more things ta corne through.ll 

Community developrnent utilizes the strengths found in the comrnunity and joins them 

together with a common purpose. Those who formed a faction around the reclamation 

of traditional cultural values have provided momentum toward selfdetermination based 

upon traditional culture. Regardless of how reluctant council may be about developing 

participatory decision-making, at some point the community will demand accountability. 

The Role of Women 

Of those intervieweci, without exception, al1 indicated that thete was a role for 

1°Nora Bothwell, Persona1 Interview, Apr. 1996. 

llMelody Crowe, Persona1 Interview, May 13, 1996. 
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wornen in community politics despite that fact that the lndian Acr had no provision for 

women to assume an elected position on council. Unlike the Grear Law of the 

Haudenosaunee, which recognizes the power of the clan mothers, the Anishinabe have 

no significant "oral documentn to refer to. The Anishinabe Elder historians and teachers, 

such as Arthur Solomon, speak about the power of women to produce Iife and their role 

as nurturers and teachers and their ability to bring balance. 

in Alderville prior to 1985, there was no significant traditional knowledge that 

offered guidance regarding the role of women. Through the efforts of the women to seek 

traditional knowledge, their sense of power was restored. Once the women proved their 

ability to govem, the community began to embrace the notion of revitalizing tnditional 

culture. This direction was new for the community because up to this point community 

politics had been founded on Methodist and Western ideals that promoted men. The 

balance of p w e r  between the men and women was weighted by factions with diffenng 

interests and temperarnents. Some of the factions were supponed by men, and the 

balance of power tipped in favour of a male-dominated council; however, the comrnunity 

has made significant progress toward reclaiming traditional cultural vaiues. An institution 

has been e.sîablished - an Elders' Council to which the members of the community look 

for advice and guidance. For Alderville to establish a functioning elders' council is a 

significant demonsiration of the appreciation that the community is placing on the 

traditional Ojihwa customs of govemance. Furthemore, this is c o n w  to the objectives 

of social manipulation espouseci by the missionafies and the government. Karen Beaver 

feels tfiat traditional cultural values were misunderstood and that "traditional" became a 



bad word.I2 

1 s the Culture 1 ast'l 

There are those who believe that the culture bas been lost and there are those who 

are working diligently to reclaim culture. Karen Beaver explains, '1 don? luiow that it 

is but learning about Our past values.. .Our cultural things.. .the medicines.. .the hm.. .the 

dancing.. .the singing.. .and the spintual part.. .Those thiags were lost. Alderville didn't 

have them fm a long tirne." These things are beginnuig to make a reappearance. She 

continues, "1  believe that they are k ing  revitalized by the people that are going to receive 

those teachings. " There are young people who attend community events and participate 

in the expression of culture. They feel confident that the culture can be revitalized. 

Karen is adamant, " 1 was alwoys proud to be a Native woman, weil I'm even more 

proud now.. .ITm a Native woman - an Anishnaabekwe - because I'm learning about those 

spiritual bodies that were lost to me."" 

Cm these values be revitalized'? Wayne Beaver emphatically answers this 

question, "we're in the Seventh Fire. I t  was prophesied that everything that is happening 

now, would happen; there would be a rebirth, of going back to our traditional values, 

traditional ways of looking at t h g s  ..A can't be reversed."" Even though the balance 

of power has tipped in favour of a male-dominated council, Alderville has moved toward 

reclaiming traditional cultural values and has established an Elders' Council which will 

12Karen Beaver, Personal Interview, A p r .  12, 1996 

"Karen Beaver , Persona1 Interview, Apr . 12, 1996. 
"Wayne Beaver, Persona1 Interview, A p r .  12, 1996. 
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scrutinize the reclamation process, and it will be difficult to reverse the momentum, 

The oppression of culture can resuh in the practise of culture being forced 

"underground" i.e. the potlatch ceremonies or the sun dance. As Nom Bothwell States, 

"1 never, ever considered them king  10s. 1 coasidered them to be.. .covered.. .or put 

aside. . .or misunderstood. " " Respect for the past and the ancestors is culnirally based, 

there is an "ancient feeling of sacredness. And 1 think, that in itself, is a value. That 

is something that we have as Native people. Sornetimes we don't understand but we have 

it inside us. "16 

A measure of cultural growth can be observed in the activities of children. Even 

the practising of fitualistic-expression by children is an indication that the culture has 

vitality . "The children in recent years they've really.. . they want it.. . they've been just 

so enthusiastic about the culture and everything. "" 

The strengtti of culture is generally reflected in cummunity action. The following 

statement made by Melody Crowe refers to this action, "1 think Alderville is being 

revitalized.. -1 believe there's enough people here now that are a part of that revitalization 

and hreathing that life back into our traditions and culture and our language.. . h g u a g e  

is the key.. .they al1 go hand in hand, together.. . We have Our children learning it, we 

have elders leaming it, we have our teenagers leaming it."" 

15Noral Bothwell, Taped Interview, Apr. 1996. 

16Nora Bothwell, Tape Interview, Apr. 1996. 

''Marge Beaver, Personal Interview, May 3, 1996. 

"Melody Crowe, Persona1 Interview, May 13, 1996. 
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Are dancing, singing, pow-wows and ceremonies simply a ritudistic-expression 

of culture and as such incapable of transmitting any value notion? Melody Crowe feels 

that these expressions do transmit culture: 

1 think the dancing is really important because it's the dnim and it's the heartbeat 
and dancing to the dmm. With the drum corning to Alderville that's so 
symbolic ... ihat's the beartbeat of our Mother Earth. When you get into the 
dancing it has so mucb meaning and is very symbolic of tradition. We have 
healing dances. Your're nght you can have things that are symbol ic of the culture 
like the fiuffs and feathers but the thing is it's there on a deeper level.. .it has to 
be in your heart, and it has to be in your spirit. When you start to make a 
cornmitment to dancing around that circle. .you can't just go around that circle and 
not feel anything hecause when that dmm goes, that is the heartbeat. There's 
respect involved. There's the honour.. .That's what joins us to our ancestors. It's 
not the fluffs and it's not the feathers and it's not the braids and how dark our 
skin is, it's what's in the heart and the spirit and the ~ o u l . ' ~  

The greatest value that the culture has to offer is respect. A young dancer, Adam 

Crowe, has " learned to respect a lot of things.. . how we lost the language and our culture 

is coming back.. .respect for al1 animals. " 2 ~  Animais provide parts such as hawk's feet 

or the fur for the dancer's regalia. With an understanding of respect there is a new sense 

of pride. "1 used to be embarrassed but 1 Wear my hair tied back sometimes [his hair is 

longl. 1 did speeches about my Native dancing.. .so that makes me feel gooà at 

school. "" When youth feel good about themselves, they are generaily have a strong 

sense of community . Wayne Beaver says, ' it's important for a young person to h o w  

who they are; to be able to identiQ with a c~mmunity."~ 

19Meloday Crowe, Persona1 Interview, May 13, 1996. 

20Adam Crowe, Persona1 Interview, May 13, 1996. 

2'Adam Crowe, Personal Interview, May 13, 1996. 

22Wayne Beaver, Persona1 Interview, Apr. 12, 1996. 
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Most people have an association with a community and possess some concept of 

community. They look to the community to seek support, guidance, a sense of well- 

being, assistance during economic trouble and to gain an insight into who they are as 

individuals. The cornmunity provides a cultural identity. These attributes should not be 

expected to be received without obligation. Community membership requires that its 

members must be prepared to take responsibility in preserving the common good. 

Even though there is a renaissance of Native culture, the comrnunity is sûll in the 

developing stage. It is developing because European philosophy overshadowed Native 

culture, and as a result of the revitalization of Native culture the community is able to re- 

emerge hased on Native perspectives. 

conclu si^ 

There is little argument that the Methodist rnissionaries had a tremendous impact 

on the societal development at the missions of Grape Island and Ainwick. The purpose 

of this thesis is not to present an argument either for or against iheir efforts of conversion 

or their "civilizing" tactics; neither is there any intention of bashg the contemporary 

problems on an historical hmework. I t  is intended to create dialogue by articulating the 

transition Frorn the developing concept of self-government to self-determination and the 

process of reclaiming of traditional cultural values tbat had k e n  initiated by the Native 

women. Their empowerment followed the revitdization of the women's full moon 

ceremonies and their pursuit of baditional howledge to infonn traditional craft designs. 

It is no surprise that empwennent would eventuaily lead to involvement in community 

politics. 



Like many Native comrnunities, Alderville has begun to define itself in terms of 

its nativeness. This is reflet& in a statement made by Melody Crowe, "1 think 

Alderville is king revitalized. 1 fell really proud to say that because 1 really believe that 

1 believe there's enough people here now that are apart of that revitalization and breathing 

that life back into our traditions and culture and Our language. "23 The process of the 

community reclaiming traditional cultural values is the essertion of its members exercising 

their inherent right. Defining thernselves is the precedent to the establishment of 

Ahoriginal self-government. The process will inform the type of cuitUriil foundation upon 

which the institutions of govemance will be grounded. Nora Bothwell provides an 

eloquent confirmation : 

if you keep those basic teachùigs and huild that foundation from the community 
and bring those cultural values hack - which we are douig here with the children - 
when you go to Our socials and see our M e  kids up there and jingling with those 
jingle dresses and gras dancing.. . I'm tell you, 1 feel so proud! Hey, these kids 
are our next Chiefs, our next councils.. our next individuals in the community 
who are going to rnake things happen here. That's what self-government 
is.. .that's self-contr~i.~' 

It is the process of reclaiming traditional cultural values which asserts the inherent right 

of self-determination. 

In Canada the process of cultural reclamation was initiated hy the 1%9 White 

Paper, and in Alderville the process gained momentum when the young Native women 

became ernpowered and demanded that the chief and council establish economic 

developrnent programs. The women asserted their traditional role as nurturers and as the 

23Melody Crowe, Persona1 Interview, May 13, 1996. 

2'Nora Bothwell, Taped Interview, Apr. 1996. 
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plitical intellectuals of the Mississauga Ojibwa. 

It is not possible to arrive at a definitive conclusion regarding the political role of 

women. To do so would appropriate women's voices. As a result of my research, it 

became clear that men alone cannot define the role of Native women in the community. 

Research conducted by men create the space for women to speak for thernselves. 

A passage fiom Arthur Solomon's book for People: T- 

Natural Way offers some insight about the power of women and the need for the 

community to define the role of women as part of their move toward self-determination: 

A woman's pwer  is.. .a spiritual power, an intellectual power, a moral power too 
and it is  many undetinable things.. .if our women are sick and weak then their 
men and children will be sick and weak, and very trouhled too.. .The role of 
women, or as 1 prefer to call it, the work of the women in this Creation must not 
be defined by men alone as it has been for centuries pst .  And it can not be done 
by women alone. It can only realistically be done by women who call their men 
to sit and counsel with them after they have carefully tried to understand it among 
themselves fust.. .This is why in the past 1 have asked our women to consider the 
idea of forrning a women's council so that they would make their own council f i e  
and there thiak about life and its meanings for us as a people. Because it's only 
when we hegin to put these things together in a right way again that Iife will 
begin to assume its hue meaning for us once more? 

As Aiderville moves into the 21st Centwy, the community must be certain about 

how they will define thernselves and how they want to govern thernselves. What is most 

important, the community as a whole must participate in the decision-making process: 

" We must make a conscious decision which side we are going to be on. There are only 

two roads and we can only wak on one of them. The great river of life rushes on and 

2 5 A r t h ~ r  Solomon, Sonas for the Peo~le: Teac-s the 
Natural Wav. ed. Michael Posluns (Toronto: NC Press Limited, 1990) 
82. 



there is so little time lefi? 

For too long, the Indiun Act dictated how the community would be govemed and 

who would govem it. It promoted a band electoral system that imposed a set of liberal- 

democratic poli tical institutions that oppressed the tradi tional political participatory 

democratic processes of Mississauga Ojihwa society. As a result of a Native 

Renaissance, mernbers of the community are not satisfied with the present style of band 

government. To ensure the suMval of the people as an Ojibwa community will be the 

challenge facing Chief and Council. Fortunately, the women revived the culture. lt was 

not lost and it is conceivable that revitalization offers guidance to achieve self- 

determination. A young woman who has experienced the richness of the culture and the 

strength which cornes From knowing the language aptly concludes: 

There's policies for this and plicies for that and grievances for this and al1 that - 
that you can get away fiom the cultural aspect and that's what we need to hang 
on to and get back to, is more decision making around the culture. That goes 
back to, trying to keep focused on the fact, remember back in history how our 
ancestors might have made those decisions and use that as a focus. We need to 
hang on to ourselves as Native people and not let the govemment and everybody 
else wipe us out, to be just another non-Native community so to speak. So, 
making those decisions around culture and tradition needs to be brought back 
in.. . i believe." 

Clearly, the time has corne for the Chief and Council to listen to the people and 

to make an effort to reconcile the differing interests and temperaments through consensus 

building. 

- -- - 

26~olomon 9 2 .  

27Meloday Crowe, Persona1 Interview, May 13, 1996. 
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Alderville Agriculture Census 1864 
Comparison of Land Holdings and Farm Buildings held by the Head Men to the Band 

Held by Acres of Acres Percentage Barns Frame Log 
Land C leared Cultivated Houses Houses 

John 42 25 25% 1 1 
Sunday 

Joseph 18 15 IO% 1 1 
Skunk 

John 50 15 25% 1 1 
S irnpson 

Thomas 25 15 10% 
Fraser 

Jacob 50 25 
Storm 

John 18 9 2% 
Storm 

James 25 13 +% 
Indian 

W i  11 iarn 18 14 8% 
Comego 

Thomas 1 O0 75 75% 
Marsden 

Source: RG 10, Volume 306 Table I 



Alderville Agriculture 
Comparison of Livestock Holdings by 

Held by Horses Oxen Cous 

John Sunday 3 2 3 

J o s e ~ h  Skunk 

John Simpson 1 2 1 2 

Thomas Fraser 2 

Jacob Storm 2 

John Storm 1 

James Indian 

Win. Comeao 

Tho. Marsden 1 1 1 
Francis 
Beaver 

Wm. Blaker 

Michael Chubb 1 

Robt. 
Franklin 

John Rice  3 2 

Held by Head 4 11 9 
Men 

Held by Band 
Members 

Total 4 16 10 
Livestock 

:ensus 1864 
:he Head Men to the Band 

1 1 

Sheep Pigs Young Stock 

6 1 

Source: RG 10, Volume 306 Table 2 



Cutters 

t o  the Band 
7 

Hand 
Too 1 s 

Source: RG 10, Volume 306 Table 3 



A l d e r v i l l e  Agriculture Census 1864 
II Cornpar i son 1s) by the Head Men t o  the Band 

Oats Peas Buckwheat Potatoes Hay 
Tons 

Source: RG 10, Volume 306 Table 4 



Representaîive Respondents 

Table 5 

Female/Male Respondents 

II Female 
Aqe Status Educat i on 

under 18 25 35 50 over reg not C-31 elem sec post 
18 to to to to 65 reg sec 

24 34 49 64 

8 6 4 5 5 3 3 

Note: 
Seven of twenty-three respondents completed full questionnaires. O f  the 
seven, two respondents d i d  not indicate either their status or level of 
educat ion, for one in the status category she noted "1 am a North American 
1 ndian/Ani shinaabwe" 
The self-government committee changed the format of the questionnaire 
using a version which did not include status or level of eduation 
categor ies 

11 Male 

Aqe Status Educat ion  
T - 

7 

under 18 25 35 50 over reg not C-31 elem sec. post 
18 to to to to 65 reg sec 

2 4  34 49 64 . 
5 1 2 3 

Note: 
Three of five respondents completed full questionnaires 
Two did not indicate their status or level of education 
The self-government comni ttee changed the format of the questionna ire 
using a version which did not include status or level o f  education 
categories 



J 1 .  Have you ever heard of Aboriginal self-government? Yes - No - 
I 

2. Do you nippon the idea of self-government? Yes - No - If  no, why? 

J N O  - 3. Have you heard of the United Indian Councils'? Yes - 
a) If yes, please give a brief description of what you think it Q. 

1. Do -ou think that seif-povernment would be a benefit to our people'? Yes 1;' No - Kot 

- -- 

/No- 6. WouId you like to receive more information on self-government issues'? Yes - 
7 .  Do you attend the comrnunity self-government O muni. meetings? Yes - 

4 - z d -  No!. If not, whatareyourreasons'? Y 
J 

8. N x c h  of the following models of Indian government do you think is best wited for 
Alderville? (Check more than one category if you feel a combination is better suited.) 

- locd band government (as per Indian Act - such as we have now) 
4 r i b a 1  council - 
- provincial Indian government 
- federai Indian govemment 
- United Indian Councils 



9. Under your preferred mode1 of Indian government, would Indians 
eligible to vote in the elections for Indian government? 

L' yes 
- no 

living off-reserve be 

I 

a) What F e  sorpc of the problems you see in Alderville? /NC A' . 
J ,!./,.,r , h  ( ,  . / j / î * , , ~ i A / * &  ' A ~ C C ,  #!e /d,,A+ 

- *  b 

L' .-+f/./-Pc+p 6 .td 
- 

/' lL 

- 

1 1. What should be tbe fùnire of the provincial 
is fuiiy achieved? 

- disappear 
~Aontinue hnctioning in the present role 
- function as a "level of Indian govemment" 
- no& ceRain 

Lndian associations when Indian self-government 

(eg. equivalent to provincial government) 

State the reason for your answer 



12. How shouId Indians govern themxlves? Should they use existing administrative structures, 

/ 
or develop new types of structures more along the liue of traditional Indian govemment? 

