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In the spring of 1992 two American Indian women, one Apache and one
Seminole, received the first two PhDs in Philosophy to be granted to American
Indians in the United States. We have shared many conversations over the years,
and together we have both pushed to make this volume a reality, so that all who
follow the path we choose would benefit from our having gone that way. As a
Seminole woman, I dedicate this book to my Apache sister, Viola Cordova, and to
those who would walk this path of philosophical contemplation with us.
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INTRODUCTION

V. E. Cordova, and John DuFour address the question of what constitutes knowing.
Learning about both a Western and an American Indian approach to world descriptions
expands our understanding of the diversity of human thought. Indian methods of
knowing differ from Western methods. If we are to distinguish a boundary between
Indian and Western thought, as Deloria tells us we must, then epistemology, or how we
know things, 15 a good place to carve a difference. And one difference 1s that reflectve
memories of our Native elders have stories that explain human reality and confron-
tations in the world. Brian Yazzie Burkhart, beginning with epistemology, the smallest
unit of measurement of what we can know about the world, shows us how both the
content and method of an American Indian philosophy embrace a way of seeing and
experiencing the broad circles of our everyday lives.

Brian Yazzie Burkhart, in “What Coyote and Thales Can Teach Us,” clauns that we
participate 1n meaning-making n the world: the world 1tself, as well as our truth,
meaning, and value, arise 1 our Intersecting with te world. Our acts shape nieanings,
and these meanings create our acts. Burkhart articulates four fundamental principles of
Indian knowing: the priciple of relatedness; the principle of the limits of questioning,
and two principles of action. The first principle, that of relatedness, 1s about how we, by
our actions 1n the world, relate to all things; hence we must keep cveryone (all our
relations) i mind when we act. The second principle, of the limits of questioning,
rermnds us that, for example, if the earth sat on the back of a turtle 1n the beginning,
then “there ate turtles all the way down.” The third principle 1s the first principle of
action. Ths has two parts: (1) that we should not speak or act regarding some things, and
(2) that we cannot speak or act regarding some things. The second part of this third
principle renunds us of the fourth principle, sometimes referred to as the moral universe
prmciple: what 1s true is what 1s right. Hence, Burkhart holds that all investigations are
moral mvestigations mn Indian knowing.

The only real philosophical quest, according to Burkhart, 1s the quest for knowing:
“What 1s the right road for humans to walk”” Western philosophy cannot accept that
there are some things that cannot or should not be known because Western philosophy
operates by a fundamental belief that more knowledge 1s better, and all knowledge 1s of
a propositional type. Indian philosophy, on the other hand, entertamns a way of knowing
by direct access, or awareness of experience, i.e. an integrated “how-to” knowing. The
Indian philosopher can accept that the world 15 “turtles all the way down,” i.c. that the
foundation does not rest on anything else.

By contrast, the Western philosopher seeks a justification for claims to knowledge
whose foundation 1tself 1s questioned. The Western philosopher must ask, “If the turtle
holds the earth, what holds the turtle?” The Indian philosopher wants to know what the
basis of this question 15 for the Western philosopher.

For Indians, the story conveys knowledge, knowledge does not convey the story, as it
does for Western philosophy. In his explanation of the "Sénecawst“c‘)yry“c;f “the three sisters
(corn, beans, and squash), Burkhart provides us with an example of knowledge about
how to live right or well. Moreover, if knowledge is knowing how, then amimals and
rvers, Burkhart claims, also have this knowledge. He gives us the example of a song:
knowing a song does not require the knowmng of the notes. (I would add that knowing




INTRODUCTION

the notes of a song 1s also not to know the song.) In the same way that water knows the
way around the rock, so also we can know a song. The knowing s in the performance,
or ceremony; it 1s in the living, or life of the ceremony. Indian knowing 1s not
propositional knowledge that can be had about the ceremony.

Western thought holds knowledge to be an end 1n itself, and mistakes propositional
information for knowledge. If propositional mformation constitutes knowledge, then
adding more and more propositional information would amount to making progress
toward the attamnment of knowledge, or progressively knowing more! Burkhart ponts
to what appears to him to be a fundamental confusion about knowing and collecting

" information. To know 1s to synthesize the information m living. Thus, from an Indian
perspectve, as Delora has indicated, one must be very old and accumulate much
information before wisdom, or the synthesis of that mformation, occurs.

One of the most astute claims that Burkhart makes, distinguishing an Indian knowing
from a Western knowing, 1s the difference between the Western belief that philosophy
and science hold knowledge, and the belief that hterature and religion hold human
expression. Indian philosophy fuses science and knowing with literature and religion.
This dichotomy of Western thought disciplines can be juxtaposed with American
Indian philosophy, which 1s mult1d1sc1plinary and multicultural. Qur stories, cere-
monies, and prayers at once speak and create a moral wmverse, or practical, lived

knowledge. This clam 15 not to romanticize, but rather to articulate

, a theory of
knowing through synthetic processes.

Burkhart believes that there 1s a commonality with Indian thought 1n Husserl’s
recognition that all knowledge comes from the Lifeworld and must return to 1it. Yet
tor Husserl, experiences 1n a natural attitude (daily concerns) are understood by reflec-
tion and description of how we are directed to the world (intentionality). We have the
ability to refer to the natural attitude 1n order to understand the world and our place m
it. Yet we can get lost when so engaged, and fall 1 a well or puddle of water, as
Narcissus does while reflecting upon his own beauty.

Amercan Indian philosophy, for Burkhart, would have us retain the natural attitude
n all of our affairs. We would not dally in the phenomenological attitude, but maintain
connectedness and rclations, and find understanding of the worl

d through them, not
abstracted from them. Synthesizing all

that 1s removes the possibility of contradictions
because anomalies do not exist 1n an ever-open and ever-changing world. Without

contradictions, Indian philosophy cannot be narrowly dogmatic, but embraces all that
1s. Because of this, Burkhart refers to Indian philosophy.as a-thrkang philosophy. Yet 1t

1s not ““[ think, therefore [ am,” but rather|“We are, therefo/rﬂn.” An understanding
of all that I and others see and cxpenence' is-accounted for

generations n the art of story and ceremony

For an Indian knowing, Burkhart tells us that the data of experience are 1n the form
of We, not I Hence, I cannot tell you your experniences are not valid. Burkhart claims
that 1n Western philosophy 1t 15 possible to say: “My claims count for more than yours
because I have them and not you!” But 1n Indian philosophy this would be like the
hand of a body telling the body that the experience of the hand, and not the foort,
1s valid. Indian philosophy would retan the expenence of the whole body, 1.e. all

passed down through

Xvifi

INTRODUCTION

s about the
of human experience would be synthesized 1 story. Burkhart rem;nds u Do he
tanding of our relatio
te uses to present an unders
ear of corn that Greg Cae " : tions 12
els is the ear of cor
kernel, but the aggregate of the kern
the world. We are each a , ar of comn -
to think only of each kernel 1s to take away the whole of the corn and forge
related. . o
Finally, Burkhart reminds us that the desire for an unchangmgf, eternall Ife, o
’ eet on the earth,
to the clouds and, forgetting our
ledge, or truth, takes us away 1n : " e e veabs
into the deep well. American Indian p Pl
follow Thales and Coyote 1n wches o8
that hife and knowing are not permanent. Just so, cOrn remains ;fszlf onlyY t %n
If through dying. Yet co
living, and transforming itse
e 1 i -elations, what our elders
his circle of life 15 to forget our re s,
remains corn. To step out of t . hac our
teach us 1n the stones of our ancestors For Burkhart, 1t 15 to forglit WthON e
( 1 C « aches to Nativ -
s by V. F. Cordova, “Appro :
The second epistemology paper 1 Appr aave Amer-
i taken out of contex
” nds us that 1deas are nothing 1 _
can Philosophy.” Cordova renu ' | et
ideas. Meanings exis y
ecognize and understan
1s context that allows us to r o oot
¢ ronment. One of the problems o
contexts of experience and envl [Wewen osop
for Cordova, 1s that Descartes removes context Ethical systems aie Loutyxtlualk . SZ
’ t muissionaries 100K to the:
nature. Cordova tells us tha
arc tied to a concept of human 2 took o et
ethical systems for self-affirmation, not for a ground of communication. v
Cordova distinguishes theology from phll(;s%};hy osophy that prevent humans
dblocks of Western philoso
Cordova 1dentifies three roa event hunans
from seeme a different human worldview. The first roadblock 15“;}:hhs oo
h B -
common theme, recognized mn the type of statement that claims: LoD e 10
S : ‘tive knowing, or abelie
S I” The second 1s the denial of subjec g ‘ s
et ’ ul can provide “objectivity.
ectives, that one’s own culture p
are not caught 1n cultural persp , . AR
»ss of reification with respect to concep
The thurd 1s the non-awarcness o Lo ; s such e ey
1 1dian philosophy,
tion. Cordova tells us that for Ix
e e s fc ample, but rather an
- c cificd notion of progress, for example,
concept such as the Western ¢ . ¢ raher a7
underftandmg that the world always embodies diversity, continuity, daffer ,
P 1 ‘ nding.” In
Jol:n DuFour writes the third epistemological paper, “Ethics and UncLersta pOiSIble
: t 1t means to be a res
’ e turn to the question of wha
turning to DuFour’s claims, w . Shonsin €
tice; practices su
1 belef can be grounded 1n practice; s the
believer. DuFour holds that ! e e
1 c ands knowledge. Foreshadowing gory
belief 1n the ritual of sundance exp b y Gy
g S t ceremonics them:s
i f science, DuFour explans tha
claims about philosophy o , erselves
become ways of coming to know and understand; for example, cultural prac g
© .
individuals knowledge and understanding of personal 1dentity. ) e they promore
> au
i f understanding are meritorious bec
For DuFour ceremonial ways o . cause §
1n how ceremony
1n a context of morality. To expla
and ground values and community ceremony
ron%otes and grounds values 1 a moral context, DuFour develops e‘1 cno
. . o "
Eetween content mertt and state merit. A belief has content merit (eplzsfefn;llc accep :
t hand. A belief has state mer1
levant, or sufficient to a situation a
1ty) 1f 1t 1s reasonable, re , e racie
' 1 came to the belief 1s associate
(ethical acceptability) if how one h a 5o
that embodies ethical concerns (cannot come to belief through prejudice)

XiX



WF"'

INTRODUCTION

DuFour holds that social practices that determine state merit (ethical acceptabili
entitlement to belief) are belief practices. He does not tell us 1f belief pricticesty;lsocf
determine social practices, but we may infer that belief practices are social practices “all
the way down.” Moreover, behef practices serve to meet the hum th l‘
epistemic needs of beliefs. e and

Thl.s positton brings DuFour to a real philosophical concern about the voluntarine
of bel%ef formation. He tells us that if “ought implies can,” then to say that “you ou 0;5
to believe” only means you “ought to practice as though you did believe,” T};ns et}Lccai
mandate appears to be grounded in the influence our beliefs have on our.commun t
since beliefs are dispositions that emerge mnto actions that can harmomze or fra mélftjs,
community. Thus, belief practices may embody a communal moral concern for %he .
of belief, beliefs are a matter of communal moral concern. and community memb e
entitled only to behefs that promote a harmonious comn’mmty e e

Dufour further tells us that the acts of experienced practitioners of the belief practices
glve rise to normative belief practice. Thus claims to knowledge, or to the need for
change, may be ethically objectionable or not admirable. Balanced belief systems would
be the product of concerm for the appropriate place of belief in a well-lived life. A;

1nter<?st111g question anses here: whether the belief practices, as deriving from sé:vcmi
practices, carry an epistemic or moral weight apart from therr benefit (mandate) to
maintain the harmony of a social group. Since DuFour does not explicitly explain how
social practice may be valuable 1n wself, we may assume that he means social ractice t;l
be valued for the benefit of the harmony and balance they bring ab ! o
creating behef practices. B bontas sl of
Two problems with this analysis can be detected The first that DuFour alludes to 1
the non-voluntary nature of the belief practices. The second issues out of the conce S
for harmony as a bottom-hne value m a native community. If a harmonious comm o
15 to embody 1njustice, then an unjust or unreasonable system, so long as it 1s har o
ous, would earn state mernt (ethical acceptability, or entltlemént status) e
DuFour’s claims secem to agree with other Native writers in tha.t in an Ind
epl.stemology, there 15 no knowledge that 1s an end-in-itself, Greg Cajete, for exa 1lan
claims that the notion that knowledge exists for 1ts own sake les outsu’ie of a I?:Erei
framework of Native understanding. DuFour says that the moral fiamework 1ts lfa
the context of deterniining what constitutes morally acceptable beliefs by refereﬁcee tIS
an approprnately relevant belief practice Further, because deep knowledge brin .
with 1t responsibility 1m 1ts application and sharing, communal guides are nefessarl o
order to acceptably implement belief practice; when beliefs are properl bahlry‘iin
they rcjﬂect belief practice. Thus the context for implementing a pbehyef ;a)cct;cé
determines the standard of ethically acceptable beliefs. So, for DuFour, an AJI])R‘HC’{
lI)l:li1gfcnous thedory of epistemnology would be contextualist, that 1s, jl;StIﬁCatlon fot
tef 15 gro
Commumgty. unded in the context of belief practice, whose aim s harmony of the
One problem Western philosophers may have with this essay 1s that 1t does not tell
why the ulumate epistenic justification is 1 the value of communal balance (‘;S
harmony. So also, as a contextualist theory of knowledge, without the context t]jlel‘z
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can be no knowledge, or knowing, and hence knowledge exists only when belief
practices develop, and are 1n harmony with communal well-being.

Part I1I, “Science, Math, Logic,” begins with a chapter by Gregory Cajete, “Phil-
osophy of Native Science.” Cajete holds that Native science 1s based upon a perceptual
phenomenology; scicnce is supported by lived subjective experience that operates as a
basts for objective explanation of the world. Lifeworld experience undergirds cultural
mediation and 1s the foundation of Native science. The human species shares experi-
ence and knowledge of nature with all hving things. Different experiences are a
function of umique biological difference. Cultural concepts of space, tune relationshup,
and hnguistic form are “rooted in a precultural biological awareness.”

Cayete tells us that Native American philosophy 15 ecological philosophy because 1t
1ncorporates information gained from “interaction of body, mind, soul, and spint with
all aspects of nature”’; with roots in cosmology, speculative explanations of the universe,
1ts onigins, characteristics and essential nature. Metaphysics roots cosmology because the
method of research has a cultural orientation of some tradition.