L existing structures (an elected chief a d  council as set out in the Indian Act) 
- traditional mucoves (herediîary chie&, council of eiders) 
- combination of traditional imd existing stnictures (as defined by tbe residents of Alderville) 
- d e r  (speciS.1 

13. How imponant were the following issues and events in causing ycu to become interened 
in politicai concerns? 

(a )  concem for treaty and abonginai righn 

- - 
v e q  imponant quite moderately hardly unirnportam 

(b) discrimination and prejudice 

J' - - 
very important quite moderately hardly unimportant 

(c )  concem that Indians were not being treated dernocrarically or equall) 

(d) interest in p a q  politics (eg. Liberal, Consexvative, NDP) 

0" - - 
ve.y imponant quite moderately hardly unimpomt 

(e)  desire for Indian self-government 

very important quite moderately hardly u n i m p o ~ n t  

/' 

- / - - 
very important qui te moderately hardiy unimportant 



a) shodd the terms of office be extended h m  NO to four years, be more muiicipal-me? 
1 Yes L NO - +& .A< 

b) should the election for chef and councillm be staggered? Yes L'NO - 
15. Do you think that Native people should retain their distinct cularral identity? / 
2 y- 
- no 
- aot cenain 
Explain 

16. Do you see 
- yes 
bf. - no 
- not cenain 

Indians as behg ready for self-government now? 

"' Why?- 17. Are I~dians ready to pay m.es ro a First Nation govemrnent? Yes - No - 



20. If you answered no for the last question, wbat would have to be done beforr self- 
government coufd be set in motion? 

Do you th& your views on how self-government should work will be Listened to? 
Yes - No L/ 

1s the Howard Case: 
a) a land daim - 
b) a treaty claim - - A C?T~.& *-?%-h 

C )  a case for self-government - 
d) an appeal of a court case regardhg the right to fish 

Do you think that Indians should be able to hunt and fish for food. even though members 
do n o t 9 e m - i  on huntjng and fishing to feed their families'? Yes 2 No - . 



APPENDIX B 

Questions for In forman ts 

1 .  What are some of the problems that the community is facing? 

2. Does community politics address the problems'! 

3 .  What are the strengths of the community? 

1. What does the community need- Are you or have you been involved in comrnunity 
poli tics? Explain. 

5 .  Do wornen have a role in community politics'! 

6 .  Should council approach issues using a çulturdlly based system. kir example. 
consensus in decision-making? 

7. How do vou kel about Alderville's relationship with the provincial government'! 
With the fedrrdl government? How does Aldemille practicr s e l f  determination.! H o w  
can these relationships he improved. i r  needed? 

8 .  Hris AIdenrilIr lost Native cultural values:' If su. can they be revitalized.? 

9. Before Bill-C-3 1. were non-s3ritus considered ti\ he Anishinabe? What does ir mean 
t u  he Anishinahe? 

10. Think about self-government as ri process which the community could use to reclaim 
traditional cultural values. Using this tiarne. can y011 begin to detlne what self- 
governrnent means to you'! 



, o r ,  t: S bl a . .  1.4 
o a u p c  
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ALDERVILLE DAYCARE CENT RE 

EARLY CHILDHOOD EDUCATOR (1 POSITION) 

The Alderville F in t  Nation is looking for an experienced and hardworking individual to 
fiIl the  position of Early Childhood Educator. Under the direct supewision of the Day 
Care Administrator/supervisor, the ECE Program Staff will plan and implement 
programming to encourage growth and developrnent in planned activities to stimulata 
development in the four domains: Physical, Intellectual, Psycho-Social and Spiritual. 

QUALIFICATIONS: 
ECE Graduation Diplorna or equivalent (as defined in the Day Nurseries Act) 
Vclid certification in C.P.R. and First Aid 
Own transportation and volid driver's license 
D~monstrated ability to iuncrion in a Gay Cârs Centrs 
Nctive ancestry an asset 

RATED REOUIREMENTS: 
D~rncnstratcd ability to work in a team environment 
Dfncnstrated organizational skills 
Demonstrated communication skills 
Kncwledge cf Native communities and culture 

DUTIES: 
Develop and deliver daily activities for chiidren 
Guide and assist children in their developrnent 
ODsêrvê and assess children's individual deveiocment 
Co-crdinate the activities of €CE Assistant 
Adend staff meetings and offer ideas for effective progrtmming for healthy child 
development 
Promcte the Day Care Centre in a positive manner 

Frr c full job description, please contact the  Alderville Administration Office. Please 
sübmit covering letter and resurné to: 1 

Alderville First Nation 
P.O. Box 46 
Roseneath, Ontario 
KOK 2x0 

DEADLINE FOR RESUMES IS FEBRUARY 19,1996 AT 4:30 P.M. - FAXE0 
RESUMES WlLL BE ACCEPTED, HOWEVER, RESUMES RECEIVED ARER T HlS 
DEADLINE WlLL NOT BE ACCEPTED 

EFFECTIVE APRlL 1,1995, A CRIMINAL REFERENCE CHECK MUST BE 
CONDUCTED ON A L 1  POTENTIAL EMPLOYEES, VOLUNTEERS, SWDENTS AND 
AGENTS WHO WILL BE WORKiNG IN CHlLD CARE CENTRES 
THREE (3) REFERENCES MUS1 BE PROVIDED 

CHJEF AND COUNCIL MAKE THE FINAL DECISION 



Interviews 

John Loukes is a retired educator and member of the Alderville First Nation. For most 
of his career, he taught in the resene school until it was phased out. A k r  leaving the 
school, he was employed as an education counsellor for the Department of lndian & 
Northem Affairs until he retired. Follwing his retirement, he returned to the community 
where he is looked upon as one the cornmunity elders and sits on the Elders' Council. 

Art: John what are some of the problems that the community is facing now'? 

John: At the present time, 1 do believe, the thing that needs our real attention is the 
prohlem of dnigs and alcohol. This is not paRicular to Alderville but also the 
surrounding area. Another one, to a degree, its stniggle we should cooperate with dmg 
and alcohol groups: regular information meetings; dry dances help a bit, they only 
provide entertainment without insûuction. 

Art: In these type of problems that the community is facing, does community politics 
address those particular problems? 

John: To a degree they do. They are trying to provide meaningful employment fol- 
young people. 1 do believe, though, more should be done to make the young people 
aware of the sources of help. Those that are familiar with the drug and alcohol abuse 
programs should contact defmite institutions where they can get information and have 
regular classes to inform the -dents; they could have regular meetings. They would, 
then, know wbat to do if they had the deshe to dnnk and maybe accelerate the effects 
with medical prescriptions, as well as illegal drugs; make them fully aware before they 
ever sample it.. . what the effetts will be and the nature of addiction. 

Art: Are there any other problems, just off of the top of your head that are facing the 
community . . . not necessarily dnig and alcohol. 
John: Oh yes, we have other things too. We're in the process of learning and that will 
correct certain thuigs. 1 believe the staff in Alderville are in the process of learning how 
to grapple with the challenges of the community; to tackle al1 kinds of problems. We 
have regular information meetings, as I've mentioned, but the next thing is how to mn 
a business. 1 feel that this self-government as applied to our particular comrnunity should 
have experts working with them. They may, themselves, take courses on how to handle 
certain things like management of money.. . getting money and doing this with a degree 
of wisdom. Some of them have already takuig courses and are well prepared to fiindon 
in their work: Band administrator, 1 believe, and someone teaching Native language and 
so on; they have taken courses. It isn't always knowing, it's knowing how to impait it. 



What we cal1 pedagogy . And once they get that, they c m  impart this to the persons who 
are seekuig knowledge. 

Art: That makes me think of the strengths of the community . What do you think 
Alderville has as strength'? 

John: We have rnany great strengths, particularly location. We are not isolated as some 
reserves are. The further you are away and the larger the community, the more you will 
hang on to your culture, especially in the language and other functions. When the lines 
of communication are clear intercourse between the Native people and the outside 
community becomes greater and they evenhially, as Alderville has done, lost much of 
their culture but it does have a positive effect because we l e m  how to function in a non- 
Native community and become friends with our communities; we make fnends and they 
help us. 

Art: In looking at the community, is there anything, that you can see, that Alderville 
needs to try to reach its goals'? 

John: F i m  of al1 background information and then information by doing. It requires 
patience. Indian Affairs, when they were in full control, made the mistake of assuming, 
sometimes, that any new ideas that corne in should be implemented immediately. And 
that, 1 rhink, is one of the greatest mistakes it made. The changes that are needed for 
survival should be measured.. . the yardstick of measurement should be the generation 
rather than a shorter period of time. 

Art: Over the years when you were teaching here and then you worked in education 
away from the cornmunity for awhile, 1 know that you hadn't had any chance to become 
involved in community politics and until recently, what is your involvement in the 
community now in a political or social way'? 

John: Number one 1 think that each individual in the community is an example for 
people to leam that Native people are human. Sometimes, especially if they've had iittle 
contact with non-Natives groups, they look at them as almost foreigners or look a them 
as heathens or pagans or whatever, until they know them. Once they get to Lnow them, 
they find that they are the same as anybody else; it helps to break down the barriers. 
Now when 1 was going to school 1 was very much aware thot not o d y  did the local 
communities, as well as Alderville, had a lack of knowledge, the background of each, 
and that buiit barriers between them. When 1 went out 1 played bal1 with the other 
communities. 1 had my kids involved with games with other communities in the area and 
1 went to social fwctions - in say Roseneath - without any apparent discrimination. It's 
up to each individual to break down that barrier of discrimination; it's a two-way street. 
I've heard people say some weud things about Aldervüle that weren't so! Lack of 
knowing them. 



Art: 1 know you've been involved in the present Elders' Council. How do you see your 
role in that? 1s there a role of the Elders' Council in politics? 

John: Very much so. What we were trying to do, initially, was to make people aware 
of what we did. First of al1 we don't tell the Council what to do. We try to impart to 
them the general pulse of the neighbourhood by confidentid feedbacks to us. And then 
rnonthly we report to the Council suggesting that they may take a second look at 
something.. . that there were complaints.. . or invite the people in and ask them to impart 
to them if they wish, in confidence, what they had told us. If they want us to do it, we 
will do it, 

Art: Would 1 be correct in trying to describe the Elders' Council in a manner that - a 
lot of non-Native people don't understaad, the political organization of Native 
communities - would 1 be correct in trying to describe the Elders' Council as king a 
body of sober second thoughts similar to the Canadian senate? 
John: We've discussed that many times. We've discussed how sirnilar we are to a 
Senate. You put it, "silver second thought," that's about as concisely as you can describe 
it and you would be free to pass this information on CO anyone - the function of the 
Elders' Council . 

Art: Sometimes the senators aren't too sober themselves. 

John: That's bue! (laughter) We try to eam a degree of respect so that they know that 
we will function properly. This is probably conducive to looking at things more 
realistically and presenting it diplomatingly in that light to the Council. 

Art: So 1 guess there won't be any fighting or jumping over desks? 

John: 1 don't think so but there are things that do happen sometimes. We try to keep 
our Elders' Council flexible enough to not set ngid ages or any other rigid requirements; 
we don't want to exclude someooe who is eager to help but they should be old enough 
and knowledgeable to thhk rationdly. And knowledge enough of the community. One 
pnon  might represent one face of the comrnunity, another a another, as they see it but 
if they do it we get a broader picture of the whole thing. 

Art: in the politics of the community 1 guess it was around mid '80s bat the fm 
woman Chief was elected by the community, what's the perception, now, of the role of 
women in community politics? 
John: Locaily, this is strictly from Alderville's point of view, 1 don't think that it d e s  
any difference; that eventullly it Ml1 come down. 1 don't thinlc it was a recognized 
barrier but the men were, as in d l  communities, were the dominant people. You look 
at other local townships, they had no women in there al one time. It's the sarne all 
around. 1, pemnally, don't give a second thought. 



Art: Do you think maybe the Indian Act itself was the f m  influence on putting men 
into the dominant position'! 

John: You mean from the Native point of view? 

Art: Yeah. 

John: Well there were little clauses in the lndian Act which gave the men the dominant 
roles and some were such that if a woman mamied a non-Native they were excluded and 
to that extent 1 think its had some side effect. 

Art: When you menûoned the direction given to the elected chief and council, do you 
think the Council might start to use culturally based systems to reach decisions or to 
administrate the community'? Do you think culturally based programs would help in that? 

John: It may, some things that were practised in the p s t  are no longer applicable. We 
didn't choose to lose our culture. It was forced upon us by lack of space to maintain Our 
original way of living. Wasn't a choice for economic survival - the old pioneers did the 
sarne thing; they changed from the oxen and the plough - we've changed h m  the b w  
and arrow to the common way of life because our original way ... we couldn't survive. 

Art: What do you think and feel about Alderville's relationship with the Provincial 
government, is it good? And then the relationship with the Federal government, as well. 
What do you tbink of these relationships? 

lohn: Not very good. First of all the Federal government has k e n  handling these 
things - made neaties and everything - and they are trying to p a s  some of this off to the 
Provincial govemment who has never been involved with Native culture, Native laws and 
so on. 1 know that many places 1 go, they don't feel pleased chat the province is 
handling this today. ln the ole &ys they made treaties that is difficult for the provincial 
government to recognize - or don't want to recognize - because evea to the highest coun 
of appeal they see if it's legally written and legally correct, they totally disregard the 
context under which these treaties were signed. 

Art: Does Alderville - and does it - practise self-determination? Meanhg that Alderville 
has the ability to set its funire goals and objectives. 

John: They 're trying to initiate that. Only time will tell if these goals that they have set 
for the Native people to try in their own way - it may work, it m y  not - it depends on 
how its presented, what strings are attlched to it. Also we cm always go to business 
people or employer people who are involved in employment, to get information. 
Sometimes, there has been one liale thing that is in Native culture that is eroding 
somehow - during the past they were nomadic, in this area. and they didn't take well to 
work that is repetitive and was a kind of drudgery - their land was a sbaring thhg with 



them rather than a particular ownership and we didn't realize how much we were losing 
when we surrendered al1 that land. And those that wanted to live that way could have 
moved out there, done quite well. We sold, in the Williams Treaty, less than half a cent 
an acre. 

Art: You mentioned about Alderville maybe having lost its cultural values. Do you 
think we've got a chance of revitalizing those values that are presumed to be lost? 

John: At the moment, what we are doing is reminding them and making them 
knowledgeable about their past culture. In some areas, isolated areas especially, they can 
maintain that culture for a long time but we cm?. For instance, 1 think it's important 
that they teach them the rudiments of the Native language; not lucid but ... like any 
minority groups, eventually, they will ]ose it and if we don? have records and if people 
aren't exposed to it, it will be lost completely because we have things that were very 
valuable to any race - our spirituality, for instance, they told us we were pagans and 
heathens and al1 that stuff and now we're fmding out that most Native people are more 
in-tuned to nature than the non-Native society; much more. 

An: The thing about women.. . before Bill C-3 1 those people that lost their status, bow 
did the community think about them? Did they consider them to be Indian or did they 
give up their right to be Indians*? 

John: 1 always felt that people who came here, or lived here, that were non-Native, who 
didn't have Native blood in them, and also some of them.. . you were speakmg of if they 
had their status? Marriage, is that what you're thinking? 

Art: No, if a women lost her status, was she then considered not an Indian'? 

John: Legally she would be, of course, but not if somebody lived in the community - 
and there have been people who lived here with no status - they were treated the same 
as everybody else and a part of the old Native culture. 

Art: What do you think it means to be an Anishnaabe, to be Indian? 

John: Well it has advantages. I have a broader advantage of choice. 1 never had to live 
the Native way - if 1 did anything it was just for getthg out and leaming from other 
people - but I was brought up on a farrn. My father was a farmer. My grandfather 
started the f m  and tben he became a pst-master and although be was brought up in the 
old Native way , he didn't pursue it. So, 1 never felt that k i n g  status was a disadvantage 
but 1 often had a littie fun with people who b e w  very Little about the Native people, but 
1 didn't mind telling them what we thought. And they were just as ignorant about us as 
we were about them. They often committed, what we would d l ,  down right il1 
manners. They corne and look at you and ask you ail Ends of crazy questions, so you 
feed them with crazy answers and they leave you done. (chuckles) 



Art: I've heafd that phrase that you've used - the old Native way, or the old way - what 
does that mean, living the old way'? 

John: The old way , since they were nomadic, they were used to freedom . They could 
travel for - and they speak about lazy lndian but by goUy if the people that think they 
were lazy, followed them one &y when they were fox hunting, or travelling miles and 
miles in a &y in search of something to bring home - it was there only source of food 
you know - or enough money to have a descent Christmas; if you came home empty 
handed they didn't have much - but they did enjoy that fieedom and it just doesn't wear- 
off over night. You see they had the kind of life - like any evolutioniuy process with 
hurnans - they had built, in their genes, a great ski11 and a great likeness for the chase. 

Art: Good point. In 1859 the Chief and Council at Alderville were upset because they 
couldn't get the young people to settle down and farm. They asked lndian AffaVs for 
help. They were upset because the young people retwned to hunting and fishing. 1s that 
what you're talking about'? The feeling of fkedom and the thrill of the chase? 

John: Yes, and that was their means of living; it was encoded in hem, you see. And 
to suddenly &op that and adopt the ârudgery of farming, it was attracted to them at all. 
Only the older people - maybe too old to hunt. 1 don? know - but there were about five 
or six farms on the reserves when 1 was a boy; some of them were successful and some 
of them.. . when they died the farm died with them. 

Art: In those successful f m s ,  were they successiÙ1 k a u s e  they were self sufficient, 
that they could provide their own foods? 

John: That was the basic concept of farming, then, was self sufficiency. If they got 
enough to eat and if they had a farm they would have cows ... and they'd always have 
milk and chickens and a few things like that. They didn't do it for money. They didn't 
get great big farms and measure out what income and everything . Money was something 
that was comparatively new to them as a pan of the old culture because they didn't have 
money. Indian Affairs thought money settled eveything. To the Native people money 
was to spend and the living in the 'now' you see; that's the way they were. 

Art: So money represents the present? 

John: Yes, we had an expert at that - he was sampling people ail over. He wanted to 
know.. . he said now 1 have this, very valuable.. . candy cane or something.. . now 1'11 
give each of you one of these for today but if you wait 'til next week ... but if you wait 
for a week and 1'11 give you five; most of them took the one now. (chuckles) 

Art: There's one last f o d  question. If you think about self-government as e process 
which the community could use to reclaim traditional cultural values - to use that h m e  
of thought - can you begin to define what self-government means to you? 



John: 1 look at it this way, if they could reclaim some of the lands which were legally 
correct but morally wrong.. . either you had a legal justice or a moral justice.. . it's like 
selling your birth-right and I feel, as one man that's lived among the Native people in the 
North for a long time - if those who don? want to live the way we down here live, give 
hem the opportunity to go out and live like they used to if tbey want to. They had that 
choice. The choices are getting very limited, now, to the desecration of the land, air, 
and the water and everytbtog. So, it's a limited cboice now. If they were given the 
ability to do certain things, like trapping - which some of them do as a holiday - then as 
long as they cover their expenses and rnake a Little bit of money that's all they want. 

Art: The young people, here, that go out and hunt and trap and spend time away from 
their home and go live in the trapping shack, so that, to them, is a holiday? 

John: Yes and they also know that's the way their ancestors lived and they got a great 
deal of enjoyment to return to that as an experience, not as a monetary reward. 

Art: Part of reclaiming our traditional cultural values, 1 think hear you saying, that 
in order to do that we re-connect to the land and we re-connect the spiritual 
connection to that land in order to develop our sense of our culture. 

John: Yes and I've heard people say that. They go out in the canoe or some-place 
and go out to some-place where they feel it's special to them. They have a special 
feeling.. .their more spiritually connected by exposing themselves to nature in the raw; 
free. I've heard more than one mention that and then they are compared to others 
who have had the same experience in the same place. Rice Lake is supposed to be a 
sacred place, or was. It supplied everything they needed, aimost, you know, that's 
why they followed the waters. 1 feel that there's still left a desire for nature encoded 
in our genes to easily relate to that, you see, and it's not completely eroded but we 
should have the chance to experience these feelings once in awhile as we wish. 
(someone at the door). 

Art: So in a definition of self-government, it seerns to me that you're taking a look.. . 
or beginning that definition with developing of the person themselves before they're 
moving on towards understanding, or trying to define self-government. 

John: Yes, self-government is a learning process and, of course, we learn by doing. 
I felt, at the begi~ing, that each of the members of the staff of the self-government 
building, they should have been expose- - and some of them were - to experience 
training in some kind of courses where it could possibly be but the ideal thing would 
be to have an expert work witb them in some complicated jobs for a whole year. But 
sometimes a person with that kind of qualification wouldn't want to spend a year 
doing that, it's a draw back, but 1 always felt that one of the big probiem with the 
Native people was their concept of money. As you know money is getting out of 
hand; it's the God of our present generation with many people. It's ruining sports too 



and a lot of other things; man is doing things for money. 1 feel a little relieved, 
sometimes, when 1 read the obituaries, people bumt out at fifty, forty, thirty because 
it consumes them, their bumt out with pressures and so on. Eventually something 
will happen to curtail that because our environment won't support it. But there's 
aiways been that big gap between the very rich and the very p w r  and it usually ends 
up where - look at the French revolution and the industrial revolution - the Mexican, 
now, objecting to king exploited.. . there are controllïng factors that come in there 
when it gets severe enough. 

Art: In our move towards self-government is it - and should it be - the right of the 
community to say what their problems are? And to say that they have the way of 
solving those problems without having the federal government or any other outside 
source coming in to say, "this is your pmblem, this is how you solve it"? 

John: Well there always has ken,  ever since 1 can remember, that the person that 
pays the piper cals the tune. I've heard that reported many times and as long as we 
have a dependence on lndian Affain for rnoney - many people look at it - 1 look at it 
as rent for the country until they get established and they haven't much choice now 
but they can't go back to their old Native ways except in extrerne isolated areas. And 
we have to function this way. We're part of it. We can make the changes we can but 
as long as we have to get money through Ottawa we will have to depend on that and 
they will not commit to us that promise that when they're going to withdraw this 
because it has to go through parliament. And it has to be politically presented so it 
justities the budget. Then it cornes over to the Provincial government and then they 
c m ,  maybe, impose a few restrictions that isn't compatible with the best feelings of 
the Native people. But they're getting used to îhat al1 the time. The bands that are 
favourahle and accept the responsihility then they're experiencing thiags. But they've 
got to learn how to handle money according to the wishes of the people. Then, you 
see, we have the Elders' Council.. . we can, hopefiilly, insert a little bit of wisdom in 
there that will let them realize how they could, maybe, do something that is not to our 
hest interest. One Band, that 1 know, they just spent their money.. . just let it go and 
never accounted for anythmg ... 1 learned that at a meeting once. That's what we've 
got to learn. And tap the people that are financially successfÛl and draw from them. 
Whether they have high academics or not.. . how do you handle your money? 

Art: Alderville has started to have traditional socials, evenings of drumming, dancing 
and feastings and an Elders Conference.. . there was a Pow-Wow last year.. . what is 
your feeling about this? 1s this moviog towards M i n g  out who we were as ao 
Anishnaabe people? What do you think the outcome of this type of thing will be for 
the cornmunity? 

John: Three things. You see, 1 was exposed to Walpole Island at one time and 1 saw 
it but 1 viewed it from the outlook of an outsider. Now when they had hem here, it 
does one thing - they come from other Native communities. .. that unites them, you 



see. We get contact through Tyandanaga and Curve Lake and sometimes fiom 
Hiawatha and other places-. . and they come from way out West some of hem.. . at 
the last one we had 1 thought it was pretty good. It encouraged those that are artistic 
to make their own costumes.. . boy they 've improved from years back you know.. . 
and they l e m  from each otber . . . share. 1 think it's a good thhg . It gives us a 
feeling of unity and knowledge about each other and it a h ,  as they increase skills, 
they enjoy each other. .. 1 think other people, if they cm afford it, invite somebody 
else to come in and enjoy it with them. There was a lot of people there that weren't 
Elders or anythmg else, having a great time, of course.. . there was supper too, you 
know. 1 felt good. And the quality of the drumming was better.. . the first one 1 
heard in the old hall. .. oh ... it was a m . . .  1 didn't say so but ... your ear drums ... 
(chuckles) . . . and these are professional dnimmers and they 've learned.. . the decipal 
has k e n  somewhat daeased- Elilaheth, she couldn't stand it the first time ... it just 
hurt her a s .  This time there was professional drumrners from out West some-place 
and the three of them did a great job and they were in harrnony with each other. 
Each had their own presentation and then the exotic dancers even drew old men out to 
dance (laughter). And they had Irish entertainment which is good because this area 
has a great Irish.. . not only blood but effect on the old Irish traditions. They had 
lrish clods and step-dancing and fiddle playing. When 1 was a boy almost everyone 
of them could play a fddle from a certain age. There was music on the piano too. 
That's what 1 think of those Pow-Wows, is those things. And it's bringing outsiden 
in, we can learn, also, how others.. . their dances and things. 

Art: In the school in Roseneath they have the language classes; twenty or forty 
minutes a day. What is the importance of language to the development and 
understanding of culture? 

John: First of al1 a minority group would have difficulty maintainhg their own 
language because their dealing with the outside people and so on. If it's spoken at 
home they c m  l e m  it and if they have classes down there that will probably bmsh up 
their Native language, grammar wise and so on. And their aware of meaning of 
words so that if they go to other reserves they can huiction where they would speak 
little or no English. There aren't too many of them left except in the f a .  North. I've 
been up there where they couldn't speak the language at all. They would get the little 
children from the school to be interpreters. 

Art: Here, too, I'm finding and hearing that there's a lot of the older people, or the 
parents, because they see their kids leamhg language they 're now going out to 
language classes. 1s that gohg to be an improvement do you think? 

John: It depends on the interest generated in these classes. Wbrt I've said time and 
time again, if they want to be convemhg in tbe Native language they've got to have a 
degree of immersion in it. Go to areas where no English is spken and you have to 
spak the language and you can learn it quickly, especially the young people. They 



can pick up words more quickly; their minds are more plastic than older people. And 
I see it k ing Ion out here and don? have expectations to how you go to a class and 
then expect you to corne out speaiung their language. You might have a base and if 
you want to go some-place, stay there for awhile until you get a degree of immersion. 
Once it's set in the young mind, you can hang on to it pretty weU. 

Art: WeU thank you very much. 

John: Well I'm pleased to do it. 1 didn't present it exactly the way 1 wanted to, 
maybe better. 

Interview #Z 

John Crowe is the grandson of Chief Peter Crowe who wrote a letter to Sir Jmes A. 
Lougheed, in 1919, regarding the rice dispute in Rice Lake. John served the community 
as a councillor, Chief and sits as a member of the Eiders' Council. 

Art: John what are some of the problems that you see that the Alderville community is 
facing at the present tirne? 

John: Oh 1 think some of the main things, 1 guess, would be enough housing for the 
people that are coming in; not enough dollars. 

Art: Does housing lead to any other problems within the community or contribute to any 
social problems? 

John: 1 would say so. 

Art: Such as.. . what might you think? 

John: Well we're facing a problem right now as far as that goes. People are in a kind 
of a huff about somebody, an Aboriginal, wanting another house; there's aiready two 
houses exisbng plus a cottage. 

Art: Does community politics address these problems? 

John: Well, 1 would say 1 don? think they address them the way it should be addressed 
and take into consideration who is needing and whose not needing; this is the whole 
problem 1 would say. It should be more a family [who] holds preference over a single 
person; they should be fm on the list. If you have to look after young children you 
can't put them out on the road. 



Art: What could the cornrnunity do to solve that problem? 

John: Well, 1 think if they stuck closer together instead of al1 this bickering.. . this is the 
big thing of ... is be community based and bnng those issues and talk them out instead 
of talking amongst themselves. You've got to b ~ g  it to a head, you know, and be able 
to sl>eak to the existing govemment that's operathg now. 

Art: Having said that ... those are some of the weaknases in the community and 
generally a lot of Native communities are experiencing that type of problern, it's not only 
new for Alderville. What are some of the strengths that Alderville bas as a comrnunity.. . 
what are its strengths? 

John: Some of the men& would be that they have tbis here Elders' Council now and 
after the people have addressed the Chief and Council they'll come back and ask us 
questions.. where they should go fiom there. But then we were told that.. . we were kind 
of muuled in that way too they said.. . they try and hold us down to that point.. . you 
know? 

Art: what does the community need to overcome that? 

John : Well sticking together.. . this is the big thing . Sticking together as a group and 
not hranching off single handedly in trying to address the problem with.. . and voice their 
opinion and get together and form cornmittees, 1 think that would be the thing. 

Art: 1 think by your answer that you're a memher of the Elders' Council? 

John: Yeah I'm a member of the Elders' Council. 

Art: You've heen in community politics before? 

John: Yeah. 

Art: What role did you play? 

John: 1 was Chief. 

Art: As the comrnunity started to evolve in the past few years, with Alderville and some 
of the other communities, the women have begun to take a prominent role in community 
politics. Do you see that as a thing that should be continued; should the wornen k i n g  
more involved in politics? 

John: 1 would say they should be. Women should, also, have a stong voice in there too 
just as well as the men. 



Art: What's your basis for saying that? Why do you feel that? 

John: Well, when it's ail male dominated, if it's a Council put in by al1 males, they 
figure that they've lost a hold some place; that they've lost grip. Which they should 
never think that but they should malce them more stronger and bring their issues in and 
fight for those issues. 

Art: There's been a number of communities across the country, and Alderville is no 
exception, there's a want by the community and a want by the people to return to 
culturally based political systems that really address who the community is, who we are 
as a people and some communities feel that Councils should be approaching issues that 
are facing the community in a culturally based manner and that means by using the 
cultural values, not the Pow-Wows, not the dancing, not the production of crafts, but îhe 
value of respect, the value of honowing our women, dl those cultural values that are 
very prevalent almost the same t h g  that they teachings have been in the Christian mode1 
- those values are the same - do you think and does the Elders' Council use that as their 
basis to inform council? 

John: Yeah we have a liason - and Jack Louckes is our liason to speak on our behalf to 
the Council and bring back his report to us. And 1 think Jack has done a fairly good job 
in that.. . what he's faced with. 

Art: How do you reach decisions in your Elders' Council? 

John: it's on a consensus basis. 

Art: How do you feel about Aldewilie's relationship with the Provincial govemment'? 
What do you think it's like? 

John: Well 1 don't know. lt's built on a.... i f s  a province by province ... who 
determines who is going to get the most money and that's, 1 think, the way it has always 
been. 1 think for Natives, though, they've aiways corne up with the short end of the stick 
as tàr as money problems go. 

Art: What about the relationship with the Federal govemment? 

John: Weli, 1 would say it would be pretty close, aiso, with the both party politics. 
That's what 1 would deterxnine from my own views having talked to both provincial and 
federal . 

Art: How does Alderville practise self-determination in trying to find the solutions to 
problems' Or do you thu* Alderville has self-determinotioa? 

John: Well this is what they figure.. . they're fighting for self-determination but 1 don? 



think it brought right at this point. There needs to be a lot more consultation 
amongst the First Nations themselves. There needs to be more meetings and bring 
everybody abreast as to what is acninlly happening on everyday current events with the 
Council that is operating right now. 

Art: Do you think the people themselves, of Alderville, understand the difference 
between.. . 

John: It would be sixty-forty 1 would Say. Yeah and not known what is actually facing 
them or what they could do if they were brought abreast by the present Chief and 
Council. 

Art: So sixty percent of the people don? really understand? 

John: Yeah 1 would say sixty percent, yeah. 

Art: If the people understood what al1 this means, self-government and self- 
determination, do you think that would improve the relationships between the Federal and 
the Provincial govemment? 

John: I think it would make them sit up and take notice. Al1 these issues that are 
brought before them.. . 1 think they would sit up and take notice and be more willing to 
work on what is put before them, 1 would Say. 

Art: When we talk about culturai values, as I've mentioned, it's al1 those values that are 
contained in the culture that is based on respect, based on the respect for women, based 
on sharing and carïng, and equaiity amonga members of the community - do you think 
Alderville has lost those cultural values? 

John: To a point, 1 would say, 1 think they've lost some of that. What we need is more 
sticking together on a lot of these issues and fighting for those issues, both male and 
female. But 1 think we need the women in there. They're doing pretty good, 1 would 
say, doing very good as far as that goes to bring culture back. So 1 would say they're 
doing a good job as far as that goes, it just ne& the men folk to stick together too. 

Art: J think what you're saying is al1 the past years what culture that is starting to corne 
back is starting to have a positive impact on the community in starting to create that little 
bit of unification there? 

John: Yeah, 1 would say so. 

Art: So I think what you're saying then.. . or are you saying that you believe that it can 
he revitalized? 



John: Well 1 would say so, yeah. 

Art: Now before Bill C-31 came into being, a lot of those people who were non-status, 
or considered to be non-status, or had lost their status - do you think they were always 
considered to be an Anishnaabe? Were they always considered to be members of the 
community? 

John: 1 don't think so. No, a lot of people didn't figure.. . when they lived away for 
so long and they were living in cities.. . they didn't know the whole aspect of the issue 
and what was meant by king a full status.. . they weren't status until some of them came 
back in. It depends on the marriage aspect of it. 

Art: So in that term, then, the petson who lost tbeir status ceased to be an Indian'? 

John: Yeah. 

Art: So what does it mean to an Anishnaahe or to be an Indian? 

John: 1 think it means the whole nine yards.. . you have al1 your rights and you're able 
to practise your rights as being an Anishnaabe. 

Art: The question of rights is kind of a complex issue. Aboriginal rights are said to be 
given to the Anishnaabe people by the Creator, not by the government. 

John: No, that's for sure. 

Art: And so Treaty rights have been given to Indians by the governments - so there is 
a difference you say? 

John: Yeah, there's a diHerence there, yeah. 

Art: Thinking about self-government as a process which the community could use to 
reclaim traditional cultural values, if you think about ?ha& can you begin to define what 
self-government would mean to you? 

John: You mean that's only one thing, that you would have to go back and you're going 
to make money for your self support. You have to reach every point even if it gets down 
to . . . tax your own people for the land that they sit on. . . that 's the on1 y way that their 
going to rnake money because othenvise, in Alderville, they don't have land base. So, 
it's land base they're lacking and if it's going to self-government they couldn't work on 
that land base alone. 

Art: So, part of this then is you see the t h e  coming that there is going to be taxes on 
people who are living on the reserve in order to carry out some of the services that are 



being given? Such as garbage.. . sewage. 

John: Yeah garbage, . . . sewage.. . you have the whole gambit, yeah. It would be just 
like an any province in Ontario, that's how it would have to be m. 

Art: And so self-government, then, is making those decisions for the community, by the 
corn rnunity ? 

John: Yeah, they gona make those decisions and they goaa bring it to the forefront and 
explain to each individual just what's lybg before hem and not beat it around the bush; 
tell them straight out what's going to happen and then there's where your 'determination' 
cornes fiom. But you can't do that if you haven't got land base. 

Art: Now you said explain to each individual, what do you mean by that? How would 
they do that? What might they do? 

John : They might.. . . they 'd have to cal1 up meetings and make sure that everybody was 
there and they'd each have to be sent out a letter, even if it had to be registered to make 
sure that everybody got one. Some might say, "no 1 didn't get it," but if it's registered 
they'd have to get it. 

Art: And then what about.. . do you think that gohg around knocking on doors actually 
visiting . . . 

John: Well, you could drop off paper work, tm,  explaining each ... whatever tax they 
Say is going to be taxed. .. or yow house is going to be taxed, or your land is going to 
be taxed, or your sewage, or the garbage.. . like that.. . al1 written down in plain English. 
So. that would make the people decide, then, which way they want to go. 