To understand cycles of nature 15 to recognize interdependencies of all things in

it is to have a physical, cogmtive, and emotional orientation like a map 1n the

nature;
d we mnterpenetrate

head. We are of nature, having an organic basis of thought, an
nature as we breathe. Native science imcludes philosophy, art, agriculture, ritual,
ceremony, technology, astronomy, farmuing, plant domestication, plant medicine,
hunting, fishing, metallurgy, and geology. Cajete would place philosophy 1n the context

of science.

Cajete contrasts Native science wit
as a static collection of objects Native science views nature as a “dynamic, ever-flowmng
arable from our own perceptions, the creative center from which
’ Cagete tells us that

h Western scienice. Western science views nature

river of creation, 1nsep
we and everything else have come and to which we always return.’
chaos, for example, from a Native view, ‘s both movement and evolution, the process
through which everything 1n the universe becomes manifest and then returns. Flux 1s
the evolving universe in self-creation. Everything comes into bemng from chaos and its
“offspring,” creativity. These two forces of ife, chaos and creativity, guide the umverse.
If we ask whether these 1deas constitute philosophy or poetry, Cajete would likely tell us
that they are both, that life is hike a poen, the manifestation of the creative spirit of the
umverse.

For Cajete, a precept of native sciencce 1s that there are
chaos and order. .. Self-orgamization or ‘creanvity’ out of the field of chaos occurs
everywhere 1n nature.” Another principle 1s the butterfly effect: when a small change 1n
a system has a cumulative influence on the larger system, displaying how everything 1s
related. The moment of perfect balance 1s inherent 1n chaos, which enables the butterfly
effect to be creative. Thus, “Native science 1s a reflection of creative participation, a
dance with chaos and her child, the creative spint.” This dance 1s a pathway of
perpetually responsive truth, the sprit of the dance of the umverse. Cajete’s chapter
foreshadows Cordova's thouglits about esthetics and creative thought.

Cajete holds that human vision may show the butterfly effect; 1t may transform an
entire community. The concept of the human body that has vision 1s based on an

“infimite moments of both
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as a means toward human ends. This, Norton-Smith claims, 1s antagonistic to an
Indigenous view of a natural and spiritual world of social relations where achieving a
balance, or sense of proportion, with all living things 1n the environment, presents a
moral path.

The last chapter in this Part, “That Alchemical Bering Strait Theory” by Anne‘?%
Waters, 15 about the pedagogy of teaching the logic of critical thinking skills. The ™
chapter portrays how contextual examples are relevant to methods of teaching that
empower understanding. Focusing on argument from Vine Deloria, Jt's Red Earth,
White Lies, Native students mspire one another to learn critical thinking skills, as they
discover ways to determine whether Delora’s concerns with the logic of Western
thought are shown to be justified. In the context of teaching about a particular critical
thinking fallacy, students grasp the application of logical skills in their own meamngful
cultural context. The pomnt driven home 1s that the meaningful and culturally relevant
contextual content of examples used to teach critical thinking can excite and mspire
Native students to learn. Thus philosophers can reinforee the acquisition of c¢ntical
thinking skills for Native students by using meaningful, famihar content to reinforce
understanding and praxs, for the recognition of cogmtively false conclusions This
chapter umplies an ethical maxim: using examples only from Western thought to teach
crical thinkig skills may prejudice students of other traditions 1n their acquisition of
these skills.

Part IV “Mectaphysics and Beg” begins with a chapter by Ted Jojola, “Notes on
Identity, Time, Space, and Place.” Jojola 1nvites readers to share the conceptual ways 1n
which the past and present of American Indian culture give a coherence to the future.
Again, we see a theme of continuity, this time a continuity of community 1dentity and
meaning through tune: for American Indians, “awareness of the past contributes to the
collective task of structuring their communities” for the future.

American Indians have not participated in the “meltung pot,” nor have we allowed
our culture to be reduced to the profane, claims Jojola. Rather, Federal Indian boarding
schools and Presbyterian missions developed and perpetuated a doctrine of divided
tribal communmnities and alliances. This schisin was based upon notions that trachtionalists
held values fundamentally different (conservative) from those of contemporary Ameri-
can Indians who appeared to accept new ways (progressive). The valve of novelty (new)
1deas, rather than traditional (old) thought, was encouraged by outsiders. This ideology
led many American Indians to believe that 1t was necessary to adopt modernization 1n
order to survive; rejection of traditional tribal values (and 11 some cases of the wisdom
of traditional elders) was part of that process.

Jojola tells us that many Indian commumntes today remain divided along these
historical lines Decisions about the acquisiion and redistribution of wealth (especially
since the rise of casinos), affect the development of Native commuiities. Intertribal,

intratnbal, and Federal controversies over clan kinship versus birthright commumnity
membership criteria, have contributed to the reducing of Indigenous numbers, and the
weakemng of our communities Indians have heen pitted aganst Indians as more and
more exclusive ways are developed to deny Indian birthrights. Jojola remunds us that
although language proficiency and social contexts play mmportant roles in dentity
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development, they cannot measure how 1ndividual actions create a coherent sense of
1dentity and communmnity.

Both “identty” and “community” are illusory concepts for Jojola. For example the
Western European tradition hinks geographical areas of land use to segregated areas of
social landscapes (residential, commercial, industrial, etc.), to create individual 1dentity
constructs based upon a dominant nomenclature of classificaion. Yet the Indian
tradition embraces notions of commumty as the embodiment of collective values,
where individuals are subsumed 1n these values. These two ways of developing com-
munity 1dentity seem to have little 1n common.

For American Indians, the foundation of values arises from and is mvested 1n land;
being born 1n 2 landed context creates birthright responsibilities to uphold the collective
community agenda of land tenure and retention of that land base. Thus American
Indian commumties carry an 1dentity of being intimately tied to sustainable territories,
where an individual’s identity of tume, space, and place create a land-based worldview,
complete with sustainable values.

This Indigenous worldview of sustainability 1s radically different from the industrial-
1zed and commercialized Western European notion of land as individual property rights,
belonging to a religious figure (pope), a pohucal figure (king), or an individual (citizen).
When land becomes reified “property” the landowner 15 emotionally and socilly
ahenated from the land base, and can sell those property nghts to another, and move
on to occupy (own) some other land base rights (commodity).

Jojola explains how the mdigenous Pueblo matrilineal hneage of clanships, and
patriarchal male leaders (who are endorsed and overseen 1n their roles by clan mothers),
creates a village, 1n aggregate. In this village, each clan 1s 1dentified with a cardinal pomnt
(direction from which clan returns to Pueblo), color (clan’s outlying territorral doman),
and totem (sigmifying umique human attnbutes learned from protector animal spirits). As
journeys (or separations) are taken by different clans (due to polincal dithculties of
consensus-gathering, or inclinations to explore surrounding territories), the transform-
ation and survival of the commumity 1s hinked to the returns from these experiential
learning journeys. Thus Pueblos collectively embody clanship experiences and adapta-
tions from these comings and goings that always return to the same place of origin, and
create a separate and distinctive worldview for cach Pueblo.

In these transformative worldview villages, Jojola tells us, “in no instances did their
community boundaries overlap. Rather, there was an interstice which, m effect,
represented a ‘no-man’s’ territory. In practice, these spaces between boundaries served
as public-way corndors for migration. As such, the intersutial spaces figured just as
significantly 1n the worldview of Pueblo relations as did theiwr own communities.”

Identity, then, becomes defined by a sense of place. Jojola tells us that niultiple voices
(disparate 1nterpretations articulated by distinct groups) and symbols (ascribing com-
monly held 1deals represented by the donunant group) create an American Indian
community 1dentity. As new projects integrate the past into the present via “voice”
and “symbols,” identity no longer exists 1n a space, time, and place continuum.

Jojola tells us that 1f American Indians do not understand the meamng of our
collective actions, we are percerved by outsiders as merely “playing Indian.” Thus,
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the motivation for Indigenous planning and change becomes not merely renforcing
cultural identity, but “to challenge the community into understanding how the past and
present serve to give coherence to the future.” Again, through history and planning, the
continuity of the identity of American Indians, just as the 1dentty and contnuity of
corn, both changes and remains the same.

Accepting Jojola’s challenge to understand how the past and present give coherence
to the future, we mught conclude that one task of an American Indian or Indigenous
philosophy might be to mtegrate the past with the present, in looking and planning
toward future collective action. Accepting this strategy, American Indian philosophy
will need to articulate and reflect upon the past and present of American Indian
contmuity 1n order to integrate the past with a future.

Contmuing with the theme of metaphysics and being, in “Language Matters,” Anne
Waters shows how nondiscrete nonbimary ontologies of being operate as background
framework to some of America’s Indigenous languages. This background logic explains
why and how gender, for example, can be understood as a non-essentialized concept mn
some Indigenous languages of the Americas.

According to Waters, discrete biary duahst ontologies informed most of
the “Western” European philosophy that migrated to America, and continues to mform
Western European thought as it exists m America. This Euro-Amerncan metaphysics
and ontology of logic, operating as backdrop framework, affected non-Nauve
mterpretations of American Indigenous thought for over 500 years. Because America’s
Indigenous ontologies were nondiscretely nonbinary, Euro-American and European
interpretations of Indigenous thought in the Americas obstructed communication
systems; this closed off the shanng of Indigenous 1deas and wviston. The mability
of Euro-American scholarship to recogmze and/or comprehend this different Indigen-
ous ontology worked together with other factors to foster colonial efforts that
erased many Indigenous 1deas, people, and cultures. Prior to colonization, Indigenous
cultures shared complementary nondiscrete nonbinary ontologies from Canada
to South America. With colonization came clashing ontologies fostering a lack of
communication.

Waters clams that understanding specific gender and ethnic concepts, for example,
from an American Indigenous philosophical perspective (Indigicentric) requires com-
prehending the conceptual logic of a nondiscrete, nonbiary, dualist ontology (that
stands as ontological backdrop) for these concepts. Waters uses hinguistic examples from
different tribes to bring home the point.

Embracing the world from this logical system means living a deep ontological alterity,
or different reality, from the Western European ontology of discretely bounded entities.
The standpomnt of this alterity requires a different pohitics: mnclustvity celebrated mn the
meaning of “all my relations.”

The Indigenous understanding that all things interpenetrate and are relacionally
interdependent embraces a manifold of complexity, resembhng a world of multifari-
ously assoctated connections and mntimate fusions Such a nondiscretely augregate
ontology ought not to be expected to easily give way to a metaphysics of a sharply
defined discretely orgamzed binary ontology. From an Indigenous ontology, some
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multigendered 1dentities may be more kaleidoscopic and protean concepts than Euro-
American culture has yet to imagine.

The last chapter in this section of the Reader is by Maureen E. Smith “Crippling the
Spirt, Wounding the Soul: Native American Spiritual and Religious Suppression.”
Smuth argues that the “mtolerance of the newcomers to Turtle Island has proven
devastatng to those who were here.” Smith holds that mtolerance was veiled as
moral superiority. To provide evidence for her claim, she develops an overview of
the traditional spiritual foundaoons of many American Indians prior to European
contact, contrasts these with European beliefs and views, and shows how European
history affected perceptions of American Indians and Native religion. Smith discusses
acts, laws, policies, and practices that forbid the expression of traditional Nauve
American rehgion.

Smith brings to our attention some basic spiritual foundations of Amenican Indian
spintuality that acknowledge community and ndividual dwversity. These foundations
mnclude: a recognition of nongendered bemng (energy, or force) which has no name; an
understanding that all of creation is alive and bound 1n sacred relationships necessitating
sacred responsibility; recogmizing that cosmologies were founded on land, water, sky,
and all of creation; knowing how geography bound sacred spots to spiritual practice,
remembering ongn stories that depict how people arnved in their place, bemg put
there by the creator sparit to live and stay there; and having religion practiced by sacred
ceremony, prayer, song, drama, and dance, passed via oral tradition and storytelling, to
future generations; and appreciating that human humor was often an integral part of
sacred ceremonies. The clowns (coyote, trickster, etc ) “renunded people not to take
themselves too seriously and to keep themselves 1n balance.”

Smuth carries us through a discussion of Native language meanings, mcluding the
absence of discrete concepts such as “good,” “bad,” “nght,” and “wrong.” All of life
was woven together 1 pre-Columbian thought, so that people lived an 1integrated
philosophy of Iife in the world, rather than a claimed tenet of belief about the world
The traditional language has potency, and hence power, and all art and craft are alive,
and hence sacred. All things, being animate and interconnected, are always in the
process of becommng with infinite potential. Humans can direct some processes of
becoming, and use dreams and visions to translate the potential 1into the actual. Tssues
of space and time were cyclical and reciprocal, connecting hiving 1ndividuals with future
generanons and ancestors. To be 11l was to be out of balance 1n the mind, body, and/or
sprit, 1n violation of the sacred with the natural environment. Smuth tells us that 1n the
context of such a philosophical understanding, each individual 1 responsible for main-
taimng body, muind, and spint 1n harmony with the cnvironment.

Smuth shows how aspects of traditional Native religion were maintamned while at the
same time some Native groups adopted Chnstian practices. She defends the position
that undergirding the Christian practice were Native values and ways of bemng wath all
our relations. She wn es examples of the peace message of the Ghost Dance at Wounded
Knee (1890), and the Natuve American Church peyote ceremontes (1918).

While discussing the US acts, policies, laws, and prohibittons limiting Native reli-
gious practice, Smuth discusses the ethnocentrism of concepts such as “heathen,” “lack
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of progress, barbaric,” “prnmative,” “good (;hﬁstian w.hiFes,” “civ11:
1zation,” “education,” “boarding schools,” “required mstructpn 1’r’1 Shrlstlan values,”
“pumshment,” “speaking of tribal languages,” “Indian behavior, English names,
“harmr-cutting,” “torture,” and “beatings.” Smith info.rms us that between rehglhous
teachings and the Nauve language there 15 a cmtical link that transcends translatu})ln.
We can only assume she means that not only are there concepts in Natve languages t act1
do not easily or adequately translate 1nto the English language, but that worldvi\z\; an
religious ways of being are embedded 1n languages. Without the framewor. or ;
worldview, however, mere cognitive translation fails to capture the connotative an

assimilation,

contextual meanings of words 1n the language.