Art: There's one thing though, when you say about taxes, some Indian people say no, 
Indians should never be taxeda? 

J o b :  No, you should never be taxed but 1 don? biow how else they 're ever going to 
make money.. . or run self-government if they didn't do that. Nobody wants to see taxes. 

Art: Do you think people rneant Indians shouldn't tax Indians or that it should be not 
White people? 

John: Well, it's in both ways. Indians shouldn't be h g  another Indian. No, I think 
that's what [willj shoot the whole thing down nght there. 

Art: But in fbture we are going to have to pay our... pay those thhgs for ourxlves. 
A users fee is really another term for tax. 



John: Yeah, certainly tbat's right. 

Art: Okay , thanks a lot. 

John: Y ou're welcome. 

1 aterview #3 

Karen and Wayne Beaver are husband and wife and members of the Alderville First 
Nation. They are both Bill C-31 members. Karen served as councillor and is involved 
in cultural activities learning ceremonid rituals. 

Wayne is the son of Jack Beaver, a former Chief of Alderville. Wayne is an 
entrepreneur with businesses located on the reserve. He serves as the Self-Government 
Community Consultation Worker and sits as a member of the Elders' Council. 

Art: I'rn going to ask the both of you questions, then maybe have Karen go fm, then 
you can follow along. You can help one another in forming your answers. We'll start 
and see where it goes. What are sorne of the problems that you think the community is 
facing in this time? 

Karen: Right at this moment 1 think it's trust and faith and our leadership. I'rn worried 
about the community; 1 really am. 1 guess I'rn not good at answenng interview 
questions. I guess I'rn womed about where all the is going; if it's going to go 
anywhere. You know Like we need good leaders that want to keep.. . not just to 
. . . well, you know, over trivial things that.. . right now it could be.. . you know 1 believe 
that Council, that if they had a good leader that was showing md teaching us. 
Teaching us. Taking me out to meetings ... you know, and I'd go to meetings and 1 
could see what was going on and 1 could see what she was doing because.. . ah.. it's 
amazing about her.. . you know, like a Lot of people trusted her. A lot of people had 
confidence after Nom; helped us with resolution or something ... gee.. . so, I really 
adrnired that in ber. And 1 admired how she could get things going, I guess. 1 don? see 
that right now. 1 see things dropping off, like self-government, negotiations, the 
Williams Treaty - 1 don't know where that's going - and are we gohg to lose out on a 
lot of these things, you know? A lot of.. . they shouM be in there with the other people 
that are fighting for these things; and ngbt now nothiag is happening, that 1 know of. 
1 don't know , 1 guess I'rn not ready go carrying on because 1 might pick up more things, 
you know. That's all. 

Wayne: Well, one of Our main problems facing the community right now is extinction; 
that has to be at the top of the list. Alderville is king phased out by the lndian Act and 
because we bave the tools to change that; to determine our own citizemhip - who belongs 
to this teserve - and they're not Qing it, or we havedt done it up to this point, we are, 



in effect, phasing ourselves out. 1 've referred to this as "self inflicted genocide " because 
we don't use the tools that we have to change this, then, it isn't going to happen then 
Alderville will be phased w t  eventually. This rnight happen - not happen immediately - 
but we do see the effects of it now - where Native people have not been abie to pass on 

their rights to the off-spring. We have faîher and sons living in the same household - the 
father is Native and the son is not Native, or the daughter is non-Native; they've lost 
their rights, they've been cut off by the indian Act. And we have the power to change 
that and we do have this in place now, so we're working on it but it's an up-hi11 battle 
because it requires that we explain to the people what has to be done, what has to be put 
into place. The solution is simple but convincing people that this is a proper solution is 
more difficult because of lack of vision and narrow-mindedness; people that just can't see 
what's happening even though it's happening before their very eyes. This always amazed 
me. So, the main problem is that we're fazing ourselves out and we bave to stop that. 
We have other problems. We have an inefficient land-base to handle the people that have 
come back ont0 the reserve and into the W Membership; as a result of Bill C-31. And 
if we put a proper membership Code in place there would be more people corning in, 
which to rny way of thinling, is a g d  thing k a u s e  the larger the community, the more 
pull we're going to have with the government and more funding they're going to receive. 
1 feel that these two things go hand in hand. We have to address that problem and we 
have to do it quickly; we're losing members everyday. So, we have the land-base 
problem - it's not sufficient - and the other problem is self-govemment. We haven't 
gotten anywhere over the past century or so, and the present set-up and it's not workuig. 
Millions and millions of dollars, literally, have been poured in to address this problem. 
And the problem has, if anything, increased. So, we have to put a stop to that somehow. 
So, the Williams Treaty is a key item ... we have to pwsue the Williams Treaty and we 
have to get more land but we also have to get compensations for the land that was already 
taken; we realize that we can't get al1 our land back, 30,000 square miles of land - we're 
not going to get that back and we know it - but we should get some land to take care of 
the population that we're going to envision. That's important that we do that but 1 see 
these things as al1 tying in together: membership; self-govemment; and the Williams 
Treaty, they al1 go hand-in-hand because they'U all, eventually, compliment one another. 
We have to get self-government, not just for the sake of self-goveniment or some sort 
of pseudo self-govemment, hoisted upon us - we have to have real self-govemment; self- 
determination is the key and we can do it. We bave the human resources in Alderville. 
We have al1 sorts of people, now, that are educated. People who can speak eloquently, 
as we found out at our recent General Meeting at a community. Young people that are 
able to speak up and get at the heart of the problem and able to express themselves. 
We've always had that but now that people are king educated tbey have a more intimate 
knowledge of the problems and are able to address them in a more pragrnatic way. 1 
ttiink those are the key issues. We have to make use of our hurnan resources in ow 
community and we have to have the funding to do it; 1 mean, these things aU have to be 
fought for. We have to have self-government that we know will work and do what we 
want it to do for our people. 



Art: Good. You've eluded, probably , to the next few questions king does community 
plitics address those problems? Has Chief and Council been able to address them? 

Karen: Not that 1 can see but in the newsletters that corne out you don't see anything 
in there that is addressing any of these problems. Getting back to the f b t  question there, 
when Wayne was mentioning the narrow-mindedness and the.. . 1 think a lot of it has to 
do with king comfomble about the way things are going right now and.. . some people 
are just happy with what they have right now and they don't think about the future 
generations. That's part of the things that I'rn concerneci about. Like I'm cornfortable 
but 1 still think about my grandchildren, my great-grandchildren. 

Art: So, in thinking about that would you say you're thinhg of about that value that 
we say that we consider the seven generations? 

Karen: Yeah, something Iike that. 1 didn't name uiat but it is. Like now, Wayne was 
say ing there' s more people king educated and leaming abou: everything . now , way back 
when our fore-fathers signed the Treaties they didn't speak English, they didn't know 
what they were signing away or what they were givhg up; al1 that kind of stuff. Well, 
now we know. We know now.. . . it's a really, really big thing.. . well, how is this going 
to effect how my great-grandchildren.. . 1 want to be able to say.. . 1 want my hiture 
descendants to be able to say my great, great grandparents, they really cared about me.. . . 
they were in there fighting to make sure these things were happening, that 1 was going 
to be a Band member, here in Alderville, when 1 came along. 1 don? know about those 
types of things; whether they're not k i n g  encouraged anyway ... you don't feel 
encouraged to be able to get a membership comrnittee.. . mernbership code for Alderville. 
Those things are so irnprtant. The strength of the community.. . . we do have a lot of 
strength. As Wayne said there's young people coming along and I'm so proud of our 
young people. 1 see them working to get this Pow Wow Cornmittee going and it's ody 
a few of them but they're going to have a Pow Wow this weekend coming and it's taken 
a lot of work of those few people. 1 see a lot of strength there and that's where the 
strength comes from, 1 think, because the youth.. . . 1 don't know.. . 1 just believe that we 
do need the leadership.. . 1 think that's a lot of where it cornes from.. . and for the 
leadership to listen ... to listen to the people. This community is suength if we all get 
together and we dl.. . you know.. . if we're unified.. . if we're not, then, we're in danger 
of losing what we didn't have I think. 

Wayne: Well, 1 don't think the community politics addresses the problem 'cause we 
don't have the power. We can't pass a dog by-law without having approval fiom Ottawa. 
We have what we cal1 Band Council Resolution; the Chief and Council agree on 
something and then they have to send to Ottawa for approval. A lot of times it's the case 
of mbber-starnping but the point is that the goverment could refuse to accept that by-law 
no matter how trivial. So, we don't really have the power to amke the changes tbat are 
necessary to make the community a better place for our younger people. And we do 
have a responsibility for the next seven generations; and this is a real responsibility ; it's 



part of our culture; it is acceptexi by our forefathers and now to be accepted by us. We 
have to give young people hope. Unemployment on this reserve is more than two tirnes 
the national average. That has to be unacceptable to everybody. Not only us but to the 
rnainstream of Canadians. And that is a problem that we have to address; we bave to 
have the tools to do it. Right DOW, under our present set-up we just don? have the power 
to make those changes. 1 think I've already deait with strength of the community. Our 
greatea strength is our human resources. One thing we have to be careful about is 
allowing ow own fear to control out decision-mpking process. We cadi allow people 
to tell us things Wre we're not going to have sufficient funding or handle al1 our people. 
We can't allow people to t d  us that this is something that we can't deal with when the 
time comes. The funding will be there, when we need it, and our numbers are going to 
controi the amount of fwiding we get; it always bas. Health and Welfare doesn't &op 
their budget without going to indian Affaits to tind out how many lndians are on a 
particuiar reserve. So, if we get a membership code in place - again these things are tied 
together - then we tell the govemment who are members are; how many people we have 
on Our reserve, how many people are living on the reserve and how many people are 
living off of the reserve and the funding will take care of itself. So, we can't dlow fear 
of anything to control our decision-making process. We have to take decisions that are 
fair, reasonable, and honest, and get the comrnunity involved so we make the right 
decisions. We have to have respect for the community. The leaders have to respect the 
wisdom, the combined wisdom of its people, and we've seen this through a couple of the 
decisions that have been made, very recently, that this isn't happening and the people 
made o u  government, here, accountable. They got together - they bandeci together - and 
lhey said, no, we've accepted decisions in the past, but some decisions you're making 
now.. . we can no longer tolerate these types of decisions and we're on getting them 
reversed. Those decisions would never have been made if the Chief and Council had 
respect for its own people; the combined communal wisdom.. . it's there! If you 
recognize it and act accordingly, then, the community will be in a much better place to 
live in, 1 think. 

Art: What does the community need? 1 how that, Karen, you've been on Council, 
Wayne you're presentîy sitîing on the Elders* Councü. .. as community memben, what 
do you think that the community ne&? 

Karen: We need something tbat's going to get pople work.. . . you know, not just a few 
people but people that really want to work.. . you how. 'Cause it's so hard for Native 
people to go off-teserve and get a job. Need something here. I've been in Council 
and.. . 1 think.. . . when I was Councii 1 believed things were happening because we had 
a good Cbief in place. Like I've never been College educated or anythiag ... or 
university educated.. . 1 was there because 1 cared. 1 believe that, when you decide that 
you're going to try to get electeû to Council, for myself anyway, 1 have to think if 1 îake 
this then 1 have to be a catain way, 1 have to s p d  up when 1 don't agree with some 
things.. . because 1 was never Iike that, I just sat back and let people make decisions, and 
maybe be mad and not say anything and I had to make up my mind that 1 was going to 



do those things; 1 was going to speak up if 1 didn't like something or ... 1 jus  had to 
speak up when 1 was on Council and 1 believe 1 did.. . 1 beiieve 1.. . . 1 had a mind of my 
own and 1 could speak when there was somethiag come up that 1 could take part in as a 
specialist and 1 feel very fortunate that 1 was on Council with Nom because she did teach 
me a lot. 1 leamed a lot. 1 think tbat's pretty weli al1 1 could say about that, 1 guess. 
1 know there's a lot of needs in the cornmunity, 1 just don't know how to go about stating 
them. 1 guess 1'11 just leave it at that. 

Wayne: Well cerîainly tbe community needs jobs; we've already covered that in 
previous questions. In talking, mostly of our young people, they have to have hope. 
They have to have hope that when they educate thernselves that they're going to have 
something to come back to. They have to feel that there's purpose in their life. It's 
important for a young person to know who they are; to be able to ideam with a 
community. We saw evidence of this in the failed Meech Lake Accord where Elijah 
Harper, under tremendous pressure from his own colleagues, was able to "no" repeatedly, 
time and time again. You can only imagine the pressures that he was under to just say 
that one simple word "yes." But he knew who he was and tbat gave him the strength, 
along with the spiritual guidance from respecteci Elders, to do what had to be done. 
Whether you believe he did the right thing or not is immaterial; he believed he was doing 
the right thing and he had the courage of his convictions, you might say - he did what 
he thought he had to do bas& on his own best judgement. But in order to make those 
kinds of decisions it's important that you know who you are; your identity. So, we need 
to instill that in our young people. We have to make sure that they are proud of their 
heritage. We can't make somebody proud of their heritage but we can inform them of 
where they came fiom and the sense of identity that goes dong with that, once they know 
who they are they can only be proud of it. 1 know that 1 was always brought up to be 
proud of my heritage; it never occwed to me to be anything other than that. 1 was 
hlessed with parents that knew this and passeâ it on to their chilcirea. So, it never 
occurred, not to be, proud of my heritage and if we can instill this into our young people 
then we'll see al1 sorts of magical things start to happen that we thought were impossible 
before. Once young people know that they are part of the decision-making process and 
that their views matter, then, you'll no longer have angry young men and women, you'li 
have positive thinking young men and women who wili be able to do it real good for 
their community. If we can do anything that's what we should be ûying to do. 1 dways 
talk about young people because that's our future. So, 1 think that has to be the key; we 
have to give them hope. 

Art: What do you think about the women's role in cornmunity politics? 

Karen: 1 think it's important [laughs]. 1 think we need women on Council because it's 
a balance for one thing.. . God.. . a bunch of men out there.. . (laughs]. 1 just think 
woman.. . 1 sit on Council, they need women in there because they have opinions and 
they ... you know ... they can see things ... like, they care for issues. For example, 
they've brought up their families; they know how important it is to have a daycare, 



family shelters, abuse and all that kind of stuff. They can get going. Like, Nora seen 
that she had an opportunity that we could get a family shelter, here, "we'll take it," she 
said. She got back to them. Now there's a building going up here for a family shelter. 
You know, there's things that maybe men just don't see the same as women and that's 
why I believe that there should be women and have the role in what goes on in politics. 
I just don't know what more to say about that but I know it's really important. Because 
I'm a mother, wife, and a sister and I think we have a side that should be heard. 

Art: And a grandmother- 

Karen: And a grandmother. 

Art: Wayne what is your thoughts'? 

Wayne: Well, I think it goes without saying that women have a role in the community 
politics. In this enlightened days we realize that women have something to say. There's 
a woman whose responsible for getting Bill C-31 passed into law. A woman that saw her 
rights and decided to do something about it. Eventually took it to the Council 
to the United Nations ... 

Wayne:. . . and because it was such a basic human right and there was such obvious 
discrimination against our Native women that the law had to be changed. Canada was 
forced into changing the law. So, the women have a role; absolutely. In our 
community, we look at our Band Office.. . I don't know what the percentage figures are, 
exactly, hut it seems to be that it must be close to ninety percent of the women that are 
working in the administration of the Band Office and our various programs, are women, 
and I don't see that as being negative in any way. Although, sometimes, 1 think it would 
be good if we had more men working in those roles. Men were encouraged to have their 
input into the general administration of the Band. Women, traditionally, have always 
been held in respect and at a recent community meeting I saw evidence twice; from two 
different quarters, that there was views expressed that were directly against women and 
I was surprised at that but I was, also, saddened by it. I'll just give you an instance of 
where one woman felt that she had a right to be given consideration for a house and she 
pointed out that she was Living in a house with no running water and that she was 
pregnant and going to have a baby. A male member of our reserve stood up and said, 
"you think you should have a house just because you're pregnant?" I thought that was 
demeaning to women and showed a total lack of respect. 1 wasn't the only one there that 
felt that way; there were other people. So, I don't think that person spoke for the general 
population of the reserve. But, in another case, our chief told a woman, that had lost her 
job because she took maternity leave - she came back and her job was no longer there - 
was told that.. . in effect.. . I don't know the exact words.. . I'm only hearing of this 
second-hand, this pan of it but I heard that she was told that, in effect, it was your own 
fault because you went out and got yourself pregnant. When a woman chooses to have 
a child, that used to be a cause for celebration and it ought to, still be, today. We should 



have a fast  if a woman is going to have a baby; we did in the ole days. So, definitely 
it shouldn't be lookeâ down upon. So, women do have a role. They have to make sure 
that discriminating practises, of the pst, don? rear their ugly head again. Women do 
have a role. 
Art: In the governing of îhe comrnunity should Council approach the issues using 
culturally based sy stems? For example consensus decision-making . Y ou ' ve olready 
mentioned equality in sharing and carhg for women and children, what do you think 
about using a culturaüy based system? Maybe in the sense of choosing Chief and 
Council, not by voting for Chief and Councü ... tûat's just another thought. 

Karen: Just in the past two weeks, 1 would Say, I've heard a lot of tallr of going back 
to those types of government; consensus, clan system, al1 those thiogs because they might 
have been faim or sornething. I'm not too sure how those things work but just going 
by our Elders' Council, now, t h ' s  done with consensus, in decision-making anyway and 
that's working. It's working. 1 think it should be looked into, whether you can do that 
al1 of a sudden or not, it probably has to be introduced and tPllr about it quite a bit, 
before something like that happens. 1 think there's a k w  people in Alderville, right now, 
who would be open to this kind of thing. 

Wayne: Well, it's my own personal feeling, I'm not sure îhat we can go back to a 
system that we've had a hundred a years ago. Not that it was a bad system, it 
worked, but if you have, let's say, a hereditary chief system - that would be almoa 
impossible to start up now - it worked because young men t&t knew they were going to 
be Chief were groomed for it; they knew that they would, eventually, be leaders and they 
were taught and groomed for leadership. That's one aspect of it. The other is that we 
were a different people; that's when there was no European influence and our people 
place great emphasis on spirituality. Much greater emphasis than is placeü today, 
although, there is a renaissance that is recognized by , mostly , lndian people - that we are 
going through a renaissance period right now but we're still in the developing stage, at 
this point. So, it worked in the old days because our people were following a totally 
different way of life without the European influence. European influence has sort of flew 
in the face of our traditions. If you j u s  look at some of the most basic tenants of OUT 

hentage.. . land, how we perceive the land and how we perceived our role in the land.. . 
and it'll just be opposite to land ownership type of philosophy that was espoused by the 
Europeans. Indians would never thhk of putting a fence around a piece of property and 
saying " 1 own tbis land. " He could no more own the land than it could own the head of 

- the land was for the people and you knew its place and thit he was placed on this -9 

land by the Creator.. . and these things form the basis of who we are.. . we're lost.. . w t  
totally but we're just coming back to them now so 1 don't think we can jump back into 
that type of system, over night, because we're just we're jua in a form of developing. 
And 1 don? think it would work and 1 may be wrong and certainly think it's an 
interesting question and something that could be disfusseci in a public forum, look at the 
pros and cons of it and see if it's viable but, my own persona1 views, is that it would be 
difficult. Consensus as a decision-making proces? Much to my surprize, 1 found out 



that it does work. 1 cautioned our Elders when we got together to f o m  an Elders' 
Council that my experience in the business community told me that this wouldn't work - 

I said, "1 have attended too many meetings where you would have corne out with a 
consensus, there was dways pros and cons that aiways ended up with a show of hands, 
and that was the decision, based on the majority." But it does work - with Elders 
anyway - I'm not sure that it would work in any other forum- Elders aren't the 
govemment; they 're not elected. It involves a lot of compromise in your views. If you 
see that a number of people are chinking in a certain way, ôecause you're older and, 
hopehilly, a little bit wiser you learn to compromise in your life for the common good. 
So, it does work, much to my surprise. 

Art: The next question you both have commented, or alluded to it, so that question is 
how do you feel about Alderville's relationship witb the provincial government, with the 
tèderal govemment and how does Alderviile practise self-determination, and could these 
relationships be improved, if needed? Now, 1 think, probably, what I wiil do is just ask 
you if you want to rnake any funher comment that you maybe lhought about. 

Karen: Not for me. 

Wayne: Well, at the present time, I thiak, our relationship with the Provincial 
govemment in particular is at a very low point. To the point that we're talking but just 
harely. And with the Federal govemment, not so good. We were recently told that we 
weren't welcome at the F i m  Minister's Conference and we had every reason to believe 
that we would be invited there and they would welcome our input. You know, having 
to lave without discussion, of any kind. We were sent a very aish note to say chat we 
wouldn't be invited this year,. . to this conference. So, that doesn't dauber too well for 
the future, 1 don't think. We do have a system of dealing with the Federal government 
and the Provincial govement that, 1 think, could be changed in philosophy. If we could 
convince these govemments, these two levels of government, to change this adversarial 
approach to goveming and to discuss them, to arrive at decisions that affect us and look 
at it together as that "indian problem." The "Indian problemw has been around for a long 
time; it's, probably, one of the most discussed problems in Canada and a lot of money, 
millions and millions of dollars, have been spent on the "Indian problem," and if we 
could look on it as "let's get together and solve this problem, once and for ail," and if 
they would just Listen to us, listen to our leaders, listen to our communities to see what 
we're trying to say. We feel that we kmw better than anybody what our problems are 
and how to address these problems. And it's community-based and it aught to be because 
that's where the problems are and we can't deal with problems with a bureaucracy that's 
two hundred miles away - in a lot of cases a lot further than that - it doesn't work so we 
have to change that way of dealing with thuigs; the philosophy of it and to require 
something on both sides; it's not just out side, it's not only good for us to say that. We 
have to conviace the govemment that this might be a betier approach to it. Look on it 
as a common problem, not as "our' problem, or not as Canada's problem, but a problem 
that we both share. That has been life with failure fiom the word 'go'. Just witness the 



suicides that we have in the indian community; the high unemployment rate; we die much 
quicker than non-Natives; we get diseases much quicker; we have all sorts of social 
problems and this should never be looked on as something that can't be solved but we 
should, rnaybe, change the approach to it. So, that's how I think we can improve these 
relatiomhips; by speaking honescly about them and looking on them, not as their 
problem, or our problem, but something that we both need to ... for the benefit of the 
whole country. We need to forget about the adversarial approach - us against them - and 
get together and solve the problem. Once they see tbat they'll know that we need self- 
determination; we need self-government and we need the fimding to do it. We can't 
just.. . l ave  us adrift, now, afier our past history. We have to have the money, the land- 
base, al1 these things have to be in place before we can take over our own govemment; 
it's really important. 

Art: Has Alderville lost Native cultural values? We've mentioned, d then you 
mentioned spiritual.. . 1 think that's part of what this question is geaiag at.. . culture and 
spiritual values - they're very difficult to separate and 1 don't think that they aught to be - 
if they're lost, can they be revitalized? Karen what do you feel'? 

Karen: Well as Wayne mentioned before we're brought up with Native parents and 
taught a lot of values that our parents taught us. Growing up 1 xsever thought of myself 
as having to tell myself that 1 should be proud to be an Indian because I've always been 
proud; it's just something that I am and I'm proud of it but since the ... 1 hate saying 
'traditional' too because it has become a bad word, sometimes, in our community 
anyway.. . traditional.. . 1 don't know what it is but leaming about our past values.. . our 
cultural things 1 guess ... the medicines ... the drum ... the dancing ... the singing..- and 
the spiritual part 1 guess. Those things were lost ... Alderville didn't have them for a 
long time ... and just in the past three years ... they're coming back and we're learning. 
We're learning. When 1 said that 1 was always proud to be a Native women, well I'm 
even more proud now.. . I'm a Native women - an Anishnaabekwe - because I'm learning 
about those spiritual bodies that were lost to me.. . were taken away from me and that's 
probably because pagan worship or whatever. 1 've heard those things, when 1 started to 
learn about the boni again Chnsiians.. . you know . . . 1 believe myself.. . W<e Katby when 
she got going to College, she's the one that taught me about the medicines, about ttiat it 
was okay. .. you know ... she would talk to me about that when she was going to 
college.. . talking to me about using the medicines.. . 1 said Kathy you don't' need to do 
that, you can just pray and that would get you help. Weil, she stiU talked to me about 
them.. . just like, 1 just never mentioned that.. . she'd keep m g . .  . so, one Full Mawi 
Ceremony that started up here, she said corne on out. So, 1 went on out with her and 
h m  then on that's where 1 belong . That's where 1 get my spirinial teachings.. . in those 
circles; 1 get my mength. 1 believe that they are king revitnlized by the people that are 
going to receive those teachings, like Kathy . . . she's brought a lot back here.. . . it f m  got 
started, 1 believe, that first one by Nom, again. She wanted a Full Moon Ceremony and 
1 didn ' t go to that first one but 1 've been going ever since.. . pretty weii ever since.. . and 
1 really like the hm.. . that's coming back to Alderville.. . we haven't got our own.. . 



those types of things. And my gnndchildren are leaming. They're leamhg their 
language. 1 'm not learning my laquage.. . that was lost to me.. . but 1 just haven't . . . got 
m e d  learning it yet. But they 're coming back. They 've been gone for so many years, 
so it's going to take.. . it's coming back faster, 1 believe, than we lost it.. . you know.. . 
and it's coming back.. . reaîly fast, 1 think, and m e ' s  a lot of people.. . you might come 
to a social and you see the odd one corning out.. . people just coming to look but they 
stay because, like me, I went for one and it's where 1 belong. 1 believe that's what 
people are seeing here. 

Wayne: The answer to the fks t  part of the question is yes; we have lost our c u h a l  
values. And can these be revitalized? Well, we're in the Seventh Fire. It was 
prophesized that everythng that is happening now, would happen; there would be a re- 
birth, of going back to our traditionai values, traditional ways of looking at things and 
my personal view is that it has got to the point now where it can't be reversed. There's 
enough people that are looking into this and promoting this and it's catching on and 1 
don? think we'll ever go back to the way we were before; it'U only get better. And the 
world, nght at this particular time, the planet needs these teachings. So, the most serious 
prohiems facing the world today has to do with ecology and destruction of the earth. If 
everybody had thought and lived the way Indians lived we wouldn't have an ecological 
problem because we wouldn't have done those things to the earth. So, 1 think the time 
has come for Native people; they have something to offer. It's always been there but it's 
never been recognized and now it ' s king recognized by . . . 1 ' m reading a book now called 
"Widom of the Elden" it's CO-authored by David Suzuki, a well known 
environmentalist, scientist and he has a very clear understanding of how important these 
values are to the world community right now. And so 1 see it - not an accident that these 
things are happening - 1 see what's happening as the h l f h e n t  of a prophesy and 1 think 
that it has gained the momentum necessary to carry it through no matter what. So, it's 
something we cm look forward to with hope and conviction; it's going to happen. And 
1 think it's important to self-government that we know who we are. If we leam to 
govern ourselves that's really important. 

Art: The next question is to do with Bill C-31 and how people considered themselves 
or considered members who had lost their status. Before Bill C-3 1 came into being were 
non-status considered to Anishnaabe, the Qibway, and what does it mean to be an 
Anishnaabe to you? Start off wiih Karen. 

Karen: 1 am a Bill C-31. I got my status back as a result of Bill C-31. Here and out 
there, I was not considered to be, 1 guess, a band member.. . 1 don't know.. . 1 considered 
myself to be Anishnaabe. 1 didn't care who.. . or what told me 1 wasn't.. . 1 was and no 
piece of paper, no govemment could tell me what 1 was.. . and my children. So, after 
1 got my stanis back and was able to come and live in Alderville 1 was so happy. 
Nobody really knows the feeling that 1 had to be able to come bock home and live here. 
It's not the funding.. . the finance.. . it's a feeling. 1'11 tell you, 1 lived out tbere.. . you 
know and 1 felt gee 1 can't go back borne; 1 can never live at home. 1 cm go baçk there 



and live in a house but I'm not a pan of that. To me, it's just a feeling. What does it 
rnean'? It's so personai to be an Anishnaabe. There are no , that's what 1 was and 
that's what I am and that's what 1'11 be 'til the &y 1 die and so will my children. 

Wayne: 1 don't know whether.. . 1 know that Biil C-3 1.. . 1 never considered myself to 
be anything other than an Anishnaabe, before or afier. So, Bill C-31 didn't bave that 
kind of impact on me and non-statu, the term itself, who ever dreamed that term up 
wasn't a very clear thinicing person and didn't think too much about what the impact of 
that would have on young people; to be called non-status.. . anything. But no, I always 
considered myself to be an Anishnaabe right, before and after. It's nice to have the 
rights, there's economic benefits to it and al1 the rest of it and it's nice to have my name 
on the band l ia  but that had nothing to do with being an Anishnaabe, to me. 1 was 
always Anishnaabe. 1 was bom and 1 always wilî be when 1 die 1'11 be Anishnaabe. So, 
this is a govemment inflicted thing on o w  people and 1 chose not to accept it in any way, 
shape, marner or form. And what does it mean to be an Anishnaabe? I'm still leaming 
that. 1 hope that 1 keep leaming until the &y 1 die. So much has k e n  lost, or hidden 
from us, and it's just coming back now, so 1 think we're al1 in a learning process. 
There's very few people, or Anishnaabe, or other Ahoriginal people that really can tell 
us the whole story but there are enough of îhem around that we can get a pretty good 
idea of who we are. The things that are going on at Alderville right now are good things 
and we're teaching our people in the schmls now. We weren't given a tnie message 
before, in the schools; I've leamed a lot more since 1 lefi scbool, about my people and 
who 1 was, than 1 did in al1 the years that 1 was in schocll because the message just wasn't 
there to get ... it was a distorted message, and in a lot of cases, just completely untnie, 
so it wasn't education in any sense of the word. 

Art: The last question that we have here, if we think of self-government as a process 
whereby the community can use to reclaim cultural values or traditional cultural values - 
using this frame can you begin to define what self-government means to you? Karen. 

Karen: 1 think 1'11 pass that one. I did want to add, maybe, something that 1 was 
thinking about.. . well, I know that there's Elders in our community, older than me, and 
1 think they're losing a lot of that.. . {unintelligible). . . well, I'm guilty of not going and 
talking to people because 1 know - done it, talk to people, and he's gone for hours at 
a time; very . When 1 was on Council 1 was a meeting, way up North somewhere, 
1 think it was Thunder Bay or somewhere up there, well 1 was talking to this woman who 
mentioned she had a Council of Elders.. . 1 said to her "what a great idea," and so Nora 
was with me and 1 mentioned it to her and she thought it was good, so we brought it 
hack to Council and they agreed with us; that it was a good idea. So, we asked Bill, 
because he was our Elder on Council, to get a Council of Elders together and from there 
there's been a meeting of Elders. Only they just sort of sitthg there, Council doesn't use 
them, or the community is using the Elders; they corne for the Elden. That's part of my 
vision for having an Elders' Council but 1 also wanted it for Council because Council has 
things that, maybe, they can't agree on or something and they can go and just talk to the 



Elders, or mayhe have a meeting with hem once a month, with the Elders. And that's 
not king done nght now . 1 think they could get so much more direction, 1 guess, in 
their decision-making; if they would just go and have a meeting with the Elders because 
there's some goûd people on there and they have a lot of wisdom - a lot more than what 
1 might have, althougb, I sit on thot. 1 just mink that there's another strength that 1 
didn't mention, that 's very important. . . dong witb the youth; 1 wanted to add that. 

Wayne: When 1 think of self-government I didn't necessarily think of it in terms of 
something that we could use to return our traditional culture of values. 1 guess the reason 
1 never thought of it chat way is because I don't know what the community wants in 
terms of retaining our cultural values. 1 see some evidence that there, appears, to be a 
growing interest in it and people are staning to participate and 1 see it as a very positive 
thing but I'm sure if you took a poll in Al&niille, how it would corne out; whether 
people feel that these are values woRb retallwig or not. When ever 1 chink of leading 
people in a certain way, 1 always thiak of one of our modem.. . probably one of the most 
influential person to his country in modern times was Ghandi. I've always found it 
interesting that he said, "there goes my people, I am their leader 1 must follow them. ' 
if you're a person like me you have a whole lot of views and these are strong views 
about things and you talk about these to people and you realize, in the course of your 
discussion, that people don't think the same way you do about certain things. So, l'm 
not sure that we would ... 1 think a better way of puniog it would be, self-governent 
could be used as a process; to give people the nght to choose which way they want to go 
because who am 1 to Say, or a group of people to Say, how a community should go. It 
doesn't matter that 1 believe strongly in this, that this is the way we should go, I'm only 
one person. So, you have to find out where the community wants to go before you can 
lead them there. That's what Ghandi was trying to say and 1 really see the wisdom in 
that. He proved that to be right because he caused the sun to set on the British Empire 
through non-violent means and he sbould be a role-mode1 for leaders to follow, 1 think. 
As fas as defming self-government ... 1 think, we've aiready talked about it. We had a 
discussion before the tape recorder went on so 1 don't know how much got in that 
(laughsj into the tape but you mentioned self-determination. You're not the first person 
that's mentioned that. Karen's brother, when he was running for Chief, he didn't make 
it but when somebody asked him what self-government was and he said, "self- 
determination." 1 though, at that time, that he hit the nail right on the head; that's 
exactly what self-government is. And don't let the government kid you that they don? 
know what self-government is.. . you have premiers from out West, not the East Coast 
so much, but a lot of the Premiers from out West let on that they know what self- 
government but they know dam well what self-government is and they're afraid of it; 
they see it as threatening, somehow, that we're going to tlke over the country. Al1 we're 
trying to do is look after our people and it's rediculous to think that Canadians think that 
Native people are going to take over Canada and they don't want to enter into something 
until it's fully defined. Well, the United States are still d e m g  who they are. They 
drew up a Constitution, said "we got to start somewhere. We'U put in an amended 
formula when the need arises." So, they got on about the business of goveming the 



people and determinhg their own futwe; and they're still doing it today. The 
Constitution hasn't been fmished, it can still be amended when ever the need arises. 
We're growing as a people; we're evolving. The cal1 it an evolutionary process; we're 
more enlightened today than when we used to burn witches at the stake. So, we're 
evolving and self-governent for Native people, 1 see as an evolutionary process but you 
have to start. You have to start. But self-government, to me, just for the sake of self- 
government, I could never agree with. Self-government has to be on o w  t e m ;  we have 
to be abIe to see it as sornething that is going to have a pragmatic effect on the friture of 
our people. Not some idedistic thing tbat you talk about; it bas to address real problems; 
it has to address teen suicide; dmg abuse, including alcohol and al1 the other prescription 
dnigs; glue sniffmg; gas s n i f i g . .  . everytùing.. . aii the social problems it has to address. 
We have to find an answer to it and I've heard this problem refemed to as a 