Smith shows the mterlacing of politics and rehwion: the raiding of bural sites by
soldiers for skulls on the orders of the US Surgeon General 1n 1868 meant the decapi-
tation of our deceased; the forbidding of the Sun Dance (1883), the Potlatch (1884), and
mn 1921 of prolonged celebration by Indians, sacrificial destruction of clothing and
useful articles, immoral sexual relations, and use of drugs and sclf-torture by the Bureau
of Indian Affairs (acting against traditional sovereign rights). In 1923 there was a
government prohibition of any giveaways and, for those under 50 years of age, of

jon 1n any tradiional ceremony.

par\tX/IClltiatd?e forceZl US atizenship granted to Indians 1 1924 Smith informs us,
Native American religious protection mught have been granted under the Furst
Amendment to the US Constitution. But this was not the case And although the
Wheeler—Howard Act of 1934 seemed to promuse religious freedom, ggvernment
pohcies toward Indians created assumilation (with acculturation), resulting n ternun-
ation of tribal status, relocation mto cittes, and further eroding of Native American
-chg rights.

lLl}\bllt?rﬁlglltghat although the American Indian Movement created public awareness of
Indian sssues by overt action 1 the 1960s, Smuth reminds us that the 1954 ruling agau}l:t
the use of peyote was upheld in 1970 by the Controlled Substance Act. Nor did the
1968 Indian Crvil Rights Act, the 1976 Bald Eagle Protection Act, policies regarding
use of sacred sites, and the 1978 American Indian Freedom 9fRehg1on Act provide any
protection for Nanve Americans to practice our Native religions.

Smuth concludes that “there 1s no freedom of religious practice for Native people 1n
the United States.” She considers whether any court cases have provided the pron.nsed
religious freedoms for Native Americans, and concludes that no results were obtained,
until the 1989 National Museum of the American Indian Act was passed, requinng an
mventory and return of all Natrve objects to thewr rightful owners, the tribes (foﬁowed
by the Naave American Graves Protection and Repatriation Act). Finally, the mem—1
can Indian Rehgious Freedom Act Amendments of 1994 provided for the tradltlon:;
use of peyote for rehgious and other purposes. No sweeping legislation, however, SnnF
notes, 1s present yet to protect the diversity of American Indian religious practices.
Smith maintains that although today there 1s a resurgence of American Indian religious
practices, as Indians reclaim the sparttual and rehigious legacies of our ancestors, without
more sweeping legislation or court protections, our current Optimism remains only as a

hope, and not a legal rnight.
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In conclusion, regarding cultural appropriation that reinforces cultural suppression,
Smith raises the question whether New Agers will ever respectfully acknowledge they
have “no mherent right” to practice Native Amerncan religions unless Nauve people
allow that.

Part V, “Phenomenology and Ontology,” opens with Marilyn Notah Verney’s “On
Authenticity ” Notah Verney tells us that because she was raised by her grandparents on
the Diné (Navajo) reservation 1n Arizona, she has no problem knowing what American
Indian philosophy is; yet answers for her to the questions “How can outsiders study
American Indian philosophy?” and “How and what can American Indian philosophy
contribute to traditional academic philosophy?” are much more difficult. Her own
contribution 15 to tell her listeners about the difference between academic and Native
philosophy.

Academic (Euro-American) philosophy, Notah Verney tells us, engages philosophy
with questions, and analyzes by taking apart what 1s, so that 1deas lose their relation with
all surrounding things Native philosophers, however, engage 1n philosophical thinking
by talking, and engage philosophy by making connections betwecen all things, giving
everything meaning, and approaching the world 1n a holistic manner.

As an example of this difference of approach, Notah Verney analyzes how Euro-
Americans view land as parcels of commodity for financial gain, rather than as some-
thing sacred and holy. An Indigenous understanding of land 15 about a relationship with
the land. She tells us that if her reader can understand Natuve Amenca’s spiritual
relationship with the land and our connections within the umverse (a metaphysics
that all things share life, and an ontology of equality in relation), then it may be easier to
understand our Indigenous people, our culture, and our traditional beliefs. She shares
with us the Diné (Navajo) story of the creation of her people, and 1n so doing tells us
how she understands American Indian and “Western” philosophy to duffer.

Notah Verney shares with us how parts of the work of Heidegger, although he 1s a
European philosopher, articulate and clarify how she views herself in relation to others.
She claims that American [ndian people have unconsciously drifted from our own way
of being when we regard our own being to not include others. To succumb to this
way of being 1n the world is to give way to a domnant colonial hegemomc ontology.
Embracing authentic being, for American Indians, means to embrace all our relations,
and to recognize the balance of interdependency and interpenetration of our hfe and
being in the world, with all hving things.

Native people have a responsibility to share and teach our philosophy, especially with
those who feel themselves to have other than dominant 1deologies, and also with our
own people who have strayed from the good red road. American Indians have much to
contribute to academic philosophy, and according to Notah Verney 1t 1s best taught
orally, to be kept alive. Remamming true to an Indigicentric perspective means that
American Indian philosophy can onty be kept alive by oral methods; yet through these
methods we can help make connections with traditional academic philosophy and
philosophers.

In “Phenomenology of a Mugwump Type of Life m an Autobiographical Smppet,”
by Leshie Nawagesic, we are presented with a phenomenological account of coming to
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know Indian identity by recogmzing our difference from the dormnant culture. Mixing
metaphors for race, ethnic, and class difference, Nawagesic tells us about his first self-
awareness, or reflecion upon being, safely wrapped in a tikanagan (cradleboard) in
Northern Ontario. He then shares what 1t felt ike being gawked at by sneering passers-
by while packed like human cargo 1n the back of a truck, the sadness and despair of
discovering tuberculosis and having to leave lus family and stay in a sautorium, visiting
home with his family 1n Gull Bay, and then the anguish and humihation of abuse while
attending a Catholic boarding school for Aborigimal chuldren.

Taking us with him through cach of these lite passages, Nawagesic employs trad-
itional descriptive narrative when he articulates, with detail, hus memory of the land-
scape and environment, includmg what he names “sanitorium scenery.” Ever observant,
he recounts eyes-open experiences that forewarn, and are premomtions of his future
He shares a personal, revealing story of deep, sharp, clear, and acute iyury: “I immedi-
ately experienced a tremendous amount of pam all over my body with the shghtest of
movement, including each time I inhaled . .. the bullet went through the door leading
to the porch and came to rest in my left gromn arca.” From this moment on, along with
Nawagesic, we understand the feeling of mability to blame the umiverse for particular
personal harms, and at the same ame feel the despair of not being able to contol the
cvents of his life.

Whether reciting how numbers were assigned on children’s pajamas, towels, and
other items, in reverse order of their ages, or conveying the huge, dark, yet always
lhomelike and receptive shape of Mountamm McKay, Nawagesic closely inspects the
environment as presented to him, and shares his current experiencing of poignant
niemory. The human spirit of resolving and embracing contradictions of both the
beauty and horror of life comes through Nawagesic’s phenomenological narration.
The psychology of human struggle and acceptance of the ievitable permeates thus
chapter, portraying the stamuna and will of the human spint

Nawagesic struggles with his human nature, not to be overwhelmed and overcome
by the unnecessary harm he views 1n the vista of his landscape. He portrays an mner
strength and skeptical mind, a spirit struggling to understand and survive 1n his [ndigen-
ous environment of colonial North Amierica. From his perspective, the environment 1s
seemingly indifferent to the harms inflicted by human people. Nawagesic’s existentiat
analysis springs from his lived cognitive dissonance amidst the cultural confusions caused
by walking two paths at once. These paths are laid out by two very different cultures, an
Amenican Indigenous land sustainabihty culture, and the European colomal industrialist
and property-centered culture.

In “Ontology of Identity and Interstinal Bemng,” Anne Waters argues that being
American Indian means not fitting a definition or idea about Indianness, but experi-
encing meamng in the world from a particular type of consciousness, a consciousness
with a creative cognitive dissonance that anises from social positionality. For Waters, a
unity of identity arises from relaxed interstitial weavings of multiple meanings, that
come to be 1n what she refers to as a landscape of uncertainty.

This chapter shows how a worldview creates and is created from constant and
continual change, or animation of being m the world, through shifts of voice, 1dentity,
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hgrmg, vision, speech, organizational frameworks, and epistemological knowin
Living through events 1n the world historical, personal and political honzon gives rli
to generational identities and collective responsibilities that assist i particular projects 1
the world to create balance and harmony m the environment among all 11‘V1r}:g ghin sn
In such a worldview, the individual is both the creative entertaining poet, and tgh.e
destroyer of hegemonic relations m the world In this role humans appe;lr at 0r71€e to b
pulling together interstitial converging spaces of cognitive dissonance to arrive at .
calmuess with clarity of vasion. ’
”Part VI, “Ethics and Respect,” begins with V. F. Cordova’s “Ethics: The We and the
L7 Here Cordova argues: “In the West, codes of conduct are based on the concept of
the individual as the ‘bargaining umt.”” Yet she claims. “a code of conduct cafr)l b
base(‘i on the description of the human being as a social being . . . within the c.o.n.fmes oef
the “We.”” What 1s assumed about human nature grounds whether a communi
understands proper human behavior to rest upon mdividual or group action. Y

Cor : |
dova explains how human nature [-prmciple societies 15 about mdividuals

;t war, always m conflict with outsiders of the immediate bargamnmg unit. Yet
uman nature 1in We-principle societies 1s understood to be essentially social, and
K

mteer- C
er-community cooperauve. In We-principle societies, the other 15 seen as interde- .

pendent with the self, or rather, without the group there 15 no self. In We-culture
ethical codes are internalized as proper social behavior. In I—culture.s of autono .
mdl\{lduals, ethical codes hie outside a person, externalized i codified rules or lawznt?lzi
require 1nterpretation. In reading this chapter, 1t may be worth thinking about the
zgiriuh\fn(liijonrizi of Nawagesic 1in the context of Cordova’s analysis of assumptions
Cordova discovers smularities between Armstotelian Greek ethics and America
Indian ethics n both cases it 15 accepted that humans are social beings, and humanrs1
wish to remam within a social group, and thus act not sumply from h;bltuatlon or
exercise of autonomous free will. For human beings enculturated to “We”, or so1c1al
group, ethics, group disapproval creates great mental anguish and gref, N;wa vesic’s
cogmuve dissonance, for example, creates angush and grief, for he cann.ot full gbe 1
either world, but is always a part of both worlds The traditional Indigenous unlt';/ ofthre1
group, learned early 1n life from the fkanagan, 1s torn away by the takings of th
Tndustrml colomal culture Ths feeling of belonging seems to be ontolgglc;l amlse
. Nawagesic’s life, as he 1s continually separating from his fanuly due to YIH S
schooling, etc. -
Cordova holds that when an I-culture person adheres to or fails to adhere to an
external code of behavior, if the consequences of the behavior make no difference. then
1t doesn’t matter whether the person’s behavior adheres or not to external law Th11s w ‘
of being 1s antithencal to an understanding of ethical norms that arise from éomrﬁu N
canive understanding and common goals and values among group members .
Cordova tells us that Nauve Americans (unlke the Greeks) add tou“the “We’
defimtion of human beings the 1dea of equality” that extends to all forms of life
Because a Native understanding of Iife extends to all that 15, the entre umversé
participates 1n the hife process Hence a Native American philosophy recogmzes equal
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respect for all hving things as interdependently being both parent and child of the Earth
and Universe. Being a part of all things, everything 15 as one process. Thus, argues
Cordova, a Native view embraces equal difference, whereas the “Western” European
view embraces hierarchical otherness. Cordova asserts a difference between teaching
Native American concepts of autonomy, responsibility, and self-sufficiency, and teach-
ing shame and guilt. Offering examples from her own life, she shows us rather than tells
us the meamng of these ethical concepts

As example, Cordova tells us that environmental ethics in the West 1s about respect-
ing the rights of trees, animals, etc.: “It 1s not ever about a concern that the cheap cup of
coffee is purchased with the misery of a coffee plantation worker.” She also tells us,
almost 1n umson with Greg Cajete’s butterfly principle, “the pebble” like an action of
an individual, “creates far-reaching ripples throughout the entire pond.” The recogni-
tion of the We factor, how we are 1n relationship with all living things 1 the umiverse,
15 an essential aspect of Native being and ethics. Selfanterest, Cordova nught say, can
only benefit Indians 1f the mterest 13 consonant with commumnity mterest. Concluding,
she tells us, “the We and the I produce different lifestyles, different ethical systems,
different worlds.”

Thurman Lee Hester, Jr., mn this text, presents two chapters that, taken together,
articulate an American Indian ethics of esthetics, “Choctaw Conceptions of the Excel-
Jence of the Self, with Implications for Education,” and an American [ndian esthetics of
ethics, “On Philosophical Discourse: Some Intercultural Musings.”

In “Choctaw Conceptions . ..~ Hester first tells us that although he 15 a citizen of the
Choctaw Nation, he can speak only for himself. Hester claims that Choctaw excellence
1s what Choctaws do, because from a Choctaw perspective “what you do defines what
you think 15 excellent.” One of the elements of Choctaw excellence 1s sensitivity to
context. To be concerned with and aware of context confers value on context. For
example, to value hustorical context 1s to value context of traditions and lives of elders.

In the context of talking about excellence (the context for ethics) Hester tells us what
Choctaws do by carefully shiding from the Euro-American method of doing philosophy
to a2 Choctaw way, which is to convey information through a story. He tells us a story
about language: only a non-Choctaw would ask the English question (n Choctaw),
“Do you speak Choctaw?” because for a Choctaw speaker, it would be enough to say

“Speak,” smce 1if you didn’t know Choctaw you wouldn’t know the word and if you
did know 1t, you would understand the meaning 1s a question, and you would reply.
Thus story 15 also 1ntended to show that Choctaws place great value on efhciency.

Hoster tell us another linguistic story to show us that Choctaws hardly cver cngage 1n
correction. To do so would show disrespect by assuming one person acts correctly and
the other docs not, and would set up a situation of superior and nferior.