mountain to find a solution. Now, so much here when they're taking about the suicide 
at Davis Inlet, where they followed the children around to make sure they don't commit 
suicide; people are assigned to them so they don't kili themselves. This is a deplorable 
situation! It's so sad! You look in the they're so fat removed, they have so 
economic hase, they have a pitiful land-base, they were moved out of their place where 
they were placed by the Creator, and s h i W  up to a far distanced place where there was 
no consultation process what so ever. And then we look at that situation and say, "we 
have problems happening there." If it wasn't so sad it would be laughable. My son 
looked at these problems - my son likes to think about a million problems - he has a 
problem with articulating his views to a group of people but talking one-on-me to him 
you c m  find out how he's thinking and he said, "this ptoblem is unsolvable. How can 
you solve it?" Well, 1 don't know how you c m  solve it but Alexanfier the Great sat at 
the , he j u s  took his sword and chopped h e m  in two and that's the end of the - 
-. It requiries sotutions, in otherwords, you have to look at the problems and 
analyse them and find out what we can do and we have to consult the people. We have 
to consult the Elders of those communities to find out what, they see, as a solution to the 
problem. They weren't consulted when they were moved. Indians always chose a place 
to settle that was spiritually right for them. They were jua moved out, hundreds of miles 
away and expected to just take up where they left off. They were put into an impossible 
situation. They were put into an impossible situation and the government looks at it now 
and says, "when did that happen?" As 1 Say, if it wasn't so sad, it would be laughable. 
So, self-government has to stari with the people. Has to start with the community and 
we have to have the courage to do it properly. Many of the W g s  that 1 see as a big pit- 
fa11 is falling into deficit spending; that both govemments are guilty of, and have been 
guilty of for years. And then they bave al1 chrougb out the Western world, right now, 
you have this mean spirit of the govemment; if you take the Ontario govemment, right 
now. I'm not political.. . left or nght.. . 1 don't think.. . if I'm electing somebody 1 like 
to look at the person but this govemment saw a problem, a huge deficit and said, "how 
are we going to address the problem?" And their answer was "let's take it from the 
poorest of the poor people." "Let's cut welfafe by twenty percent." Nobody every said 
what impact that is going to have on people and if they told the ûuth about it, what 
impact will it have on the deficit, it would have been so infantaginal (sic) that it would 



have been laughable; it has no impact on the deficit to cut welfve spending by twenty 
percent. So, these new spirited ways of looking at problems of the people. we have to 
avoid. We have to avoid these things. These are pitfalls that we can see in everyday life 
and we avoid them; we avoid deficit spending - that's what we have to do. And we have 
to have enough money to do it. We have to be able to manage that money ourselves so 
we can put it to the bert use. Self-government is selfdetermination. Look to the United 
States, or look to Canada for that matter, as a role . They didn't have the whole 
thing over night; their still defining it today and we'U have al1 sorts of problems in self- 
govemment and we have to solve them. 1 believe. 1 have h o p .  1 believe that we have 
the people to solve these problems. I've seen evidence of it in our young people, but 
also in our, Karen rnentioned, the Elders. 1 belong to the Elders' Council and these are 
wondefil people and they have mong views and there's a lot of wisdom, there. to offer 
the people. Did you ever ask the children? Ever go out to the school and ask our 
grandchildren what do you think the community should be like? I'm sure you'd get some 
really insightfd answers to that question from the really young. But you get it from a11 
the people; that's where it cornes from. You can't be a self-detefmining people uniess 
you know what the people want; no leader can force this upon the people and say "follow 
me. " You have to be like Ghandi and say, "tel! me where you want to go and 1'11 lead 
you there. " If 1 think you're righr.. . if you don't think the people are right in the way 
they want to go, you ought not to be a leader; you shouldn't put yourself up to 
leadership. 

Art: Thank-you very much. 

Interview 84 

Nora Bothwell is a graduate of Trent University and was the first women to be elected 
as Chief of the Alderville First Nation. In between terms, she was employed as 
Executive Director for the Union of Ontario Indians and is currently the Executive 
Director for the Ogemawah Tribal Council. 

Because of time constraints, this interview was self-conducted by the interviewee. 

Hi Arthur. 

What are some of the problems b t  the community is frcing? 

Well that's pretty open ended. 1 don't know exactly what you m a n  by problems because 
there's interna1 problems and there's extemal problems but 1 think a lot of the problems 
that the community has is extemal in the area of.. . say for instance, land claims and cut 
backs and funding for al1 sources, especially in economic development.. . even education. 
I think historically when the govemment wanted to educate Native people they didn't 
really think that it would work so 1 think now they're at a problem where they have the 



problern that while here is al1 these Indians leaniing our way of life and we didn't expect 
it to work so what are we going to do so we'll cut their funding. 1 ihink that's a major 
issue. 

Does the community politics address the problems? 

1 don't whether it does. I thidc the community politics is beyond them. What the 
govemment is imposing is, "here is jua a litde amount of money and you have to do with 
that what you will. " So, therefore, the community has to then address the problem 
through policies and etc.. . and, of course, that in its self is a problem because it maLes 
the community and the Council - more so the Council - the ones that are in the middle, 
that have to do tbese policies that are affecthg everyone and natwally everyone gets mad 
at them. And they have no control because really they're j u s  grabbiag at that tittle c u e  
which the govemment is giving them through a few dollars to education their individuals. 
1 think one of the other major problems that we've ùad and it's sort of dong the Line of 
education is the whole issue of social. I know we've always tried to address it by having 
a community centre and have thuigs for people to do but whether we like it or not, 
alcohol and dnigs is a major component in the problems that we have in the communities 
as far as those.. . you know . . . high unemployment, natuxally, but still there seems to be 
a searc hing . . . or something . 1 ihink the people think that alcohol and drugs is the answer 
and, of course, we know it isn't. 

1 think one of the other problems, too, would be the problems that community - 
and it's not just our community, it happens al1 over the country - people don't want to 
take responsibility as a community member. That's a big problem, 1 feel, because it's 
so easy to sit back and say, "oh well, if 1 was in Council I'd do this," or "1 think Council 
should that, " or "they 're m t  doing a very good job, boy wait until election time. " But 
you never see those individuals out doing that. You never see them out ruming. You 
never see hem out volunteering. And if they did then they may realize that they're pan 
of the problem by not k ing  united. That's the way it is here and it's t w  bad. There's 
individuals that have greed. The al1 mighty dollar seems to be taking over and they . . . 
"what ever's in it is for me," is what is important. It doesn't matter about the future 
generations, it's what's in it for me, today. And that's really a problem that a lot of 
communities face. if 1 think of something else 1'11 come back to that. 

What are îhe strengths of tbe community? 

1 think one of the main strengths of the cornmunity is the women. And I'm not saying 
that because I'm a womui. In our communïty you know there has been a re-vitalization 
to the cultural values and it is the women that have encouraged and brought those back 
and are incorporating that into the daily lives of their children. That w u  the whole 
purpose of the daycare; to try and bring that element.. . the four gifts that the Creator 
gave us. That's what we're trying to incorporate into the children and, 1 think that is a 
very good mength of the comrnunity right now. 1 think tht 's the founâation on what 
our comrnunity is going to be able to build on. And then, in the long m, commun@ 



politics won't be able to address this. 1 think it will be that strength of the women who 
are bnngiog back the cultural teachings and.. . w pow-wow and everything. That, 1 
think, is what is going to keep our community togeuier when the time comes to where 
we're going to have to do something.. . 1 think that's it. 

Have you beea involved in the community politics? 

Well, of course, you know that 1 have. Being Chief for six years, 1 think what the 
community needs is an al1 around leader. And I'm not saying that there's anything 
wrong with a leadership that there's now because everybody has theu own style. 1 just 
think that it's okay to be a leader that's here in the community and do the things for here 
but you still have to look on a national and provincial level. And 1 think what the 
community needs is a plan. Having a background in ecoaomic development and 
cornmunity planning, my whole way of dealing with issues, concerns and the future is 
planning. It's okay to say weIi here is what we'll have for today and here's.. . for the 
next five years but we've got to think fûrther than that. With these cutbacks and the 
things that are going on in our communities, we've got to start thinking about what's 
going to happen in twenty and twenty-five years for our grandchiidren when we're not 
here. What are we planning to do  so that they still have a commwiity, stiU have an 
Alderville, still have a First Nation and they'll be able to Say, "here, we still have a 
community, this is what my ancestors built for me." 1 think that's what the community 
needs . 

Do women have a role in community politics? 

Oh without a doubt. Like 1 said k i n g  Chief and having women Council, 1 thiok there's 
an element there that's.. . women are able to incorporate so many things in their daily 
life; they can nin a family, they can organize, they can cook, they can look after the 
children. They've got so many talents in one hand that they c m  do many things at once. 
1 think that's what's really wrong right now. Like 1 mean we have men al1 in Council and 
there's not that balance. Maybe there should be a mle or something that says you have 
to half and half. Well, i don? know. There needs to be a balance. 1 know that with 
a lot of the women that work in the office - you think of the majority of the women that 
work in the office - there needs to be that understanding. 1 just don't think men really 
understand like women do. So, 1 think that's important. Women are sort of involved 
in politics anyway.. . like behind the scenes.. . traditionally. ïhey're the ones that let the 
men know what's going on; behind the scenes did their thing. 1 think that's what we 
l m e d  traditionally and 1 think maybe in some ways they still do that; Native women 
though. 1 think there's a danger there when there's non-Native women. 1 don't mean 
that facetiously but non-Native women jus( don't understand unless yai 've walked the 
walk.. . how can you talk the talk so to speak. 

Sbould Council approach issues using the culturdly brsed system, for example, 



consensus and decision mrlting? 

1 think that would be ideal but king on many Boards and Tribal Councils and things that 
I've been involved in, 1 don't think that's realistically okay. 1 remember in my 
leadership 1 tried as rnuch as we can and still now, today, in the work that 1 do in trying 
to reach a consensus as much as possible but it's not always possible. But 1 think the 
Chiefs today are saying well if the majority says this is how it should be then 1'11 go 
along with it. So, 1 guess in essence that is consensus. There are times when you still 
have the democratic vote and that doesn't necessarily mean that those people agree; it 
isn't consensus but that's reality, that's what happens. 

How do you feel about Alderville's relationship with the provinciallfeâeraî 
government? 

Well, knowing what 1 know about the Feds and their whole idea of getting out of the.. . 
their devolution process, their whole concept of getting out of the role of looking after 
Indians. .. they're trying to shove a lot of it on to the province. Whether we like it or 
not the province seems to be the ones that have taken more responsibility, in my opinion. 
1 don't know, now, whether Alderville's relationship with the province is. 1 know we 
do a lot of dealing in the Welfare and the social aspect and 1 suppose through the '65 
Welfare Agreement - we do have that - but the changes that are coming down, even to 
that is just arhitrarily against what our whole system is al1 about. That's what they want 
to do, they want to cut little deals here and there with people- They are, in essence, 
dividing and conquering us. Even though, when you sit at the table with the Feds and 
the Province - they're sort of enemies themselves - but the Province seerns to be ones 
who are more in-tuned at the moment; Feds just want to get out of it, pass it over and 
that's it. But it's the same thing, 1 think, when you tak about Health Transfers etc.. the 
Province wants to ship that over to help complete transfer. It's a known fact that the 
Attorney General said that medical services etc.. . . or.. . there's a lot of mis-use of fùnds. 
Same thing with Indian Affairs. And they're saying that, "why couldn't.. . First Nations 
feel that they could do it," but, of course, they're dangling that carrot again and not 
giving them enough money. As far as Alderville's relationship with these govemments 
1 think in the pan we've built a very good relationship as far as the rapore ... my 
relationship, I had built up, was very good because 1 could cal1 an individual up and say 
let's go have lunch and talk about this- 1 tbink that's important to maintain. 

How does Alderville practise self-determination? 

Well, 1 think that even though there's a fear of self-government, self-determination we 
do it anyway. We starteci our Band Oftices. We're taking over control. Our Tribal 
Councils are doing that and our Fim Nations' youth belong to these Tribal Councils, 
they're utilizing those Tribal Councils. .. 1 think Alderville prilctises self-determination 
everyday, in the decisions they make. 1 see.. . my vision.. . 1 guess is that Alderville 
would be the utmost Centre and townships etc aromd would utiIize ours; 1 think we could 



become that. 

Has Aldenille lost Native culhird vdues? I f  so, crn they be reviîidized? 

1 never, ever considered them king lost. 1 considered them to be.. . covered.. . or put 
aside.. . or misunderstood.. . 1 think we've never really them because if you recalI a few 
years ago when we bad this dig on Sugar Island ancl tbe people were saying, "let's build 
over there. " There was a lot of people who said, "no, " "no, " "no, we can't build there; 
its sacred." They didn't know what 'sacreci' was, they don't understand what it means 
or because a lot of them aren't educated they don? know but it's in their heart; its inside 
tbem. They know that it's wrong to build over in Sugar Island, for whatever reason. 
So, 1 think that's cultural values, That' s the belief.. . the respect of our ancestors. That 
was their land and they lived there and.. . although there wasn't any burials per se.. . i fs  
that whole ancient feeling of "sacrednessn. And 1 think, that - in its self - a value. That 
is something that we have as Native people. Sometimes we don3 understand but we have 
it inside us. 

Growing up 1 could never undentand how corne 1 was fascinated by trees. As 1 
got older 1 realized that a 'tree' was a strength ... it was a gift h m  the Creator! You 
feel protected, you could go under a tree and be prowted from the weather. You could 
go hy a tree and get your strength. Even now if 1 feel like 1 need something - you could 
go hug a tree and get something from that. 1 think we all have that. And that's cultural 
values. 1 don't think we've ever lost the cultural values, again, when 1 go back to the 
women and hring back the traditions.. . and you'll see people out at these pow-wows and 
these socials and when they see the kids, out there, dancing in their regaiia, there's a 
pride inside those individuals, that just brings tears to my eyes.. . because.. . hay, they 
know.. . . they might not understand why the children Wear this outfit, and this ouffit but 
there's something in their h e m ;  they feel proud.. .hay, this is us! This is who we are. 
So, no I could never, ever say we've lost the Native cultural values, 1 would just say 
they've been put aside. Elder Fred Wheatley told me that a long, long time ago. 
Because 1 could never ever understand.. . . 1 think the language is a key. I really feel bad 
that not more of us don? speak it. 1 think that's a key . . . if anything was lost it would 
be lost to the language ... but, 1 think there's enough inside us that we can live and 
understand.. . of who we are as Native people. .. 1 don't think that'll ever be lost. 

Before Bill C-31 wcre non-Strtus considercd to be Anishnlrhc? 

1 don't really know. No, 1 guess.. . it's sort of.. . half and half.. . you were and you 
weren't. 1 remember king a non-status. 1 really wasn't accepted in the non-Native 
cornmunity because 1 was Native and then at home 1 wasn't really accepted as Native 
because 1 was part White - because 1 mamed a non-Native - so, really.. . 1 guess.. . it 
depends on who you talk m. The p p l e  in the Fim Nation.. . some of them.. . when 
you're a Bill C-31 is like ... you're one of hem! But 1 chink as Anishnaabe people, 
again, it's in your heart, it's in yow being, it's in your sou1 and it doesn't matter.. . those 



people that come in a nwry  a Native man, and they're non-Native.. . 1 don? care what 
you say, 1'11 never be convinced that they will be Anishnaabe people because either you 
are or you're not.. . . you are in your heart.. . you're a Native person.. . you will never be 
just because you have a status card. And when 1 was a Bill C-3 1.. . when 1 was a non- 
status individual 1 came back to my community.. . 1 wanted to come home no matter how 
tàr away 1 was, it was dways home; it was always my mots. And that's what it means 
to be Anishnaabe; to know who you are inside and proud of who you are. Bill C-31 was 
great in the essence that it got me back into my community and be accepted by my 
community. And that's too bad but that's the reaiity of it. 1 think when you Anishnaabe 
you can go ail over the country and meet another Anishnaabe person and it's like.. . hay, 
we know who we are, we're proud of who we are and meegwetch Creator for allowing 
us to be Anishnaabe. 

Think of self-government as r process whicb the community could use to re-daim 
traditional cultural values. Using this frime cari you begin to defme what self- 
government means to you? 

Well, 1 guess what 1 can Say, in taking a minute to look at that, self-government means 
to me, as you mentioned earlier in one of the questions, self-determination ... self- 
growth.. . self-direction.. . and it's like building a house, until you have a foundation, 
which is strong, if you're foundation isn't strong your building isn't going to last very 
long. And 1 really feel bat  even though there are people out there who say, ."oh, 1 don't 
want this self-government," a lot of it is because they're so lndian Act eyes, 1 guess 
you'd cal1 it. They're so used to saying, "oh the government will look d e r  us, ". . . . 
well. hay man that's not going to happen any more. That's a dead issue so to speak. 
We as Native people need to take control and that's what self-government means to me. 
You take a hold of who you are as a Native person; you understand. And you know, it's 
pretty simple when you think about the gifts the Creator gave us. He gave us those gifts 
of strength and respect and sharing and caring and if we use those gifts to deal wiui Our 
individual day-to-day things then things will work out. 1 know it's hard to work - 
especially when we work with the townships and that type of individual we work with - 
it's hard because some of them are so dishonest and we were brought up, as Native 

people, to be honest and true to ourselves and to o w  community and to Our future 
generations. But it's sometimes virtually impossible when you deal with these outside 
people but if you keep those basic teachings and build that foundation from the 
community and bring those cultural values back - which we are doing here with the 
children - when you go to our socials and see our little kids up there and jingling with 
those jingle dresses and gras dancing.. . . I'm telling you, 1 feel so proud! Hay, these 
kids are our next chiefs; o u .  next Councils.. . our next individuals in the community who 
are going to make things happem here. That's what self-government is. .. that's self- 
control. These children are going to be brought up in a way that they will have those 
basic traditional values that they will be able to control and they will be able to rule and 
they will be able to bring things back. And it's too bad tbat.. . deep down inside 1 think 
there's still that belief that men are the only ones that cab rule but 1 really feel that there 



are a lot of strong women and strong children and they can do it. So, 1 guess basically 
to answer the question "un you begh to define what ~el~govemment means to me," self- 
govemment means, to me, and the bottom Iine.. . building that foundation, using our 
traditional cultural teachings and on that foundation build a structure that is second to 
none. And 1 really believe that we are doing that as Native people. We can only do that 
by understanding and believing in who we are and trusting in who we are and knowing 
that the Creator isn't going to give us anything that we can't handle. He's here to guide 
us as long as we count on him and 1 really think that's what self-government means to 
me. 