The subtle humor Hester shares 1n telling us his real-hfe stories portrays the import-
ance of paylng attention to context, both in respecting a stone by takmg the ame to

examine its quahities before placing 1t back, and by giving 1t the respect of interacting
with 1t rather than trymg to place force upon it. While learmng how to sluft gears n a
truck, Hester provides an example of the importance of context 1 learmng. If you have
cver tried to help someone remember the context of the gearbox when teaching a
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person how to drive (that 1t really does all synchronize together if not forced), you will
certamnly understand the lesson Hester presents about context m the st ’l}al h
father teaching him how to drive. e e
The lasth chapter 1 this Part s by Laurie Anne Whitt, “Biocolomalism and the
Commodification of Knowledge.” Whatt pomts out that Indigenous knowledge and
knowledge systems were mtally deprived of cogmave standing by colomal dents
However, the more recent problem facing Indigenous peoples 1s that “the commodlﬁ—.
cation of Iudigenous spintual knowledge has become the specrality of the New A
industry, the commodification of traditional medicinal knowledge has become tl%e
specuahity of the pharmaceutical mdustry, and the commod1ﬁcat13n of plant enetli
resources and Indigenous agnicultural knowledge has become the specalit gof the
commercial seed industry.” Thus traditional knowledge that had been col}lfectlvely
known for generations 1s now being privatized and commodified at an accelerating rate
Whitt cautions that the current relations of power between dominant Western and.
silbordmated Indigenous cultures will be reinforced and strenvthened by the Human
Genome Diversity Project, as mterest groups align wath the dgmmant agents’ actions
:[Oetatrs;i]l:l?iaif;azzlc(isﬁsoféziigfizfe11e:mg, huntig, imd crop cultivation are given
. g 2 . As such, they require the practice of a gft
relationship or reciprocal exchange, binding the human to the nonhuman world
These gifts from the nonhuman world need to be respectfully admired, and res ect.
for nature must be mawntained as part of the contextual requureincents of v,vorkmo VI\)/ h
Indigenous knowledge. o
Legally transforming community information mto the private mtellectual property of
private corporations, umverstties, and individuals, as commodities for sale the};eniuc
marketplace, shows us how questions ot knowledge cannot be divorced from ukesuons
ljfpm;ver. This mcludes the power of logical debates in divergent political con%truals of
mn?}\lz\; cIE{IiinXhét;:OtI:eugt‘jetrl;iat;t]f)i;lt;:1L:1111<z;a(1)1t;gtt1:11;cuc mforination, as 15 beig done
, < patenting of hife-forms. Rather
than collecting and storing Indigenous ancestors m museums and scientific institutions
she tells us, the very basis of our life-formis themselves are now being collected Th ’
creat'cs a loss of power among Indigenous peoples and, as a corollary, :ccoulltabllity bl;
dominant players for responsibility 1n accepting these gifts. It creates an obligation to
allow Indigenous peoples to determine how this gathered mformation 1s to be used
The obligation to protect and not misuse the information 1s an obligation to act With.
respect for the natural world and for future generations. This re(&ulres receptivi
reciprocity, and responsibility to be enacted m the protection of Indigenous (an
Morcover, traditionally these gifts of information remain, 1n an Indwelk JteXt,
with the givers, and inalienable. ’ SO cones
Whatt informs us that the appropriate response from those interested preservin
%f)enetlc diversity has already been formulated by Indigenous cnucs of the Humu%
versity project: an mvestigat e ’ (
and that tlie ise of any mof:eyoaisli:: g‘loen:atlllfeL :oflfltl(ilogcie Ifi‘o‘us D e mnent
! g itication of Indigenous imfor-
mation ought to be part of the principle of reciprocity applied, and 01t?t’ed n return
to Indigenous peoples. These efforts may preclude therr c‘ndangerm:nt, and would
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hopefully lower the social, political, and economic imbalances between the dominant
and subordinated cultures of the world. As Whitt tells us: “It 15, after all, the givers of
gifts who must determine when, to whom, and how the gifts are to be given.”

Part VII, “Social and Poliical Philosophy,” opens with an analysis of law by Steve
Russell, in “The Junsprudence of Colonalisn ™ Russell claims that “junsprudence 1s a
fertile field for American Indian philosophy because our status as objects of legal
discourse makes the mquiry urgent.” Russell pomts out that Indians study for utthitarian
ends a law that has failed to protect our property, our culture, and our lives. He finds 1t
unsurprising that American Indians have generally not supported assnmlaton Roussell
remunds us that 1t 1s fitung we do thus because, quoting the words of Dann May from
Lee Hester’s later chapter (22) m this book, 1t 1s “the difference between orthodoxy on
the European side and orthopraxy on the American Indian side.”

Russell argues that a legal externabist approach to law, with 1ts skepticism of estab-
lished power relations, 1s the only rational position with respect to the law for American
Indian legal scholars. I1e holds that because federal Indian law presents normative
confusion, the logical chaos of 1t can be overwhelning to Indian legal scholars of any
tradiion Only the postniodern fascmation with text, he clamms, suits the legal expern-
ence of American Indians “as objects 7 For Russell, much of federal Indian law 15
orthopraxy frustrated by mnconunensurability. The hermencutic turn 1n law founded on
mcommensurability, leaves Indian scholars, according to Russell, more mmpressed than
not with Michel Foucault’s view of truth.

This radical position 1n relation to federal Indian law 15 being taken by a Texas state
justice, who carefully walks readers throuzh Chuef Justice John Marshall’s Cherokee
trilogy. aset of opinions which fashioned a iprudence essentially based on the doctrnne
of “Chrsttan discovery” although stated m terms of European superiorty. Russell
explicates how Marshall’s sleight of hand results 1 “the Trail Where We Cried,” the
forced muhtary removals where thousands died and which broke generational connec-
tions with our elders, where we experienced uncompensated appropriation of our
collective and 1ndividual property, and a devastated economy for Indian nations.

All students, Russell clanns, Indian and non-Indian, ought to be famihar with an
historical reflection upon the method and meamng of the law, as that body of law that
sanctioned mamfest destiny and perpetuated (stomulated) the myth of “the vamshing
Indian.” Russell wants to know what kind of legal system “prestdes over the conversion
of matural abundance nto wealth for the colomsts and dependence for the natives ...
while using the tny portions of land left in native hands for disposal of toxic wastes.”

Using the methods of postmodermism to exposc the philosophical fraud of the legal
systen 1s a way to deconstruct that system. But the postmodern claim that concepts such
as truth and nght are no more than power relationships will not be cnough for
American Indians, who will require a narrative that our resistance to assimilation will
not be futle because, as Russell renunds us, “we wall not be assurulated.”

Dale Turner, 1n “Oral Traditions and the Politics of (Mis)Recognition” argues that
Indigenous peoples have answers to “Western”-framed plulosophical questions such as
“\What 15 the Truth?” and “What 1s the nature of reality?” Unique ways of understand-
g the world are embedded within oral traditions, clarms Turner, and becausc of the
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Ind}gellous—Coloni&l relationship, these ways of understanding are subsumed within the
political practices of the donunant colonial culture. Practices such as the discourse of
nights, property, nationalism, and politscal sovereignty of Indians, however, “can only be
recogmzed and affirmed from wathm the legal and polincal practices of the domimnant
cultqre.” Hence, Indian scholars need to take up two tasks: “to explamn to the
dominant culture why our ways of understanding the world ought to reman i our
communities, and to assert and protect the sovereignty — nationhood — of our commu-
mues.” Turncer, followimg Delora, calls Amnerican Indian meellectuals who are engaged
mn thus task “word warriors.” i
Turner clamas that “the normative concepts that dnve these [political] discourses have
evolved with httle or no influence from American Indian mntellectuals ” Asymmetry
charactenized the Indian challenge to justify and/or explain legitimacy to soverciune,
according to Turner. In the explanation 1s a telling of who we arc and how we came :u lm:
here by reating oral lustory. Legal argument, however, does not embrace the methods of
oral argument as legitimate argument m courts of law Turner discusses an example of one
court deesion, however, clammimg that Aboriginal title (not ownership) may be justified
by oral tradition, and that a dialogical approach to resolution of land claims mnioht be
Prcfemble to a hingation approach He concludes that this approach to law cbrcated
Juridical space that accepts oral tradition as a legitimate source of evidence (knowledge)
Aside from advocating the necessary role of word warrtors mn contemporary Indlg:‘n—.
ous culture, Turner contributces to the dialogue of Aborigmal rghts a good cxplanation
?f what the concept of “homeland” means for Indlgcnkous pez)ple. “The notion of a
homeland’ 15 not simply lands, but everything around one’s world: land, ar, water
stars, people, anumnals, and especially the spirit world.” “Homeland,” n essence create;
worldview and vision. 7

In “Repatnation, Rehgious Frecdom, Equal Protection, and Institutional Racism”
we see Annette Arkeketa embracing the role of word warrior for our people Arkcketa
argues that the Amencan Indian Religious Freedom Act (AIRFA) and the Nauve
American Graves Protection and R epatnation Act (NAGPRA) work together to repair
the harm of centuries of racist practices exhibited by unethical and 1ronmoral tederal
pohctes of grave-looting She notes that people of color, women, and non-property
holders i the USA required the use of special Amendments to the US Constitution 1n
order to demand protection of our freedoms. In this article Arkceketa 1s concerned wich
First Amendment religious rights.

Whether looting of corn (sacred food), funerary items (sacred artifacts), or our
remams (sacred bones), these acts by Europeans were encouraged by uox;ernn]ent
policy, first i1 Europe, and subsequently mn the USA. Arkeketa ;‘accs thlbs history mn
the context of colonsal empire-building that justifies extermination policies toward
Indigenous people. The Indian Removal Act was not only a way to gan caster access
to colomzefmd people our Indigenous lands, but also operated to assist n the decon-
struction of rehigious and sacred practices and ontology, destroying the very culture of
Indigenous occupants of the land. In consonance with the words of Maureen E. Smith
Arkcketa holds that these genocidal pohicies of the American government forceci
rchigious practice underground, a situation that continues today.
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From the US Surgeon General in 1867 enacting public policy to gather Indigenous
crania, to accumulation of our remarns 1n museums (most notably the Smithsonian), the
US government by 1995 had accumulated as many as 2.5 nullion Indigenous dead,
whereas the total Indigenous population was only 2 million m 1990. Arkeketa nghtfully
claims that these human rights abuses aganst our people and culture constitute crimes
aganst humanity. She takes us through examples of asymmetrical treatment when the
US Army uscs a double standard for treatmg Euro-American and Indigenous remains.
Today this market remains hvely in auction houses and flea markets, and the bounties of
plundered gravesites, Arkeketa holds, are obvious m museumn displays.

Arkeketa also explains why the disciplines of anthropology and archeology are against
bills to protect Indian remains, citing their work as advancing the progress of scientific
data. Arkeketa counters, clainung that the collection of such data has been of Iittle
scientific value, and has spurred the policy of continung genocide of American Indians
by the US government.

Cinmng Vine Delona, Arkeketa tell us that “the scientific conunuuty has never
provided Indians with hterature showing how experimentation with Indian remains 1s
necessary, proper, ot beneficial.” She claims that recently, since some Native Aniericans
have become anthropologists and archeologists, we have been able through the repatn-
\ton movement, to create our own gatekeepers and have our remans returned for
reburial Finally, Arkeketa tells us that “the journey for Indigenous people to reclaim
our ancestors 1s also a reclamation of our constitutional rights.” Yet 1t 1 far more, for
our reclammung, our ancestors show us powerful spiritual resources in our land, and in
reclanning these resources, we are “watching out for the well-beng of their duldren,”
thus leading the struggle for all of humanity to protect human nights for all people by
respectmg the return of our ancestors “back to the earth, where we belong.”

Part VIII, “Esthetics,” opens with V. F. Cordova, an artist, talking about “Ethucs:
From an Artist’s Point of View 7 Cordova argues that the principles of esthetics and
cthics are balance and harmony. The background from which an artist takes on an arist’s
tdentity 15 embedded in a metaphysics that defines the world. Artists who seck to disrupt
the world see an mnherent chaos n the universe, and force 1t on the viewer. This 1s the
“Western” artist! The “artist as scientist,” Cordova tells us, holds a metaphysics suggest-
mg “chaos 15 temporary, order 1s dommant ™ The role of the artist 1s to help viewers
understand chaos as well as order by showing an underlying stability in chaos, a stability
of balance, not stillness

The responsibility of the Natnive American artist, as co-creator in the universe, 18 as
scientist and healer, representmg “a point of stability that endures all change, absorbs and
transforms all chaos.” The Native artist 1s a product of a group that produces and
nurtures huntan bemgs. Through a process of watching and cxperimenting, Cordova
tells us, the Native Anierican artist comes to be as artist not by learming technique, but
by learning a way of bemg m the world If to become a persont i Amencan Indian
communities 1s to learn the consequences of one’s acts, then to become an artist
1 Native American community 15 to develop a way of bemg that can know the
consequences of one’s own acts; developed 1 such a way as to have community
members recognize this development and apply the label of art to the individual’s
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accomplishments With this communal recognition comes a responsibility to the
community which accepts the individual as artist. The Native being 1s, as artist, the
butterfly whose cevery action can set off a serics of events having conscquences. The
artist 15 aware of this ripple effect caused by the stone thrown into the pond This
awareness, Cordova argucs, 15 a responsibihity for adding to the world a new thing, a
thing that will have consequences.

Cordova tells us that the Navajo Night Chant both renunds us that the world 1s a
place of beauty, and that we are to add to that beauty. This dual reminder, Cordova says,
15 about there being no distimcnon between estheties and ethies. “The umverse 15 a good
thing — the goodness 1s inherent 1n the fact that the moving, living universe operates on
the prinaples of balance and harmony.” As part of the untverse humans must hold to
these ways of understanding our place 1n the world, and the human role of mantarning
world balance. “The principle of the artist 15 reponsibility,” as co-creator, healer, and
scientist i the community

In “Along the Horizon a World Appears: George Morrison and the Purswit of an
American Indian Esthetic” David Martinez presents some answers to the queston why
(the honzon of) Lake Superiors a sacred place, and how George Morrison, an Opbwa
abstract pawnter, remains consistent with hus Native traditions. Martinez argues that as
Mormson breaks free of his academuc traming, and meditates upon his place of ongm,
his activity comes through the act of pamting wself. This thesis 15 renimiscent of the
argument John DuFour presented earlier m this volume (chapter 4), that the knowing
and hving of one’s Indigenous tradition rests i ritmal, or act Martinez tells us that
Mornson accounts for his paintings by his hifestyle, which allows his art to emerge from
his imagimation, as connected with his “subconscious” m a synthests of meditation and
dream; this synthesis creates 1n his Abstract Expressiomsm an immediate effect of a
concrete moment OF Cxpt‘rlcn(ic th\VCC” pilllltcr ,’Jnd viewer In hlS HOHZOU SCI'TCQ thc
horizon 1s a natural phenomenon that operates as motif for organizing space n the
pamting

Martinez tells us that Morrison was “fascinated and . . . comforted by the vastness of
space, because 1t 1 along the homzon that the ‘mystery” of hife appears 7 To enter a
gallery of Morrison paintings, he tells us, 15 to enter a place of loosened time and space:
“Morrison evokes a world before there were humans and language.”

Because our relation to the world 15 given to us in dreams, 1t 15 1n dreanung that we
discover the self hiberated from the mundane world And it 15 11 dreants that we are free
to cross the cognitive boundaries between things, finding ourselves a part of everything
m the cosmos. Martinez tells us that “just as Morrison has blurred the line separating
earth and sky, so too has he blurred the linc between traditional and nontraditional ”
Perhaps 1t 1s m the blurrmg, 1n Morrson’s horizon, that Cordova’s moment of esthetic
stillness can be found. Or, as Martinez tells us, the artist 1s like the storyteller, for they
both mvoke naturc’s mythical past, bringing 1t to present experience, evoking feelings
of relationship with our environment

It as m this sense of space, and of place m the world, where the present expands to
encompass the past and future, that we humans can understand ourselves as part of
nature, which articulates a Nauve philosophy, and a Native spirituahity From this sense
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of being wath the universe, which 1s also ourselves, springs a metaphysic and epistemol-
ogy that articulates and defines all other fields of academic philosophy. For as we come
to know oursclves 1n the world, as of the world, interdependent with and part of naturce
through the very air we breathe and chemuicals we consume, we discover the human
self, as not discretely separated, but rather immersed m and vulnerable to all cosmic
forces.

The self m this experience 15 the paradigm of the “We” of wluch Cordova speaks.
And this We only nondiscretely locates being in the world. Tt 1s this esthetic being i the
world, cmbracing the meditative ambience of Morrison’s Florzon Scries, that gives rise
to a Native philosophy of being 1 the world that finds human place.

In the last chapter, “On Philosophical Discourse. Some Intercultural Musimgs,”
Thuraan Lee Hester, Jr, agamn places self-introduction m the context of the Choctaw
Nation, and proceeds to illumunate a difference between Euro-American and Native
American philosophical method. He claims that in Euro-Amernican philosophy answers
(which are beliefs or dispositions toward reality) are the means of attaining an answer.
Not so for Native American philosophical tradittons, however, clams Hester, and tells
us a story to show why.

Tn one of Hester’s classes on Native American identity, a student asks a visiung elder,
“What makes you Creek?” The clder proceeds to list a short set of practices which
nught make a person a member of the traditional Creek religron Hester tells us this
Creck elder would call this the difference between Euro-American religious orthodoxy
(behief) and Native American rehigious orthopraxy (action merging theory). THester tells
us. “If practice 1s at the core of Nauve American philosophy, then how you go about
domg that philosophy may be as much or more mmportant than what 15 supposedly
bemg sad.”

Euro-American philosophy, in othier words, concerns right argunient and behef. Yet
Native American philosophy concerns practices that just are! Hester tells us that because
there are no “schools” of Native American philosophy, “msight ganed from experience
will be crucial 7 Native American philosophy will need to merge practical experi-
ence with formal traming m the Buro-Anierican tradiion 1 order to work out
an understanding of Native American philosophy for those of predomumantly Euro-
Amernican thought. (Here we are renunded of hints of Manlyn Notah Verney's
admonition that there 1s a responsibility to teach non-Natives about Native culture )

The role of Euro-Anicerican philosophers 1n American Indian acadenuc philosophy,
Hester tells us, 1s like that of a “Yuchi cornstalk [that] acts like a pole for the bean, while
the bean acts as a guywaire, supporting the cornstalk 1 cven the stiffest wind.” Euro-
American philosophers will be the ones to open the gates of academuc philosophy n
order to tram “those Native Americans who wish ta enter academe” and “will also help
to recogmze and bring the wisdom of the Natuve American tradition to a larger
audience.”

This volume opens a new field of academic discourse In the future 1deas articulated
i thus book about nature, and the human place and relatons 1n and with nature, will
continue to be thought about and discussed by American Indian clders, scholars, and
mitellectuals. T look forward to reading, teaching, and sharing many more scholarly
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works 1n thus field The philosophical doors are cracked open, and like reviving nations,

American Indian philosophers will continue to walk 1n two worlds, alongside our AMERI C AN IND IAN S AND

ancestors and elders, and on the paths of cultural struggle that articulate our Indigenous

being. May these doors remain open, and may they never be closed again May P H Y
American Indhan philosophy and philosophers be respected and appreciated for what P H I L O S O

we are, as carricrs of human ongins on this contient, and believers of 1deas about all

our relattons of the umwverse There will hkely always be sacred knowledge that

Amernican Indians will hold close with our tribes, against colomial mtrusion But many

of the authors here speak about a necd to share our ways of hemg, for mn the sharing, as

1 orthopraxy, the ethics of a traditional rapport with all the universe can be understood

and acted upon. And when this happens, the harms of cognitive cultural dissonance will

hopefully be lessened.
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PHILOSOPHY AND THE TRIBAL
PEOPLES

Vine Deloria, Jr.

People of American Indian descent are now seeking admission to one of the most
respected and hallowed ntellectual enterprises of Western civiizanon — philosophy.
Thas last bastion of white male supremacy does not admit members easity and the
roadblocks ahead arc of such magimtude thac 1t 15 doubtful that very much will be
accomphshed. In the last century Astan philosophies have come under examination by
Western thinkers, but have failled to be mncorporated nto any perspective that would
pomt toward a real planetary metaphysics or epistemology. Can American Indians domng
Western philosophy, or articulating philosoplues based on their tradinons, do any
better?

Trnbal peoples have traditionally been understood by Westerners as the last remnants
of a hypothetical earlier stage of cultural evolution, and this so-called “prinutive stage”
of human development 1s a necessary preamble to any discussion of human beings and
the meaning of their ives. Tndeed, the stereotype of prumitive peoples anchors the
whole edifice of Western social thought. We need the primitive so that we can
distinguish Western civiization from 1t and congratulate oursclves on the progress
that we have made. John Locke and Thomas Hobbes may have articulated the :dea
formally by begmning their theories of the social contract with a hypothetical stage
whereimn primitive people established a society, but subsequent generations of Western
people have wholcheartedly accepted the mmage without any critical exanumation of 1ts
vahidity. Thus the attitude of many philosophers 1s that Amernican Indians must represent
the stage of human developrent in which superstinon and ignorance reigned supreunc.
The prinutive 1s further concerved as having a prescientific perspective; that 1s to say, the
carly peoples are beheved to have desperately wanted to use the miethods of saience to




VINE DELORIA, JR

explamn their world but were unable to form the abstract concepts that — when
universally apphed — allowed Western people to gain their msights Thus the arcle is
logically closed and the possibility of exchanging 1deas is neatly eliminated
Could there cver have been a time when tribal peoples and Western pcloples could
have discussed abstract concepts 1n a philosophical setting? Historically, the opportun:
exwsted during the first several centunies m which the two groups c,ncounrcrcd cac?;
other. And in theory modern tribal peoples who have been 1zsjolated from the activities
of the industrial world could still converse o11 sonie unportant topies. Thus WC( have an
increasing number of books describing the “dreamume” of Australian aborieines and a
few scholarly articles desernibing some of the belies of African tribes, This pt;cudo(con—
versation appears more often in popular literature and has not made much umpact
within the ranks of professional philosophy. For American Indians the pcrloc? of
opportumty probably ended for most tribes around 1900, when the last gencration of
people born free were m an elderly meditanve stage of their lives o
When we speak of American Indian philosophy today, we are probably talking about

several gencerations of Induan people who have popular notions of what Indian ];hlloso—
phy might have been or might become withim the Western philosophical enterprise
Conditions ut Indan communities have radically changed 1n the past generation s(f tllmé
the experiences and memories of most people today refer back to rhciommumtl‘m that
exasted m 1960 when the many Poverty programs began to bring modern Wésre;n
civilization to the reservations. Elders of the 1960 might well have known some of the
old behefs and ceremonues, but more hkely they Woulkd have remembered the boardin
school days of the 1920s They would probably have cxpressed regrets that the lni
been taken away from their relatives during their childhood years Wth they couldyha;e
learned something from their elders. Thus we have a body of pcople wantng to be
Indians but badly handicapped by the rush toward assimilation that we have seer? i the
past 40 years. An elder today, age 75, would probably remember the Great bc dression
of the 1930s and the revival of ceremones 1n the 19505 but would know litdé el‘s‘e of
any importance.

The possibility that we do have, however, 1s the sense of the knowledee of the old
people as recorded by non-Indians, beginnmg with first contact and conznuuw untl
the 1930s and m some cases the 1950s, when the last men who fought a ’urth the
United States were sall alive. But even tns matertal can be suspect James Walicr noted
n the earher part of the twentieth century that the old men at Pine Ridee Wecre
disgruntled with the gencraton following them for changing the pronunaZtion of
sacred ceremomnial langu iwc 1o a slang that faled to capture the precise meanings that
the specific words contined  People may claim to have this same knowledoe todka‘ but
such claims are mosty wishful thinking The task today 1s that of mtensive ?eseﬂrc}f and
study to enable people to project what the various tribal peoples probabl mé : t h
they described the world around them. P

A projected American Induan philosophy 1s further handicapped by the popular social
setting 1 which Indians live today. Wath the popularity of Indians n the i96()§
1 movies such as Billy Jack, the artculation of weird psychedelic teachings populanzea
by Carlos Castaneda 1n the 1970s, and the emergence of the noble Inihan ecologist
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n the movie Dances with Wolves m the 1990s, things “Indian” have become more
fantasy than real. Indian Iife, culture, rehgion, and beliefs have become so bastardized
that we have Indians mterpreting their traditions as 1f they had a mussionary purpose.
Some modern pracutioners of ceremonues st that their ceremorny was mtended for all
people of good faith — even if that good faith existed only during the length of the
ceremony.

In the 1960s many Indians spoke using a royal “we” when they told of beatings by
nuns for speaking their own language or bemng kidnapped and taken far away to school
or not seeing a white man until they were teenagers. These conditions did still exast on
the Navajo, Hopi, and Tohono O’odham reservations. But 1if they claim that these
experiences occurred mn Oklahoma, South Dakota, Montana, or Minnesota they were
indeed a rarc event that needed to be documented.

Many of this generation who claim to have suffered these imagined hurts are now
getung older. Some of the same people are now clamming that they were 8 or 9 years old
when they were spirited away by traditional elders and rased 1 a secret place where
they were taught all manner of sacred things by the last elder who knew the ceremonies
and beliefs of ancient times. Combinng the two clarms to create an accurate history of
the past 40 years, one would conclude that thousands of nuns dressed 1n therr traditional
penguin costumes roamed the West m an effort to stamp out Indian languages and that
at the same time all the Indian children were being hidden by traditional elders m
obscure box canyons where they performed tradinonal ceremones 24 hours a day. It1s
exceedingly difficult for this generation of people of Indian descent to intelhgently
work their way through this poliucally charged morass.

The struggle to define 1dentity and establish credentials has existed for quite 2 while
and shows no «gns of declining So the development of American Indian philosophies
may well experience many advances and retreats as well as some bitter intemal quarrels
challenging the statos of the ndividuals attempting to do this philosophy. When word
gets back to the reservations there will certainly be some controversies about the
authenticity of Indian acadenucs, who will be hard-pressed to defend their speculations
and 1nterpretations Already 1n the discussion of Indian philosophies we have seen
claims that only on reservattons and m villages can there be any development of an
Indian philosophy of any value. Here the 1dea of philosophy certainly dernves from the
popular Anerican notion that 1f a person has certam staunchly held opruons he or she
has a “philosophy.” So differentiating the techmcal requirements of the philosophical
discipline for local people will mvolve much time and attention This situation will
probably exist everywhere that a tribal group attempts to speak with the Western
philosophical tradition

What then are the necessary requirements or ideological context in which an
American Indian philosophy can be created? First in consideration must be the deeply
held belief that there 15 something of value m any tribal tradition that transcends mere
belief and ethnic pride. Instead of developmg an 1dea of cultural movement that has
prumuve at one end of the spectrum and modern at the other, great care must be taken
to 1dennfy tribal socictics and Western thinkmg as being different 1n thew approach to
the world but equal i therr conclusions about the world
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This demand for respect must touch all points where the two groups come 1nto
contact with each other. In other words, Indians must examime some of the sanie
phenomena as do Western thinkers and must demonstrate that their perspectives and
conclusions make scnse. Western science and philosophy have generally worked with
syllogisms and general terms 1n the belief that some kind of knozvledge can be denved
from this kimd of thinking, although on close exammation much of the knowledge is
tautological 1n nature and leads nowhere. Only 1n recent years has the adnnssio?l ok
cquahity become meamngful. Percy Bridgman, m The Way Things Are (1959), once
observed that while Westerners used the syllogism to expand thelr(knowledqé Amen—
can Indians chose sunply to note many sinnlar concrete cases and rcnlcmgcr’cd what
they had many tumes venfied to be true from their own experience.

How does this process work? In the West we would subnut the followine propos-
1uonal thinking as capable of giving us knowledge. “Socrates 15 a man; allbmen are
mortal; Socrates 1s mmortal 7 For the [ndian the response would be: “Oh, ye,s 1 once met
Socrates, and he was just like the rest of us so I assunze he 1s mortal also I;’l both cases
there 15 an assumpuon. In the proposition “all men are mortal,” we cannot truiy ver‘1f§‘/
our statement. We have not yet met all men and we mfer from the limited number we
have observed that our statement holds true. The Indian also assumes that all imen are
mortal but he requires empirical venfication 1n the remembrance that Socrates 1s
because he once met Socrates and venfied that he was a man hke himself Thus proeess
of verfication reduces substantially the number and kinds of statements that Indians
would be willing to make But 1t substantially enhances the veracity of statements ti)at
are made Whereas the Western syllogism simply ntroduces a doctrine using general
concepts and depends on faith 1n the chamn of reasoning for 1ts verfication tl?eolndla}l
statement would stand by tself without faith and belief. I suggest that the qu,cstlon of all
men’s mortality 1s sull open for the American Indian on thehposmblhty that some men
are immortal but have not yet been encountered.

This discussion makes 1t appear that no real difference exists. But 1f we investigate
further we will discover that the 1dea of a man for the Indian 1 quite spectfic and exists
within a much broader field of data than that of the Western thinker. Suppose thé
Indian had a dream or vision n which a creature resembling a nian appeared. Such
phenomena are reported 1 both Western culture and Indian experiences The West-
erner would ymmediately reject the dea that any spirit can appear 1 a dream or vision
and be as “real” as ordinary wide-awake life experiences. Durning the Indian’s dream the
man-figure can do things that physical humans cannot do. He can become 3 bird

animal, or some other entity depending on the nature of the dream. Yet he falls w1th1n’
the defintion of man that would be taken wto consideration by the Indian when
making a statement about human mortality. Obviously he 15 alive and a part of the
Indan’s world.

In the West such experiences are written off and said to be mere delusions. But what
15 a delusion? What 15 beng discarded here? The Westerner rejects the e-xpenence
because 1t 13 not a material thing. He nsists that the expernence be “real” - 1.c. a physical
presence that can be subjected to some form of mechamcal testing. The Indian does not
believe that the world 1s wholly matenal, and allows for the existence of real but
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nonphysical things. The Westerner msists that experience be rational, i.e. contaned
within a cause-and-effect chain of events, and the inclusion of his experience m such a
chain gives him the guarantee that his experience is rational. But cause-and-effect 15 a
crude way of explaming the world because, as we know from quantuin physics, 1 at
least the quantum situation, there is no cause-and-effect. Would that also apply to
phenomena of larger sizes than quantunt experments?