1 guess to summarize everything here, Art, for so long we've been under the 
thumb of Indian Affairs and even though they realize they can't handle it, their 
mismanaged fun& and everything.. . and Native communities have had to do with less, 
to make it go further, rnaybe that in itself has been the best thing that has ever happened 
to us because even though we've had to stniggle we got stronger and we came out on 
top. Generations after generations of the govemment have said, "we're going to 
assimilate these people and they're going to be apart of mainstream society , then we're 
not going to have to w o q  about them." And they're îrying theû damnedest to do that 
to us but 1 really think that our people are strong - when it cornes down to the crunch - 
we're going to have to incorporate those membership codes in our communities that don't 
even look at the blood quantum in our communities; if we've got chiidren who have 
Native blood in them, for whatever scantiness it rnay be, we have to dlow them to go 
with that. 1 also feel that we need to understand that we are a people and that we are 
strong and no man is ever going to take that away. If you have any more questions, Art, 
make sure you give me a call. Meegwetch. 

Marge Beaver is the former wife of Jack Beaver, a former Chef of Alderville. 
Following Jack's retirement, they retumed to Alderville. Marge is an active member of 
the community and is looked upon as one of the elder women. She is the fire-keeper for 
the women's full moon ceremonies. 

An:: Marge 1 was looking for some idea about what the community is doing, lately. 
Like rnany communities, now-a-days, there are rnany problems facing the community, 
are there any problems that you see in the community, now, that has to be dealt with? 

Marge: Well, in Our community there has been a little bit dissention, 1 see a, perhaps, 
i t ' s just a misunderstanding on someone's part but.. . the community seems to be. . . they 
come to have meetings about it with the Chief and Council. So, it could be that they're 
coming together, at least, so we just have to see what the future brings. 

Art:: And then that can probably lead into the next question where it says does 
community politics address the problem? You said that the community has come together 



to talk about it? 

Marge: Yeah, they did. They had a meeting.. . well, more than one meeting, acnially , 
they had two or three meetings, now, where the Chief and Council were present and it 
gave the people a chance to express their concems and their views and anything and it 
got a lot of the things out in the open; things people were concerned abut  but they just 
didn't have the courage to.. . you know . . . just didn't speak up about them. So, 1 thhk 
that's a start and it gave the Chief and Council.. . gave them some of the real concerns 
of the people of community. 

Art:: Were the women active in those meetings? 

Marge: Yes, the women were quite active in those meetings. In fact the women were 
actively - mainly the ones that spke up.. . you know.. . and there were some of the men. 
One of the concems was about a student that had been tumed down in his education 
process.. . which the mother, nanirally, spoke up for him. So, it got a lot of things out 
in the open that needed to be said.. . you know.. . and the Chief and Council let them. 

Art: : What are some of the strength that the community has? 

Marge: Suengths? Well Alderville, 1 think, they've come a long distance.. . l've k e n  
here. 1 was away from the village for quite awhile, as you know, but 1 noticed quite a 
change after 1 come back and I've been living in the village, now, for a few years and 
1 can see there's a lot of things that have been happening.. . you know. And a lot of the 
strengths. 1 think, are cornkg from the women. At lean I've noticed it, anyway. 1 don? 
know maybe it's just my opinion but.. . and there's been good men spokesmen, too, that 
are speaking up.. . and they're very strong people ... but I've noticed quite an 
irnprovement since I've been living here, from when 1 first moved here. 1 don't know 
in what way did you mean.. . in strengths? 

Art:: 1 think that's what 1 was looking for; the strengths of the community is really the 
people. 

Marge: And it's amazing ... the children too. The Children! 1 was just amazed, you 
know, at some of the children in recent years how they've really.. . they want it.. . they've 
been just so enthusiastic about the culture and everything. It's just a good feeling sort 
of happened. 

Art: : I've noticed that they've started to dance? 

Marge: Oh yes! Yes, they're starting to dance and they've started making their own 
dancing costumes.. . not costumes but.. . when they s*ut making theu own dancing.. . 

Art:: Regdia. 



Marge: . . . there was just such excitement and enthusiasm and everyone was happy and 
they had a good.. . every night.. . you know, they'd meet at the community Centre and 
now it's really something! And it's really something special. 

Art: : Yeah, that's what 1 was thinking of. Now, is there anything that the communify 
could do to ... what might be some of the needs of the comrnunity, if there are any? 

Marge: The needs of the community.. . 1 think.. . well they ne&. . . the needs of the 
community . . . well, 1 think, if they would come together more often in a good way.. . you 
know. I'm sure they've had to voice their concerns when they've had any problems 
but ... I sense that Native culture has come back into the village; we've noticed a big 
difference in feelings that the people are more closer since this has been happening. I've 
noticed it and I've noticed it in mysetf, too, beeause to me as an individuai to bave the 
stan of our language classes, and geaing back to our ways.. . you know.. . and king able 
to he a pan of.. . instead of just viewing other reserves.. . you know.. . Iike Curve Lake.. . 
other reserves that had already been doing these things and it was great to see Alderville 
coming in that way and 1 've really had a good feeling about traditions that started, now, 
and it's been good. 

Art:: I know that because 1 know you and you haven't had a place on Council, you 
haven't had an active.. . in politics in that way, but I've seen you at community meetings 
and now 1 know that, here, we look to you as ow Elder, the one that we would come to, 
and talk to, and find guidance, and find out where we were as a people, as a history of 
the community - how do you feel about yourself king looked upon as one of the Elders? 

Marge: I feel, again, 1 never thought too much about it. Really, 1 hadn't! Mind you, 
I'm still learning myself. 1 get a teaching whenever 1 can From some other Eiders who 
are more experienced than 1 am. In fact, my language teaching was saying.. . she likes 
to come down here to have her classes instead of the community Centre, she Iike to be 
down here, so.. . and when people, in the village, want a teaching.. . be involved and 
following her. This weekend 1 asked her to give me a teaching because there's a lot 
things that 1 didn't even know ... this is al1 .... you know, getting back to our Native 
culture and everything . . . because 1 've travelled around the province.. . you know, 1 never 
had a chance to do those things. I'm ni11 leaming myself [laughter]. I'm still learning. 
So, 1 ' m no expert on.. . [more laughter] . 

Art: : You give us strengtb by king here and 1 think that's really important; it rnakes 
me feel good that 1 can come to and 1 can talk to somebody about these things. Do you 
think that women have a role in politics in the community, and should they be taLing 
more of a role than at the present time? 

Marge: 1 think the women in Our community are a very, very strong people and 1 know 
that.. . they 're just doing very good . . . {unintelligible). . . and I think they should.. . well, 
1 heard a teaching once, it was about tbis area. lt was from a ,-. prophet and it 



mentioned.. . about the women.. . . {unintelligible). . . and 1 think that's b e n  happening in 
the last two years; and that prophesy is coming me.. . or our village is (unintelligible). . . 
It also said that the women would be the ones ... starl to revive our culture. And it's 
already started because of.. . Fui1 Moon Ceremony which we have every month.. . has 
been going on for ... this is the fifth year now... and 1 think the women are very 
important. .. strength. . . really important. 

Art:: Do you think Council should be using culture as a basis of providing leadership 
for the community? 

Marge: Well, 1 don't really h o w  too much of the political side of it .... 1 think it's 
important, especially now. .. I've been away from cultural for so long, and 1 think 
it's a good thing. 1 know 1 feel.. . 1 am just sgeaking for myself, but 1 have 1 felt m.. . 
really good about the culture part; being back in the community and reviving our 
language - where they have language classes, now, for the children, adults, and anyone 
who wants to leam - and 1 know 1 used to hear my grandfather.. . 1 used to hear him.. . 
he used to teach us the names of animals and al1 this but when 1 was a child, this part of 
it, was missing and parents were afkaid to talk the language for fear that our children 
would get sent away to the residential schools, so tbey wouldn't ... eventually, they got 
in habit of not taking our Native language.. . you know, because.. . that's why we never 
learned as children. Only what we leamed from our grandparents, or something, when 
they'd teach us the names of animals and things like that. But as far as spealung the 
language, they were afraid, if we leamed to converse in our own tongue that we might 
be just taken away to residential school. So, as a result they never spoke in front of us. 
That's why, now, we bave to leani our language as we get older. 

Art:: That's a good point; l've never heard that about Alderville. I've always 
wondered . 

Marge: I'd wondered! Well, as children, we'd be out playing and our parents would 
be talking Native themselves but when we'd corne into the house they would reven back 
to English language. 1 ofien wondered why and 1 never understood that 'til after many 
years when I'd realize what had bappened. Some of tbe children got taken to schools 
and.. . 

Art:: How do you think that the relationship between the Provincial govemment and the 
Federal govemrnent and Alderville ... do you have any tboughts as to how, that 
relationship, might be improved? 

Muge: 1 don't really know. There's been so much.. . . 1 don? reaîly know too much 
ahout the political side of it. In what ways did you mean? 

Art: : One of the things that 1 remember - well, what 1 did a couple of years ago - was 
to have that workshop at the Hall and we talked about self-government and 1 had people 



come from the university, some of the other profasors, do you think something like that 
might help the people understand more about what al1 this stuff means about self- 
government and Provincial govemment, Federal government.. . do you think that migbt 
help people? 

Marge: Well, 1 don't know . Did you find that it helped when you had these people up? 

Art:: Well one of the comments, that 1 bad fiom one of the women that was there, she 
said, "1 never knew this. Never heard ail tbis before, " until 1 carne. 

Marge: Well, you see, 1 guess tbat's part of the problem: lack of communication and.. . 
people. . . 1 don? know about. . . 1 don? even.. . politics.. . 1 don? know; 1 just can't seem 
to ralk about politics but to me it's when you realue tbat it's happeneâ in the put... it's 
something that you.. . 1 think it's.. . weU, if both govemments would be more aware of 
the situations of the Native people and what they're going to do in al1 parts of the country 
and not just here but Davis lnlet and al1 those places where they got.. . 1 think that you 
makes you feel, Iike, why did they do that, you know.. . just pick them up and.. . when 
the Native people used to move, a long time ago, the Elders prayed about this a lot, first, 
before they made any move to go anywhere; they prayed about it and ask.. . they'd make 
sure it was the right thing to do but just to be a taken.. . a group of Native people.. . the 
govemment take a group of Native people and just plunk them away up in the wilderness 
somewhere, this is what really upset a lot of Native people. This is what really upsets.. . 
to think that the government can do those things.. . just take a whole community and now 
look at what's happening to aii the younger people up there. They 're committing suicide, 
they're.. . you know.. . so many things are happening to those children and that shouldn't 
have happened. But they have just lost al1 their hope.. . you know. And this is just one 
incident. How many other ones across country have gone through similar things? Maybe 
in different ways but ... just Ion hope, you know. So, that's why 1 don't like talking 
ahout political things because it really gets to me when it cornes to seeing some of our 
people 

Art:: You had mentioned, before, that the women are taking an active role in 
revitalizing culture: 1 think that's a good thing that's happening to Alderville.. do you 
think the whole movement for Alderville is going to continue to grow; has it got a lot of 
potential, yet, to go? 

Marge: I 'm sure it will continue to grow because there's so many young people who 
are.. . you know.. . children that have grown up, becoming more and more aware of who 
they really are; their culture is so impor%ant to them. So, many are taking the Native 
language, and so many are getting involved in the dancing, in the Circles.. . 1 had, even, 
some children that come down from the M w n  Circles and they 're just young cbildren 
and it's jua beautiful to have them.. . you how.  More and more, and I thinL there going 
to a Circle this weekend fiom the sound of it.. . [laughs]. . . that's really helped the women 
in our community; helps everyone, 1 think. 



Art:: What do you think it means to be an Anishnaabe? What does it mean to be 
Ojibway? 

Marge: 1 can think as far back as my grandfather, 1 didn't know any of my great- 
grandparents but 1 knew some of my grand ... 1 knew two grandfathers and one 
grandmother.. . 1 didn't know the other one because she had passed by the time.. . . but 
it.. . to me, 1 had never really thought about.. . well, of course, when we had moved away 
from the village, 1 always wanted to come home; 1 think it's always a feeling out there, 
you always Iike to get back even it's to visit your mom or ... just to be back home 
because this was always home to me no matter where 1 was; this was my home. And to 
be a Native person, 1 think, this is .... it's a part of you and you never ... I think it's 
because Native people are so close to nature and the earth and so close to.. . 1'11 always 
remember beside the water and it was a &am come me.. . living rigbt beside a lake 
because.. . I'm just happy where 1 am; now, I'rn in my own village with my own people 
and I'rn just happy. 

Art:: Now we're at the last question and there has been a lot of talk about self- 
government. Now, if you think about self-government as a way of reclaiming traditional 
cultural values and if the community uses that to get those things back, can you s t a .  to 
define what self-govemment means to you, then? 

Marge: What self-govemment means to me? I was jus  talking about that, with Wayne, 
this moming. We got discussing self-government and really, 1 thhic, we were talking 
mainly about what self-govemment would mean to the village here. 1 don? biow.. . I'm 
sure he could explain it better than 1 could but.. . he said we've been doing fine but with 
self-govemment you would be able to be in control of your own destiny; you wouldn't 
have to be relying on the government for this and that ... and thiogs Iike that. 1 think 
that's what self-government would mean. And it would mean a lot, too, for our cultural 
identity ... you know ... 1 don't know just how to explain it but, that, to me, would .... 
traditional c ~ i t ~ r a l  values.. . yeab, that also.. . 1 thhk that's important.. . well, of course, 
traditional cultural values is important to me, you probably lcnow by now [chucklesj.. . 
but I think self-government would be good if it was accepted in the right way; if it was 
handled in the right way.. . you know.. . that would be for people who are more on 
it, than 1 am, I don't know uiything . . . 1' m not good in politics or any of that son of 
thing.. . but I don't know.. . it could be a good thing if it was done in a proper.. . and 
that's about al1 1 got to say about that. 

Art: : Thanks Marge. 

Interview lr6 

Melody Crowe is a young woman who is one of the fvst youth to become a fluent 
Ojihwa speaker. Her grandfather, Borden Crowe, served as Chief of the Alderville 



community for several terms. Melody is a shident at Trent University and is leanllag the 
cuItural teachings. She has been employed with the Band Administration and has been 
a language teacher. Meldoy can he considered one of the women political intellectuals 
in the community and speaks at open council. 

Art: Melody what are some of the problems that are facing Alderville today? 

Melody: Some of the problems are issues that, 1 think, change from government cut- 
hacks to our own govemment, so to speak, Chief and Council and where we have people 
agreeing and having problems in regard to housing, and education, unemployment.. . 
these kinds of things. {tape disruption) So, 1 thhk that those are the kinds of issues 
we're faced with. Faced with, at times, Like having Chief and Council. .. not really king 
there for the people. 1 think sometimes ... and it al1 depends, too, on who you have in 
there as your representatives as Chief and Council but at this present time for Alderville 
we are faced with a Chief and Council who seem to have lost sight of the peoples' 
concerns . 

Art: So, in a sense, when you say the forma1 comrnunity politics they wouldn't be 
addressing the problems that are facing the comrnunity. In a sense, then, does the 
politics of the community or the people in the comrnunity, are they prepared to address 
those problems? 

Melody: Yes, the community ... and that's one of the things that is shining through in 
al1 of that ... and I guess that's always one of the things, even in a bad situation, 
something good always cornes out of it. And I think in that is the power of the people 
and the sense of community, then, when people stand together for their belief .... you 
know, fighting for their rights and fmding their voices and speaking up even to Chief and 
Council and realizing that we still have another year lefi with this particular Chief and 
Council and, 1 think, in that case that can feel quite scary when you're not feeling 
satistied with what's happening in your village, on your reserve. So, it's taken a few 
people to get together and start to speak with people and realize everybody is feeling 
concerned, and has issues, and disagreements and are really upset ahout what's happening 
and upset for the future, as well- Like the future for the children, for their children and 
so in that the community puliing together and challengiag Chief and Council and îqing 
to have Chief and Council be accountable for what they're doing. So, in that sense, 
that's very powerful and that's what's coming through. 

Art: You had mentioned before we started to talk about the decisions that were made 
hy our ancestors and that we are now living those decisions.. . un you clear tbpt up a 
little bit? 

Melody: Yeah, 1 think that's one of the thuigs that hit me really hard in the last few 
days, was that somebody in our community had brought up the fact that the decisions that 
we're trying to make today and the issues that we're fighting today ... we have to be 



strong and stick together on those issues and really fight for what we believe in because 
of the future generations and the fact that, just I l e  in the history, our ancestors of long 
ago.. . decisions that were made by those ancestores.. . we're living today. An example.. . 
1 believe very strongly in language and culture and so when you think about the fact that 
we're fighting so hard ûying to keep our language dive and leam every bit of our 
language because Our language had to be let go.. . and that was, also, something that was 
i rnposed upon everything else.. . at that time, generations ago, but the fact is we' re Living 
that today. So, 1 think that it's a reaily strong and powerful point that.. . so here we are 
in that position, fighting these problems of Alderville today trying to make a difference 
so that years away our children, and theû children, and so on will be able to look back 
and think how hard we fought or else.. . say it doesa't go that way, that they're going to 
face the conseQuences of possibly living in a White community, you know what 1 mean? 
[Art: (agrees)] it's a very strong and powerful point and something that we need tu not 
lose sight of. 

Art: What do you think are the strengths that are in the community? 