The doctrimal exclusion of certan kinds of phenomena by the West has no basis
except the superstiion that certain things cannot exist. How do these superstitions
become so entrenched 1n a society’s beliefs, at a level so deep that 1t becomes unthink-
able to voice them? | was once on an Episcopal church commuttee that bad a petition
from the Indians on the Fort Hall reservation to move the church a long distance from
the graveyard because the people said ghosts were bothering them when they went to
evening services The commuttee found this absurd and hilartous unal I reminded them
that the reason that the church was near the graveyard was the belief of their ancestors
that unless graves were as near as possible to the church where the Reserved Sacrament
was kept, the devil would come and steal their souls. Much plilosophy and theology 11
the West 15 simply revered superstition.

What has happened 1 this case? In the West the ongmns of things are lost
as knowledge increases and general statements are made using syllogisms containing
concepts of which we have lttle knowledge Over time people forget the ongn or
meaning of concepts and begin to make statements that have no real content but are
filled with whatever references they nught wish to endow them with. The requirement
that Induans place on themselves to have some kind of empirical verification for
statements precludes them from making the kind of statements the West takes
as knowledge, and 1t keeps their mnds open to recerve the uncxpected and to
remember 1t.

Charles Eastiman related a story of his uncle hunting and encountering a clever
coyote. The uncle had killed a deer and hung it from a tree Then he heard all kinds
of yips and yelps and the racket sounded Iike a pack of coyotes about to attack him and
take lus deer. Upon mvestigation he discovered 1t was but a single coyote that was
running around cnergetically behind a lull making various noses imitating a whole pack
of coyotes, with the hope he could bluff the man and make off with the meat. Thus
completely unexpected behavior suggested to Eastman that anunals had as complex and
creative mental processes as did humans.

We may scoff at such reports but we do so from the position of living n an urban
industrial society that has no contact with the wilderness landscape and the creatures
that mhabit 1t. We are taught to believe from the very begiining that ammals have no
feelings, emotions, or ntellect. We assume that they function by “mstinct,” but this
word only covers up our ignorance of the capabilities of anunals. This mcident 1s very

rare, 1t could possibly be observed only once 1n a bifetime by a very small percentage of
people. Those people would have to be i the wilderness where coyotes live and be m a
sumlar situation. “Scientifically” and “philosophically,” such behavior would not be
possible. Empurically, 1t 15 possible as reported by an observer meeting all the requure-

ments of the coyote world.

1




VINE DELORIA, JR.

We could use this example to explore many topics. Perhaps the best use of 1t would
be to mtroduce mnto philosophical thought the 1dea that consciousness involves consid-
erably more than French thinkers meditating about themselves on cold winter evenings.
That proposition, howcever, exposes the wide gulf that separates the tribal peoples from
Western thinking. Tribal peoples mnclude all forms of life 1n their body of evidence from
the very beginning, so that their concepts must be more prease and mvolve consider-
ably more evidence. Their statements must be framed m ways that are applicable not
sunply to humans but to living creatures m any circumstances. Many tribes include 1n
the roster of iving things certain kinds of stones that 1n therr experience have consider-
able powers They use these stones to gather information, predict events, and perform
healings. In the West, of course, the use of crystals to perform a wide variety of
functions 15 now taken for granted without a corresponding change in the expansion
of empirical data, the cringue of phalosophical foundations, or refinement of scientific
or philosophical conclusions.

In the West knowledge 1s arranged to support the proposition that matter produces
nmund The most comprehensive statement of this belief can be found 1n the writings of
Pierre Terlhard de Chardin, but 1t 15 obvious that most Western scicntists and thinkers
uncritically accept the 1dea The proposition can casily be reversed, however, to state
that mind (or spirit) manifests itself as matter. James Jeans long ago concluded that the
physical world, 1n 1ts essence, looks like a gigantic thought. Certainly the sophisticated
“fields” that physicists behieve they desernibe today are not matter m the usual sense but
merely predictive statements of possible results of a restricted experiment. They exast, 1f
anywhere, 1 the nunds of physicasts

Were Western philosophy and American Indian philosophy to meet and discuss this
varance, how would they do so? Indians of course could cite modern physics and arguce
that the Great Mystenous Energy they experience i the physical world, that which
muahes everytlhing ciergene, 15 compaable to the energy ficlds of pliysics. Indeed, one
Western writer, Fred Alan Wolf, has already made such a suggestion It 1s not, however,
finding the final term for which a concept can be devised that 1s important. Rather, 1t 1s
the development of a philosophy based on the concept — how the concept 15 applied —
that 1s important. While Indians would enthusiastically 1dentify spiritual phenomena
they have experienced as representative of the basic energy, Western thinkers nught be
significantly mhibited for fear of ndicule by their colleagues.

If we look closely at the vocabulary used by Western thinkers and examine their
concepts, we will discover many thungs that are bunied deep 1 the psyche of Western
man that have no content. Among these 1deas are “law,” “science,” “god,” and “truth.”
No adequate or precise definition can be given for these concepts because they are not
only philosophical terms but also have popular connotations Thus “law” can be
anything that appears regularly, that 1s devised to control human behawvior, that has a
statistical basis, or that arises as a boundary 1 experience or capability. We all recognize
that “science” can be almost anything from a behef in the regularity of physical behavior
to a fascination with the physical world 1ssuing m curtosity. “Truth” can be a logical
chamn of reasoning resulting in one and only one conclusion, or a mere esthetic feeling.
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“God” has as many meanings as living individuals to articulate them, but none of us
knows where the concept onginates

How would American Indians handle similar concepts? First, in many tribes these
concepts would not exist apart from the concrete situations 1 which there was a need
to describe and remember spectfic feelings or insights. Thas process would ehminate
discussions 1n ethics of the “greater good” that were suspect from the very beginnng.
Second, comparisons between varying manifestations of any of these concepts would
depend on the memory of previous situations i which the same or sinular reflection
created the same or sinular feelings. By moving back and forth withm the memories of
the past a place would be found to place the sitwation under consideration 1n the
memory bank. Experiences would be disingumished by the specific event that created
the memory.

How i this process could a body of knowledge be derved that would be useful to
people and help them orient themselves to the world they live 1n? The S1oux Indians
tell the story of the manner m which they recerved the Sacred Pipe. It mvolves the
sudden appearance of a woman who wstructed them 1n 1ts use and gave them laws of
Iife and then turned mto a series of different-colored buffalo and disappeared This story,
for those people, 15 true. It 1s an ancient expenicnce. When the Oglala Sioux holy man
Black Elk told this story to John Netharde, he remarked: “Whether 1t happened so or
not. I don’t know, but 1f you thmk about 1t you will see that 1t 1s true ”

Is dhis attitude not akin to a statement of “faich” m that 1t calls for belief 1 an
unsubstantiated event? It certainly 15 at least an expression of faith i the tribal traditions.
But dus ateitude licks the mtensity with which Western peoples hold therr faith Black
Elk sumply gives his observations; he does not attempt to convince Nethardt. A
nnsstonary, Reverend Cram, once came to the Senccas to convert them and recited
the story of Adam and Eve. When he was finished the Senecas msisted on relating one
of therr creation stortes. Cramn was hvid, arguig that he had told dic Senecas the truth
while they had recited a merc fable to him. The Senecas chastused Inm for his bad
manners, saymg that they had been polite m hstenmng to his story without complainng
and he should have been willing to hear their tales

It 15 not difficult to see that the lndians are totally pragmatic in tlus sitcuatton They
have stories, Cram has stories; but what 1s important 1s the fellowship and dialogue
between the parties and not the competiion to define truth — smce truth 1s a matter of
perception. One might therefore describe the Indians as true relativists, possessing no
criteria except what happens to strike their fancy. Such 1s not the case. The transnussion
of stories of ancient times, along with social relations with other peoples, provided
boundaries beyond which people did not go. Theur truths were truly thers and others
were entitled to their truths. As Black Elk saw 1n one vision, the umverse was made up
of many peoples, each having their own circle within which they hived The task was to
find onc’s own road, whether as a people or as a person, and not to worry about how
other people hved their lives or what they beheved and practiced. So instead of being
relativises the Tndians recognized that there were different perspectives which had equal

clam to veracity.
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Western thinking, I do believe, has the same manner of transmutting its philosophies,
and thus the fantasies and foibles of the Western past masquerade as boundaries also.
Physicists can talk about unseen quantum entities that can only be inferred by the
rationality of mathematical equations, and their qualities and quantities are taken
sertously although they are entirely artificial constructs. But when doctors describe
near death experiences they are viewed with great suspicion and their data are subjected
to 1ntense scruuny. Efforts are made to demonstrate that electrical currents placed on
certain parts of the brain can reproduce certain aspects of this experience. In the USA
we can cnticize the government all we want. We cannot, however, express any doubts
of Darwinism and evolution. We do not have the cvility that marked tribal societies,
even with the past knowledge of human bemgs that we arc believed to possess. We
could gradually, given sufficient ume, 1dentity Western boundaries precisely — they
would be those things that we refuse to cnticize. The Indan boundares were m the
manner 1n which people related to each other, not what they were taught to believe

Among the most inportant differences between tribal peoples’ and Western thinking
1s the concentration i the West on the solitary individual to the exclusion of the group
— a perspective now rendered obsolete by quantum physics. We kinow today that the
1dea of the individual 15 meaningless, but much of our philosophy, law, and religious
thinking continues to make the individual the focus of attention and the starting point
for all other analysis. From John Locke to John Rawls, the important decisions are to be
made by mndividuals possessing nether father nor mother, village nor mbe, age nor
gender In tort law we have the “reasonably prudent man’

s

who always drives more
carefully or acts with greater caution than real people. In rebgion we have the “snner”
who can be saved from his transgressions even while he creates a society in which others
are deprived of sustenance. The ethics of Kant and Anistotle fall apart completely when
we begin to attach any attributes to their 1dea of the person and what he/she knows.

The vanious Indian tribes recogmzed that individuals who had no loyalty to anyone
else were exceedingly dangerous to have around. Beginning even before birth, people
prayed for the unborn child i an effort to establish a family context into which she/he
would be born. The pregnant mother visualized the heroic people that she knew,
hoping her thoughts would help the baby develop while yet 1n the womb. Through the
family, clan, and society there was never a time when an individual Indian was not a part
of the cooperative activities of others. It was believed that people are the sum total of
their relanonships The punishment for hemous crimes in many tribes was banishment —
the refusal of people mn the tribe to conunue to recognize the huinamty ot the
wrorngdoer.

In contrast to the West, where “nghts” reign supreme, the tribal peoples through
fanuly, clan, and societies created a clnate i1 which “responsibihity” would be the chief
virtue. One had all manner of duties toward others and could expect to reap the benefit
of one’s loyalty m fulfilhing these responsibiliies by receving m return the blessings
created when others fulfilled their responsibility reciprocally Individuals were not
believed to stand alone but to perform the dutes required of a father, grandfather,
son, brother, or cousin. A complete rendering of these responsibilities produces a
volume comparable m every way to the massive philosophical systems of Hegel,
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Anstotle, and St Thomas Aquinas because each possible role that could exust carried
with 1t speaific duties toward people occupying all of the other roles.

Perhaps too much attention has been devoted to providing examples of the difference
between Westemn and American Induan thought. The reason for providing anecdotal
examples 15 that there 1s no philosophy of American Indians apart from the concrete
actions of people m a well-defined physical sctting. Indian elders and holy pcople did a
oreat deal of speculation but 1t was regarded as a pasime, reflecung on expenence, and
::hd not substitute for the expertence 1self Elders reccived a hearng and cheir counscl
was more often than not hecded primarily because people recognized that, if nothing
else, they had a hfetime of experience dunng which they were presumed to have
understood what their various experiences meant

When American Indians now come before professional philosophers and request
entrance mto this professional field, the vast majority of the petiioners will have
virtually no experiences of the old tradinonal kind. The majority of them will begm
1 the same place as non-Tndians wishing to write on American Indian philosophy. The
difference will be i the degree to which Indians take their own traditions seriously and
hiterally. If Induans themselves give their own hentage the respect 1t deserves, an amazing
number of 1ssues can be brought forth that Western philosophy does not presently touch
on. Foremost will be the view that all knowledge must begm with experience, and

further that all conclusions must be verified easily 1n the empirical physical world.
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WHAT COYOTE AND THALES
CAN TEACH US: AN OUTLINE
OF AMERICAN INDIAN
EPISTEMOLOGY

Brian Yazzie Burkhart

SOME INTRODUCTORY PRINCIPLES OF AMERICAN
INDIAN PHILOSOPHY

Coyote 1s described as a plulosopher i many American Indian stories. In part, this s
because he wonders about things, about how they really work. Often mn doing so,
however, he forgets hus place ut the world, he does not remember how he 1s related. He
renunds one of the stories of the beginmings of Western philosophy and the Greek
thinker Thales Plato tells us the story of “the Thractan maidservant who exercsed her

wit at the expense of Thales, when he was looking up to study the heavens and tumbled é o

down a well She scoffed at hun for being so eager to know what was happening 1n the
sky that he could not see what lay behind hum and at his feet” (Theaetetus 174). One
could quite easily replace the names n this story with Coyote and Rabbut, or Coyote
and Skunk, or Coyote and Snake, and so on, and have any number of American Induan
Coyote tales. Coyote, hke Thales, 1s made fun of for his actions, actions that arise from f ,‘\‘;
his dislocation vis-a-v1s the world around him |

—~

Now, despite being objects of ndicule, Coyote and Thales seem to provide a starting
point for our mvestigation of American Indian philosophy. But they do so by cxempli-
tying what 1t 1s not. Plato uses the story of Thales to make clear what philosophy is. He
explans that “{the philosopher] 15 unaware what his next-door neighbor 1s doing,
hardly knows, indeed, whether the creature 1s a man at all; he spends all his pamns on
the question, what man 1s, and what powers and properties distinguish such a nature
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from any other” (Theaetetus 174). The stories of Coyote, conversely, are meant to show
Coyote’s mustakes. Like Thales, Coyote has forgotten the simple things. He has
forgotten his relations. He has forgotten what 1s behind him and at his feet. When
' Coyote behaves m this way, he always finds trouble. He 1s mocked 1 these stories

,\‘ because he 1s behaving 1n the wrong way. The stores are meant to show us how not to
vact; they show us what philosophy 1s not, and not, as m the case of Plato and Thales

swhat 1t 15 and ought to be. This 1s one of Coyote’s stories told to me as a child:

Coyote 1s wandenng around 1n his usual way when he comes upon a prairte dog town
The prame dogs laugh and curse at hin Covyote gets angry and wants revenge The sun s
high 1n the sky Coyote decides that he wants clouds to come. He 1s starting to hate the
pranie dogs and so thinks about ram Just then a cloud appeats

Coyote says, “I wish 1t would rain on me.” And that 15 what happened

Coyote says, “I wish there were ramn ag iy feet ” And that 15 what happencd.

“I want the rain up to my knees,” Coyote says And that 1s whar happened

“I want the 10 up to my wawst,” he then says And that 15 what happened.

Thf: water continues to rise higher and lugher as Coyote thinks and speaks about 1t
Betore long, the whole land 1s flooded In this story, we are supposed to learn from
Coyote’s nustake, which s not letting what 15 right (the right way to act regarding his
relatives the prame dogs, and so forth) guide his actions, but rather acting solely 0121j the
basis of hirs own wants and desres. We are supposcd to sec also from thl?stoly that we
must be careful what we do, what we want, and what we think and speak, 1 general.
We must never forget the things around us and how we are related to those things. We
can refer to this last point as the principle of relatedness. The 1dea here 1s simply that the
most nnportant things to keep i nund are the 811114p‘k_"t11111gs that are directly around us
n our experience and the things to which we are most directly related. (In calling these
weas prineiples, 1 do not mecan to give them special plilosophical status [n An;encan
Indian thought, they are simply ways of being. These principles are merely abstractions
from these ways of being. We shall soon see that prmciples n the traditional philosoph-
/ical\senst‘ have no place m American Indian philosophy.)
| Coyote also 5119ws us that the questions we choose to ask are more important than
~any truths we might hope to discover mn asking such questions, smce how we act
mmpacts the way the world 15, the way m which a question will get answered. The way
in which we ask questions (the way 1n which we act toward our relations) guides s
then, to the right answers, rather than the other way around wherein what 1s trTJG derCt;
the method of questioning and the queston itself (1.c |, we can ask any question we
desire and 1n any way we desire, and the answer will remain the same). We can refer to
this as the imits of questioning principle Part of what underhies this princple, besides
clearly, the prinaple of relatedness, 1s the 1dea that how we act 15 not merely a result 0%
causal mteractions with the world. How we act 15 not merely a response to stanuli. The
world 1s not empty and meanmgless, bearing only truth and cold facts. We participate 1n
the meaning-making of the world There 1s no world, no eruth, WIthC;Ut meaning and
valge:, and meanng and value arise 1n the intersection between us and all that 1s afrbdﬁhd
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us How we behave, then, in a certain sense shapes meaning, gives shape to the world.
In this way, what we do, how we act, 1s as important as any truth and any fact. We can
think of this as the meaning-shaping priciple of action.

American Indians refer to this principle over and over agamn when asked certamn
questions by non-Natives. When asked such questions, Nanve elders will respond by
saying, “We don’t talk about those things,” or “It 15 bad to talk about those things.”
These mterdictions generally leave the questioner puzzled. But the confusion seems to
arise from a lack of understanding regarding the underlying philosophical assumptions
mnvolved. With the am of making clear these assumptions, bere 15 a list of the principles
addressed so far first, we have the principle of relatedness and, second, that of the limits
of questioning. We also have the meaning-shaping prmciple of action. But there 15 at
least one other prmaple mvolved m this interdiction as these three principles arc
supported by a fourth that we nught call “the moral universe principle.” The 1dea 1
snnply that the universe 1s moral. Facts, truth, meaning, even our existence are norma-
tave. T thi way, there i no difference between what 1s true and what 1s night On this
account, then, all investugation 1s moral mvestigation. The guiding question for the
entire philosophical enterprise 1s, thens what 1s the right road for humans to walk?

Now, this general shape we have given to American Indian philosophy s hardly
adequate, at least as 1t stands. First, we have by no means gotten to the most hasic
principles. We have only begun to scratch the surface of what are the real underlying
philosophical ssucs. Second, the surface prmaples are themselves stll unclear The
second principle seems to imply that more knowledge 1s not always better since 1t seems
to say that there are things we cannot or should not know. But how can there be such
things? What sort of view of knowledge 15 at work 1n such a prohibinon? It makes us
wonder how such a thig could ever count as a view of knowledge m the first place.
Furthermore, we are left wondenng how stuch a view of knowledge would relate to the
notion that nght action deternunes truth, and not vice versa. And it acting m a certain
way leads to the wrong path, creates the wrong eruth, how do we krnow when a way of
actng will lead to the right path or cven which 1s the right path? The pomt s that once
we push these philosophical principles far enough we are faced most directly with the
question: “What 15 knowledge, and how could we possibly have 1t giveu these prin-
ciples?”

Amecrican Indian philosophy, as we have begun to see and will continue to see, 1s
quite concerned with the questions asked. American Indian philosophy has a very
different relationship to questions and question-formation than does its Western coun-
terpart. It 15 generally thought by Nanve philosophers that questions are most often a
sign of confusion and musunderstanding. The answer to a question often lies 1n the
question itself rather than n some solution outside of the question The problem
a question addresses 1s typically one that 1s rased by the very question iself rather
than some actual state of affarrs. And yet, given what we have described above, nearly
any Western philosopher wall ask at least the following two questions: “How do you
know which 1s nght n the first place?” and “How can less knowledge be better?” This
second question 1s partly a result of Western philosophy’s incapacity to grasp the idea
that certamn things should not be known, and the first anses from Western philosophy’s
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so-called battle with skepticism From the perspective of Western philosophy, 1t 1
generally thought that more knowledge 1 always better. (By Western p}P:dZs’o hS
here I merely mean maimnstream Western philosophy, the tradition that led from Thzle}s/
to modern Anglo-American analytic philosophy- the kind of philosophy that 1s usuall
called merely “philosophy,” with no adjective. The point of this distinction 15 s1m ly
that there are a number of fringe-dwelling philosophers, never quite accepted b Sly
mainstream, who should not be saddled with the previous charge.) Of course We}:t \
philosophy has always had skeptics m onc form or another who :lalm that ccrt’aln thlrelm
cannot be known, but there seems to be no way for 2 Western philosopher th%z
mamstream tradition to clann that things we can know we should not knowaven those
who claim that there are things that we cannot know do not typically see th1.9 as positive
We must scttle, they want to say, for this limuated knowledge But by saylr‘)g‘tl}us the.
lmphc'ltly suppose that we ought to have more and thereby disallow the notlol’l thi}t/
there is some knowledge we should not have. Even the knowledoe we cannot have \/\;6
ought to. Grven this implicit supposition, 1t seems umposstble tobcl;mn that knowl;d re
we can have we ought not to. But in American Indian thought, and for that matter i}n
many non-Western systems of thought, such an 1dea 15 not problematic. In these ways of
thought, the assumption 1s not already 1n place that mnore knowledge 15. always bet{teyr gr
that we ought always to have more of 1t. From the American Indian perspective
knowledge 1s not imuted since we have as much as we should. e
In what follows, then, we will concern ourselves with makmg clear this notion of
knowledge and how 1t relates to an understanding of the principles ofAmer;can Incilzt)n
philosophy. In doing so, Coyote and Thales will continue to be our tricksters leading u
by example from their nustakes to a nght understanding of American IndlAa’n phllosso—S
Phy. However, we must note that an adequatc understanding of the prnciples given so
far further requires a detailed analysis of what mught be called American Indlar;)mor 1
metaphysics. Here we would examime the way m which we can understand the claan_
that the universe 1s tself moral and how we can understand relatedness as a molra}

conce > we
pt However, 1n this precec we will concern ourselves ounly with understanding the
gtven principles via Natve epistemology. )

THE TRADITIONAL WESTERN APPROACH
TO EPISTEMOLOGY

Ehe \IX/sstern form of knowledge 1s expressed 1n a formula. The one most used 18!
nowledge = justified, true belief. If odge 5. d i
Fnowte bl - Jh d, true belief. If knowledge amounts stimply to this, then it
s ciear why 1t 1s impossible to clarm that less knowledge s better. Why would
Znyonc‘ ﬁhnd 1t necessary to have less true and justified behefs? However, in order to
1scover i ’
discover ow this might be the case, we must go back further into the methodology that
gives nise to the justified-true-belief fornula of knowledge. The formula “knowledge =
J;IStlﬁed, true behef” does not by 1tself necessanly conflict with Nauve philosophy, other
than perhaps the pecubanues of being a formula and what comes along with that. The
conflict arises at a deeper level in what, ultimately, we want this to mean
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In Western philosophy we call the study of knowledge “epistemology,” which
denves from the Greek episteme, knowledge, and logos, reason or account. This account
purports to lay out the defimng features of knowledge, the substantive conditions of
knowledge, as well as the lumts of knowledge. In large part, 1t 15 1n these areas alone that
the Western philosophical debate regarding knowledge arses: the analysts of know-
ledge, the source of knowledge (rationalism or empiricismy), and the vabilty of
skepticisni. Tn this way, many 1ssues regarding knowledge arce gencrally left unques-
tioned. One such modern 1ssue 1s the primacy of propositional knowledge.

Propositional knowledge is knowledge of the form “tliat somethmg 15 s0.” It 1s the
kind of knowledge that can be wrtten down, that can be directly conveyed through
statements or propositions. Tlus kind of knowledge 1s thought to have permanence. H
we make true and justified claims that something 1s so, those clarms will continue to be
true for ctermty. In Western thought, this kind of knowledge 1s generally thought to
be the pinnacle of philosophy

Unbke m many non-Western schools of thought, in popular modern Anglo-
Anicrican philosophy (which, as we have said, 1s for the most part what we mean by
Western philosophy 1n this chapter), the 1dea that non-proposttional knowledge 15 the
more mmportant, more basic, more fundamental form of knowledge has never been
gwven much serious thought. There are those who m fact claim that all knowledge
reduces to propositional knowledge. Here 1s the small and most Tikely madequate Tist
that philosophers 1n this tradition, who do not claim that all knowledge reduces to
proposttronal knowledge, recognize as non-propositional knowledge: knowledge by
direct awareness or acquantance, and how-to knowledge or knowledge of how to do
something There may be stll other forms or varnations that have becn overlooked
the monolithic focus on propositional knowledge. Whether or not this 15 so, 1t 15 clear
that 1n Western philosophy, non-propositional knowledge, if 1t 15 accepted at all, plays
little to no part in the work of philosophy

Another aspect of tradiional epitemology that has only recently become much of an
1ssue arises from one of the three components of the traditional account of knowledge,
and thrs 15 justification. It has seemed clear until quite recently to niost epistemologrsts,
with few exceptions, that justification requires foundations. To say this and then, by
extension, that knowledge requires foundations 1s to say that justification requires: (h
that at least some beliefs be not only justified non-inferentially, that is, that they be
Justified not on the basts of other behiefs, but also (2) that they provide justification for
those beliefs that cannot be justified non-inferentially, that 1s, those beliefs that without
the behefs m question would only be justified on the basts of other beliefs Unless the
first condition 1s met, there 1s no justification and no knowledue If only the first
condition 15 met and not the sccond, then our knowledge 15 very linuted, hnuted to
that of our own psychological states, for example. Part of the 1dea here 1s that for any
belief  to count as knowledge, 1t must be justified. If 1t 1s jusufied by another belief y,
then, 1 order for x to be justified, y must also be justfied. We can quickly see that
without something to stop this cycle, we will go on justfying wmfimtely. The founda-
tronalist claim 1s, then, that for there to be knowledge there must be a z or set of 2’s that
1s not justified by any other x and prowvides justification for y. Thus, m order for any
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prece of so-called knowledge to really be such, this knowledge must rest on a founda-
tion, something which, 1n a certain sense, does not rest on anything else.

THE AMERICAN INDIAN APPROACH
TO EPISTEMOLOGY

American Indians have encountered the kind of reasoning used m this argument many
tunes before. One such example 1s the routine response that Western pCO};le have given
to a certain Native account of creation. In this account, the earth rests on the back of
a turtle The Western response to this account 1s stmply the question, “What holds the
turtle?” One elder storyteller responded to this question by saymg sunply, “Well, then
there must be turtles all the way down.” The storyteller had no patience with th17s way
of thinking It seemed to her that asking such a question was like asking for proof that
she had a mother or for proof that plants grow mn the earth and nourlsbh the people —
questions, in her mind, that only somcone extrenicly confused would ask.

Part of the problem with such a question n this context 1s that 1t presupposes a certaimn
amount of knowledge. By askumg what holds the turtle up, the mqusitor assumes that
such a question should be answered in order to justify the mitial claim. This then assumes
something like the notions of knowledge and justfication detailed above, where for any
belief to count as knowledge, 1t must be justfied by another belief or be self-ustifying
Any belief, then, on this picture must be justficd by another behief or be 1tself&a
foundational belief, not requiring justification as it 1s incapable of being false, or wharever.
Now, there are many different ways m which this gets fleshed out m modern epistenol-
ogy, but the general requirement of justification remains the same. This 1s because the
tradiional view of justification is that justification 15 sunply evidence.

But, while something Iike this picture of justification seems mewmtive to the Western
philosopher, Amcrican Indian thuikers will find it counterintuitive Thus 1s because., for
American Indian philosophy, knowledge 15 quite a different thing from what we };ave
been describing. For Amernican Indians, knowledge 1s knowledge m experience, or if
knowledge does not sumply amount to ths, 1t 15 at least the most important knowledge.
Tlus 15 m complete contrast to the Western picture given above, wherein knowledge 15
propositional, or if knowledge does not sunply amount to ths, 1t 1s at least the niost
umportant knowledge. In contrast to propositional knowledge, which seems to be
designed to outlast us, to take on a hife of 1ts own, to be something eternal, knowledge
m expenience 18 the kind of knowledge we carry with us. This 1s the kind \of
knowledge that allows us to function m the world, to carry on our daily tasks, to live
our hves. This knowledge 15 embodied knowledge. We nught do best to call this
knowledge “hved knowledge.” Whatever we call 1t, this kind of knowledee 15 not
unproved by adding abstract propositional form and 1s not capable of bemOJubsuﬁed n
the foundational sense and seems to need no such justification. )

In order to get clear about the nature of such knowledge, let us look at a rather sumple
example Suppose a person learned to play a song on a musical strument without the
ability to read muwsic. She practiced the song many times after hearing 1t played by
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someone else until she reached the pomnt where she could play 1t herself. She plays the
song perfectly but could not say the first thing about the notes, the key, the tme
signature, and many other propositions regarding the song ttself. If her desire were to
play the song, then these abstract proposiions would only get i1 the way since as far
as playing the song 1s concerned her knowledge 15 complete. For American Indian
philosophy, knowledge is just hke this: 1t 15 ganed from expertence and used 1n 1t.