Melody: 1 think the strenghs are the fact that we are geaing back into tradition and 
culture. Our culture is growing strong again and for too muiy generations our people 
had to lose the language and the culture and so on because of the first contact with 
Europeans and Christianity. So much was taken away. 1 th& in bat ,  identity is taken 
away and so one of the strengths that 1 see and feel - because 1 really feel apan of that - 
is the identity is coming back.. . that language and culture and traditions. We had our 

first Pow- Wow last year. We have people who are dancers. We have circles and in al1 
of that we have the key which is the teachings. Cornmon sense teachings that we should 
never lose sight of like respect, and humility, and truth, and honesty; those are the true 
teachings. So, that's one of the strengths because there's very strong people in our 
community that are fmding that way. More and more people are following dong and 
that's growing. 1 think t h ' s  one of the main strengths that we have, is that part, 
because once we have that then we'll have more of a future.. . we wiU have a future. So, 
chat's one of the mengths. We have strong women here and 1 thhk that's been a key 
p i n t  because it's been the women who have reached out; reclaiming of that culture and 
that traditional way.. . so that is there for the men for the children, for al1 of us. So, the 
strength of our women is something Alderville needs to be proud of. Even in these issues 
we're facing around housing, eduution, employment and so on, it's our women who are 
really standing up and speaking and paving tbe way for everybody to f e l  that they can 
speak. It' s nice because some of the men started to stand up and speak and, 1 think, it 's 
been because so many of our women have been standing up - not just this year but in the 
past - it's always been the women.. . taking the lead in that regard. So, that's another 
strength and those are really big pieces because when you have those two things - that 
reclaiming of culture and language and the the strength of our women - that just opens 
the door for many more things to corne through. 

Art: What does the community need? 



Melody : The cornrnunity needs to have a Chief and Council that can really hear the 
concems. We have an Elders' Council that has been developed where people cm go to 
the Elders and take concem and such but 1 think that neeûs to be respected more - it 
doesn't have a lot of .... 1 don3 want to say power ... but it seems that you can take 
concems to them but c d n  things. .. like Chief and Council have the right ... and the 
Elders' Council will step out.. . so 1 thidc that needs to change because when you have 
Elders and respect you can do so much more through respect and just king able to sit 
and listen and hem. I wish we had a Chief and Council who could do that because 
Alderville is a really good community and its got a lot going for it. Its got good people, 
a lot of different prograrns under-way that are redy good. 1 think we need better 
direction in ternis of ow.. . and better representation as Cbief and Council. People in 
there who really believe in their people, believe in the strength of the people and are 
there to follow that, 

Art: A mutual fiend of ours had said you watch Melody, she will make a good Chief 
or Councillor. Have you ever been involved in community politics? 

Melody : Yeah, in a sense 1 guess. 1 certainly nominated one particular Chef that 1 've 
aiways believed very strongly in, so in that regard 1 think I've been active in just the role 
of supporter but 1 also think that's an important role. So, I've norninated somebody for 
Chief. Also 1 attend the general meetings and usuaily always speak up. 1 fowd my voice 
and 1 think that's really good bcause] you have to have a voice when it cornes to 
politics. I also write. Sometimes we have had different issues corne up and I have 
written into the paper in a strong political manner. So, 1 would say 1 have k n  involved 
in some of the politics. 

Art: Do women have a role in community politics? 

Melody: Yes, definitly. One of the things lacking is the fact that this 1st election we 
have no women on that Chief and Council and 1 thiak that's one of the downfalls. 

Art: The last election, you mean the election that happened in June of I995? 

Melody: Yes, the last election. Prior to that we had a woman Chief and Councillors 
that were women. I believe that women have so much to offer and like 1 said in the last 
question the strength of our women. We have five people in that Chief and Council - a 
chief and four councillors - and they're al1 men and there's nothing against men, 1 just 
think that women' s voices, that role of the wonun is so crucial and that's very important. 
They do have a place and role in politics. 

Art: In the pst it has always ken, generally, men who held positions of Chief or 
Councillors 'til about 1986, what do you think happeneci? 

Melody: In terms of women coming back in? 



Art: Yes. 

Melody: 1 don? how 1 just thial< part of the woman's role.. . king able to oversee so 
many things.. . 1 don? know.. . 1 really betieve that.. . 1 can give an example when we bad 
Chief Bothwell in there. We had, up until that point, always.. . 

Art: Okay , when Chief Bothwell took office? 

Melody: Yeah, so when she took office 1 think we seen tremendous change happen. 
She had so much knowledge, strength and a voice, and just a concern for the people. 
Not that the men don't, 1 just think there's a role that women fulfill that is very much 
needed.. in being apart of the politics. 

Art: Should Council approach issues using a culturally based system? For instance 
consensus and decision making. 

Melody : Yeah, maybe it is Mt.. . it's the cultural piece. The govemment has imposed 
itself on Native people fiorn the begiming- 1 learned so much in school in my first year 
of going back to school about the government in terms of the goal to assimilate Native 
people. .. and wanting to eventually wipe them out - so here we are in 1996 when, as a 
politicai group, Chief and Council, that they can get away from the culture because 
you're so in with the govemment. There's policies for this and policies for that and 
grievances for this and al1 that, that you can get away from the cultural aspect and that's 
what we need to hang on to and get back to, is more decision making around the culture. 
That goes back to, trying to keep focused on the fact, remember back in history how o u  
ancestors might have made those decisions and use that as a focus. We need to hang on 
to ourselves as Native people and not let the govemment and everybody else wipe us out, 
to he jua  anotber non-Native community so to speak. So. making those decisions around 
culture and tradition needs to be brought back in.. . 1 believe. 

Art: Now you've probably answered some of the questions here. The next two is: how 
do you feel about Alderville's relationship with the Provincial and Federal govemments; 
and is Alderville able to pracise self-determination? Cui these relationships be improved, 
if needed? 

Melody: When 1 went back to school and leamed about some of the things that 
happened long ago with the govemment and Native people, it w u  absolutely appalling; 
1 was just blown away. Because it's like on some level we al1 know what the govemment 
has done and yet when you're studying it, and readuig it, it jun bits you like a tonne of 
bricks. It's Iike.. . one of the things 1 kept seeing over and over, that I've seen in my 
books, about the goal to assimilate. But 1 mean assimilation bas happened, yes but the 
goal to., . not have an lndian problem - it was classed as an lndian problem - through tbat 
and through the power of the govemment and having control over Native people because 
they control the funding and so on and then given the cut-backs that everybody, non- 



Natives as well, experience.. . but First Nations, 1 think, are under such.. . governrnent 
has conuol because of the dollars and mtil Native govemments themselves can get to the 
place of king able to take that control back it's going to be difficult because you have 
a Council, sitting there, trying to maice decisions but king pulled, like puppets on a 
string, hy the govemrnent. And the govemment's goal is certainly not to help us dong 
in terrns of.. . oh well the community is crying because their king tom apart as Native 
people ... that's, what 1 think, they would ultimately lilre; for us to destroy owselves, 
more or les, so that there's not a problern. That goes way back.. . how many years.. . 
years and years ago where they said they wanted to not have an Indian problem any 
loager . 

Art: Has Alderville lost Native cultural values, if so, can they be revitalized? 

Melody: 1 think Alderville is king revitalized. 1 feel really proud to s a y  that because 
1 really believe that. 1 believe there's enough people here now that are apart of that 
revitalization and breathing that life back into ow traditions and culture and ow language. 
1 think that's something we need to be apart of. What was the piece about.. - have we 
Iost it or'? 

Art: If we have, can it be revitalid and how rnight that happen? 

Melody : Yeah, we've got traditional dancers and we do healing circles - we didn't have 
that for a long time - so, 1 think it has corne back. We have full moon cerernonies and 
dl kinds of things. We have Elders' gatherings and teachings. So, 1 do believe that, 
yes, it is being revitalized. 

Art: What about language? 

Melody : For me, language is the key . Back in 199 1 we lost - 1 think that's when Bill 
died - and he was our Elder who had the language.. . your mother had the language.. . 
fluent language.. . for me, when Biil passed away because 1 was always interactive with 
Bill in regard to the language and so much went with Bill and yet some got to stay 
because of that.. . even a little bit of language.. . and I've been sharing the language for 
five years and as long as we have a couple of people k ing  able to say a few things we 
still have something to hang to. That is what is the key to our culture and o u .  tradition 
because they al1 go hand in hand, together. We have our children leanhg it, we have 
Elders learning it, we have our teenagers leamhg it. I've had a language class where 1 
had somebody as young as eight and I've had grandparents in the class.. . 1 have teenagers 
who have been coming to the class and that's so important; it's crucial. When you have 
the language you have so much of the culture and as long as we have that it will be there; 
it is king revitalized. And 1 believe it's only going to continue to grow. 

Art: 1 read an article in one of our many text books that we have to read, stating that 
the developing of daoces, crafîs is just only the indication; it is not culture, it's the fluffs 



and feathen sort of tbing. But you said ihe dancers, how important is the dancing to the 
culture? 

Melody: 1 think the dancing is really important because it's the h m  and it's the 
heartbeat and dancing to the drum. With the dnim corning to Alderville that's so 
syrnholic ... that's the heartbeat of our Mother Earth. When you get into the dancing it 
has so much meaning and is very symbolic of tradition. We have healing dances. 
You're right you can have things that are symbolic of the culture like the fluffs and 
feathers but the thing is it's there on a deeper level. 1 think that shows through the 
dancing; it shows through the language, it shows through the healing circles ... it just 
shows through individuals. Because you can have al1 the fluffs and feathers that you want 
but it has to be in your h m ,  and it hu to be in your spirit. When you stan to rnake a 
committment to dancing around that circle.. . you can't just go around that circle and not 
feel anything because when that drum goes, that's the heartbeat. There's respect 
involved. There's the honour. There's so rnany things involved in that and that goes 
heyond the fluffs and feathers; that's what counts, it's what goes beyond that and touches 
down much deeper. That' s what joins us to our ancestors. It's not the fluffs and it's not 
the feathers and it's not the braids and how dark our skin is, it's what's in the heart and 
the spirit and the soul. 1 beiieve we have people who are in that place in their life where 
that's where the tradition and culture and language are and that's what joins us to the 
ancestors and that's what will keep us; being able to have that cornedon. So, even as 
the reserve goes on and continually will be faced with mauy problerns dong the way 
because we're in a worid where there's a lot of problems, as long as we have those 
people who are very grounded to that belief and to that spirituality 1 believe that we'll be 
ahle to stay together as Native people. 

Art: Before Bill C-3 1 do you think the non-status were considered to ôe an Anishnaabe 
and what does it mean to be an Anishnaabe'? 

Melody: In my opinion 1 always thought that they were just as much native as anybody 
who was status but in the system they weren't considered to be Native or Anishnaabe or 
what ever because that was another fom of dividing our own people. The &y Bi11 C-31 
came through and people could corne back was a really g d  thhg because people 
shouldn't have had to ken.. . 1 don't believe in any of that, the enfranchisement. So, in 
my mind 1 would never have thought they were less Native îhan they were the &y they 
left. Unforhmately a lot of Native people endad up thinking of them as "nota Native 
any more and that was, like 1 say , the goal to accomplish.. . to get rid of the Indian people 
so what better way than to start dividing people up. 1 think that created a division 
because then people who have always been status used to talk about the Bill C-31's and 
so on, when this was OUT own people we were talaog about; they didn't change anything 
except that they were no longer classed as status. 1 feel very strong about that.. . that 
they were always Anishnaabe people even though, 1 believe, it created a division. What 
does it mean to be Anishnaabe.. . it meam you are bom Mth Native aocestq and whether 
you have status or not doesn't make you an lndian person, it's what in the heart. But 



definitly not what's status and what's non-status, enfranchised and so on, that's just 
politics thrit has worked against us. Some people who are Native people but have never 
felt Native somtimes they'll feel like... well, stanis is the thing to get because then 1 can 
get in on al1 these things.. , but 1 don't believe.. . 1 mean I'm status so 1 get some of the 
benefits with my tax card but it doesn't make me something more than a non-status.. . or 
it doesn't make me like oh 1 got my status w d  so this is who I am because I'm who my 
heart is and what my ancestry was. For me, that's my belief. So, those people who had 
to endure that - a time of losing statu through rnarrïage or enfranchisement - 1 feel a lot 
that they had to go through that time but 1 also feel that the time when they got it back 
and they could corne home, tbat was a really good &y. 

Art: Now if you thuilr of self-govemment as a process which the community could use 
to reclaim traditional cultural values, can you begin to define what self-government might 
mean to you? 

Melody: Weil self govemment, in tenns of the culture and traditions, needs to evolve 
around the traditions and culture, in my mind, because that encompasses the whole. 
When you thuik about.. . on the Medicine Wheel, you have the body, mind, spirit, and 
emotion and that makes up the whole person. Too much govemment, as it is, is full of 
policies and al1 these procedures, for self-govemment to be able to work in Our 
community it has to be approached from a totally different way; it ne& to be looked at 
as something u t ' s  going to take care and look at the whole. 1 don't think it'll be 
successful if it isn't able to, somehow, reach that goal because we already have 
government in place and look what it's doing to us. Ow Chief and Council has 
procedures that they have to follow then they pass it on. Like there's su much; there's 
just a never ending cycle in that regard. So, self-government needs to be much more 
guidance on a &y-to-&y basis and lookiag at the whole and taking into consideration dl 
of those aspects. Too many times, when you're dealing with an individual, you're not 
taking into consideration their whole situation. It's easy to say we have to cut you off, 
or we can't do this because of our policies and procedures, but you have to be able to 
look at your community and try to base some of these things on your community as the 
whole, 

Art: What do you mean by the whole? 

Melody: T m  many times people are left out of the decisions. People are making 
decisions that affect peoples' lives but those actual people, their voices are never being 
heard; not that they're not using their voices because people do, and you see it in the 
White world too. You see al1 of these protests where people are spcaking up but does 
the govemment stop to listen? They say, "we're still going to hoid tnre to what we said 
at our campaigne, we're still going to do this" even though peoples' lives are behg 
affected. So, when 1 @y] looking at the whole, 1 think what I'm trying to say, it's the 
people; listening to the people and hearing the peoples' concerns and having the people 
being involved in that process that is affecting îheir lives. It's e ~ s y  to have somebody 



up here, above you, telling you what you have to do, or making decisions that affect your 
life and have absolutely no coaaol over it and in terms of self-government for First 
Nations people we have to get back to at lodang at the whole of the community - the 
people in the commuaity - and having decisions made based on your people and hearing 
your people, respecthg your people, respecthg each 0 t h .  When we get away fiom that 
we get into the White system and we won? be left as a F& Nation. A lot of people are 
scared of self-government and 1 think that's why. There's r e w a  why they have to be 
a h i d  because look a the way it is now; people are very afraid. Self-government as it 
is now, say if we had to be put into self-government right now 1 don't know that we 
would make it because a lot has to change in terms of going back to the people and not 
losing sight of your people. 

Art: Thanlrs very much Meldy. 

Melody : Meegwetch. 

Interview 17 

Adam Crowe is the brother of Melody Crowe who bas been an influenced Adam in his 
pursuit of culture. He has a keen interest in dancing and has designed his own regalia. 
He is a teenage youth who has not given much thought to comrnunity politics. He is 
aware of the importance of culture and the symbolic meaning of the eagle feather which 
I presented to him d e r  his decision to let his hair grow. 

The questions askeâ are different because of his age and lack of knowledge about 
community politics. The questions were designed to appeal to his area of interest. 

Art: Adam you started dancing a couple of years ago. You've also been involved in 
developing craft work; you're making your own ragalia. What do you think dancing 
does to learning about native cultural and traditional culture, what do you lea m... hy 
becoming a doçtor? 

Adam: 1 've learned to respect a lot of tbings. 1 did before but I've leamed a lot. . . to 
respect.. how we, like, lost the language and out culture is coming back. We know the 
language.. . . and just leaming to respect things.. . about dancing and the culture. 

Art: Does it have anything to do with respecthg the animals, from where your 
traditional ragalia cornes from? 

Adam: Yeah, you leam to respect al1 animals. 

Art: And what is the main parts of your ragalia, tbere, in the way of animals.. . what 



animals would you use? 

Adam: From my outfit? 

Art: Mmm laffirmative). 

Adam: 1 have hawk feet that was given to me just recently; 1 have a qudl foot that 1 got 
myself and that's about it. 

Art: And over, at least the last year that 1 know of you, you now want to Wear your hair 
in a traditional way. 

Art: What does that mean to you; letting your hair start to grow? 

Adam: Well, it feels gocxi because rny dad says so; I should have it long. 

Art: Have people told you the importance of wearhg, and why, you would Wear your 
hair long? 

Adam: Well, yeah. 

Art: But some of those things you don't talk about? 

Adam: No. 

Art: And so when you've done that, and when you do your ... and put together your 
outtit, your taught things.. . people will tell you things.. . some of the other dancers.. . do 
they take time to explain things to you? 

Adam: Yeah, sometirnes. 

Art: Do you take the language now? 

Adam: Yeah, 1 take it with my sister. 

Art: How does al1 this make you feel? 

Adam: Great because 1 'm a damer and 1 take the language, 1 know the language; feels 
g d -  

Art: 1 h o w  you're young but as you get older how do thlnk if11 be for you, having 
this, when you get older? When you're.. . say . . . an old man of abut twenty-one or so.. . 



what do you think it will mean to you then? 

Adam: lt'li know that 1 was a âancer and that 1 started out Young.. . 1, probably still will 
be, a dancer. 

Art: Since you became involved in this, do you think about your mother and your sister, 
those women in the community? Do you think about them a little bit dfierently? 

Adam: Yeah, because my sister is a daiicer. She's a Jingle-Dress dancer and my mom, 
she's not a dancer but, she goes to the Pow-Wows and stuff like this. 

Art: So she supports you? 

Adam: Yeah, she supports me a lot. 

Art: Last question that 1 want to ask you, when you're at school and 1 know that you're 
going on to highschool, because you know that you're Native does this give you 
confidence, now that you know who you are.. . or does it cause any problems at school? 

Adam: No, I used to be embarrased but 1 Wear my haïr tied back sornetimes; 1 did 
speeches about my Native dancing; yeah, so, that makes me feel good... at school. 

Art: And how's your marks'? 

Adam: Good. 

Art: Okay thanks a lot, Adam, meegwetch. 
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