This lived knowledge can be likened to what 1n Buddhist philosophy 1s called prajiia.
In Mahiyina Buddhism, prajiid 1s the pertcction of wisdomr. It 1s called the heart of
wisdom. It 1s the wisdom 1n bodhiprajiid, the wisdom of enlightenment. But this wisdom
cannot be directly spoken or written down. It 1s a wisdon that is carried m one’s heart.
It 15 a wisdom that 1s held m experience. It 15 a know-how, but, as such, 1s fragile and
non-cternal It must be kept, as 1t can be lost 1f 1t 1s not held on to. One foolish notion 1s
enough to shut off prajiid This 1s clearly also an example of hived knowledge But lived
knowledge need not take on any mystical propertics, for as we have seen, 1t can have
great spiritual content (enlightenment) or simple content (the playing of a song) In
crther case, the knowledge as lived remains the same. It 1s only 1n what such knowledge
concerns that we find difterence

Now, 1 Western philosophy, 1t 1s gencrally thought that truth and knowledge are not
conducive to our ends, but rather are ends m themselves. Truth and knowledge arc
capable of guiding and shaping our action rather than being guided and shaped by 1t
But for American Indan thought this 1s clearly not the case. Knowledge 15 nota thmg 1o
the world that we can discover. Knowledge 1s not such that if we just peer into the
world Tong enough or just sit and think Jong enough, 1t will come to us 1n all of 1ts
unabated glory Knowledge 1s shaped and guided by human actions, endeavors, desires,
and goals Knowledge 1s what we put to use. Knowledge can never be divorced from
human action and experience. Thus, just because we can imagine somethmng that we
would like to know, or can formulate 2 question regardmg, this does not mean that
there 1s, 1n fact, something to know or that we have formulated an actual question
There 15 no magming possible things that mught be known. There 15 only what we
actually need to know, and this 1s a function of our practical ives. A question s, then,
real Just m case it arses m relanon to sonicthing directly at hand, some practical
concern. It 15 a question that comes to us and not a question that we formulate
Knowledge 15 then always concerned first and foremost with what 15 m front of us
and at our feet. Unhke Thales and Plato, American Indian philosophers see the act of
displacing onesclf from the world i order to do philosophy not only as unnecessary but
as highly problematic, since 1n domng so one 1s ounly guessing whether what onc 1s
striving after is really knowledge at all and whether the questions one has formulated are
cven really questions.

Now, let us look at a prece of embodied and practical American Indian knowledge 1n
context. Centuries ago, the Senecas acquired a prece of knowledge. Three sisters, corn,
beans, and squash, came to them. These three sisters told them that they wished to
establish relations with people. The sisters gave the people certamn ceremonies and told
them that 1if they carried out these ceremonies (that supported the continued existence
of the three sisters) the sisters would become plants and feed the people. Part of this
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requirement was that the sisters be planted and harvested together. Clearly, this rela-
tionship between the sisters and humans, and between the sisters themselves, has
spiritual and philosophical significance, but for our purpose we must point out this
relationship also served as an extraordmary natural cycle of mtrogen replenushment This
cycle kept the soil productive and fertile and kept the Senecas fed for centuries.
Europcan colonists came along and planted only one crop at a time m oue place,
corn or wheat, and the soil suffered. Many scientific expermments later, screntists
discovered that this suffering was from an imbalance of mtrogen and, m1 effect, acquired
“knowledge” (in the propositional sense) of the nitrogen cycle. Scientists create chem-
teals to replace the natural mtrogen. However, cxpernments ow show that not only do
such chemucals have negative effects on the soil, but also negative effects on humans
(Deloria 1999: 3-16).

We can see quite clearly how this knowledge 15 both practical and Lived, but 1t 15 still
unclear how 1t 1s achieved. 1ow did the Senecas come to this knowledge? We have
already detailed a portion of our answer above. This knowledge was gained by experi-
ence. The Senecas hved with the earth and its capacity to grow food. They listened to
and observed the carth in the same manner as one would Lsten to a song 1n order to
learn 1, as 1 the example above. They did not attempt to formulate abstract truths
about the earth’s plant-ciowing capacities and how best to meet the needs of the people
and at the same time Ine 1n harmony with the earth. The Senecas did not formulate
questions to test the earth, to see if 1t conformed best to this pattern or that. To do so 15
to not really observe, to not really hsten. It s to skip the end of the process of
knowledge without taking the necessary steps to achieve this end And yet nearly all
of Western philosophy and science depend on this question-asking and test-
construction method Tn this regard, then, American Indian philosophy secis more
philosophical and less dogmatic than much of Western philosophy and science.

The knowledge the Senecas acquired was lived knowledge that came from what
was directly around them and at their fect. The knowledge concerned how the people
should best ive. It was not based on question-formulation or hypothcm—thtmg, but
rather on patient observation and contemplation. And yet this was not the knowledge of
the mtrogen cycle but the knowledge of the ceremonies and the three siscers. If
the knowledge the Senecas gamed was knowledge 1 expertence, why was 1t conveyed
mn story and passed down 1 that form? Here we come to another aspect of Native
philosophy that differs greatly from that in the West. Literature and philosophy, science
and rehgion are all very different branches of knowledge 1 Western thought. Out
of these four, most consider only two, science and philosophy, to be branches
of knowledge atall The other two are thought to be enarcly differcut ways in which
humans express thewr bemng 1n the world. However, in American Indian thought this
18 not the case. None of these four can really be scparated from the others. The lack of
a distinction here 1s due, 1n part, to the fact that knowledge 15 hved. If we think
of knowledge w this way, we have no reason to suppose that any of these four carve
up the world 1n different ways, are different takes on the world. For example,
literature expresses our emotional mvolvement with the world, religion our fath, and

philosophy and science alone give us the world as 1t truly 15, objectively If knowledge
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comes from and 1s catried on only in experience, then there are no grounds for such a
“tion
dlgzlsm\;f]s have seen, American Indian philosophy 1s concerned with the nght road for
humans to walk m relation to all that 1s around them We have also seen that what 1s
nght 1s true and what 1s true 1s night: the universe 1s moral. It 15 1n thus way that stories,
ccremonics, and prayers speak the truth. All aspects of human expression have somc(—i
thing to tell us about the best way for us to hve. In this way, they are all philosophy. Afl
jJust as Anerican Indian medicme 1s bese deseribed 1 Western terms as magic, philoso-
phy 15, perhaps, best described as poetry. The knowledge of the earth and her c‘a;‘)aat%llto
grow plants and nourish humans takes the form of the story of the three SISCU}’: s
story 1s an expression of the knowledge of the earth that was acqmr’ed thr0}1g ma?y
years of obscervation, much like a poem cain be an expression of one’s experience of a
particular landscape. Because philosophy, literature, science, and religion are one in
American Indian thought, we cannot truly separate the medicine from the magic nor
d sophy from the poem.
thtﬁflzllllrgghzt, 1t may scFe)m that Native knowledge 1s only concerned wath mdividual,
particular experience: my particular experience of a relationshup with the lanc}, my
particular experience of a landscape that I express m a poem, or my particular exper-
ence of a song that T am trying to learn. [t may seem that we are trying to claim that for
American Indian thought there 1s no general knowledge Everything 1s singular and
held m particular experience. However, to make this move would be l?asty for there are
many levels of knowledge mn American Indian thought. The Navajo, for example, hold
that there are 12 levels of knowledge, and would say that in Western thought we work
on the lower levels most of the ime. There are clearly more general levels of knowledge
at work even m the knowledge gamed and passed on by the Senecas regarding the three
sisters. But this knowledge 1s wtself stll of a practical and lived nature and 1t, too, 1s
acquired dirough patient observation and contemplation and not by questmln(—{
formulation and hypothesis-tesing. This more general knowledge nught be calle .
syuthests, mcorporation, or understandmg. These words fit the different varations 01
the same general method. At the heart of any of them 15 a sort of grasping of genera

knowledge via a sort of phenomenological method

AMERICAN INDIAN EPISTEMOLOGY AS
A PHENOMENOLOGY

American [ndian philosophy finds a camaraderic with the tradition of phenomenology.
Phenomenology nught stand beside us mn some of what we haYe sard earlier abotl(:
Western philosophy aud science since phenomenology has most forcetully quesnone

the modern philosophical assumption of a single, wholly determunable, objecuve reality.
Edmund Husser], one of the founders of phenomenology, makes the claim that the
accomphshments of science presupposc the pre-given world of Iife, the everyday world
Husser! clamms, however, that almost from the beginning Western plnlosophy“lost sight
of just who we are with this pre-given world. Greek science and philosophy “saw fit to

23



recast the 1dea of ‘knowledge’ and ‘truth’ in natural existence and to ascribe to the
newly formed 1dea of ‘objective truth’” a higher dignity, that of a norm for all know-
ledge. From this arises the 1dea of a universal science encompassing all possible know-
ledge n 165 mfimity” (Husserl 1970: 121). This becomes the foundational assumption of
modern philosophy. Centuries later, Galileo asserts that only the properties of matter
that are mathematically measurable, that 15, s1ze, shape, etc., are real. He clums that
subjective aspects, 1.e. sound, taste, and so forth, are ilusory The world can ouly be
understood, given this, through the language of mathematics. After Descartes publishes
the Meditations 1n 1641 the world becomes understood as entirely mechamcal, as an
entirely determinate structure governed by laws which are understandable only through
mathennatical analysis. Thas finally lays the ground for the 1dea of an entirely objective
knowledge and an entrely objective science.

According to Husserl, however, all saence and knowledge come first from the
lifeworld and must always return to 1t The data of science come from this world of
hfe, and when the science 1s finshed and the results are compiled they are also displayed
in the open and uncertan doman of cveryday hfe The lifeworld 15 the ground of
scicuce, the ground of knowledge, for Husserl, and the crisis that he speaks of in The
Crisis of European Sciences and Transcendental Phenomenology 1s that European science and
plulosophy have not acknowledged this ground But ths crisis m modern science 1s also
a crisis of culture as 1t has facilitated the loss of this world for Western soctety.

In many ways, this very crists that Husserl describes also facilitates a loss of American
Indian philosophy. Much of this philosophy since contact has concerned 1tself wath the
possibility of a tota} loss of the lifeworld. However, beyond these similarities in results,
there 15 a more important similarity 1n method. Phenonmienology begins with a distine-
tion between two different atticudes. the natural atacude and the phenomenological
attitude The natural attitude 15 the way we are ordimarily taken up wath the various
things m the world. We walk down the streets and pass the trees. We have conversations
with our friends and talk about our jobs What we do not do m this attitude 1s step back
and reflect on thus natural way we carry on 1n the world. We are, after all, taken up with
our dailly concerns We have things to do and we cannot do these things 1f we are
disengaged from this natural attitude. However, the phenomenological attitude 15 just
this kind of disengagement. One disengages front the natural actitude and focuses instead

on all that 1s m the natural attitude 1 order to reflect upon i1t In this reflection all of our
expertences wn the natral attricude count as data to be vaderstood All of the phenomena
must be accounted for. We then, from this reflective perspective, describe all the
particular intentionalities (the ways 1 which we are directed to the world) of the
natural attitude m order to understand the world and our place mn 1t.

Now, from this sunplified account of phenomenology, we can see a number of
commonalities with what we have been given so far in American Indin philosophy. As
we have scen, American Indian philosophy 1s quite concerned with retainmg the natural
attatude. This 15 why the Coyote stories are told and why Thales can be seen as a
Coyote-like character. And yet at the same time an immediate difference 1s apparent.
Forgetting what one 1s doing because one 15 taken up with reflectton and then falling
down a well sounds very much hke what could happen while engaged in the phenom-
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enological attitude. In American Indian philosophy, there 15 10 pher~10mer{olog1cal
attitude as such In American Indian philosophy we must maintain our connectedness,
we must maintain our relations, and never abandon them n search of understanding,
but rather find understanding t/irough them
American Indian philosophy also has a very different view on what 15 to count as data
and what 15 to be done with such data. When 1t comes to generalities, American Illlldllan
philosophy secks synthesis or understanding, a way of seeing thc? whole. G1vte‘n a‘ Eli
observations i our experience, we begin to formulate a general picture A more genen
knowledge begins to take shape through the mcorporation of all the data.‘T{ns En]eans
accountmg for all the data even if domg so nuakes understandmng difficult, even 1f there
are contr:;dlctlons, even 1f the data are messy. In Native philosophy and sc1cT1ce,
liowever, there are no real anomalies or cantradictions (Waters 2000). Through syn-
thesis, we only begin to paint 1 general picture. Anomalies are only really possible onlce
we have fimshied the prcture and Jana that this picture represents something about the
world, that 15, that 1t gives us a general picture of the world. For Native philosophers,
tlns would be to stop doing plulosophy, to stop obscrvig, and to niake some arbltra;y
clamm that there will be nothing else to observe It might be said that Native phlloso? y
15 a thinking philosophy. It 1s a plulosophy Whm;c the thinkmg and the obserw;))g never
stop, even to formulate theories, or questions. If we never stop thinking and o servllng,
then there will always be room tor new experiences. No matter how strange tllese
expertences may seem, they will never be contradictory smce there 1s nothing for t 1leﬂt
to contradict; they will never be anonalous smce there 15 no theory for them not to 1
into. This process of general synthesis 15 just that, a process, but 1t 15 one that 15 neT/ar
fimshed. In order to complete the process, we would have to stop having expe‘n?rnges,
for anything short of that would mean ending the process before 1t was comph:; tl::;
the process 15 always ongoing We must continue thinking and obse]rv%ngﬁ;ir; n et
way leave ourselves open to continued expericnce and not shut ourselves off from 1
arbitrary way.
501;}61;:3;;}(/)1(\:;: accepts much of what Amertcan Indian phiosophers consu?cr the
data of experience. However, 1t draws a lie between what c01'mts as data OfeXerfér{Cie
and what does not at a rather peculiar place for the American Indian. In Wc;tuu
philosophy and science, generally, 1t 15 my experiences, my th~oughts, and “jhﬂ 1can
ohserve that count as evidence or data, and nothing clse But for the American Inc 142
philosopher to make such a break 1s to nvoke a blé}S toward the 111(/11‘V1Idlua% ari
individual experience. This 1s what might be called the Cartestan bras, a bfds tlmlt 5u1;y
gocs back much farther than Descartes to perhaps the beginnings ofWes‘tfm p 11(1 (])s/op1 y
1tself, but 1t 1s Descartes who gives 1t 1ts clearest shape. Many philosophers think that the
oreat buas of Western philosophy 15 Cartesian mind/body dualism: the notion that 1the
;m)d and body are two scparate substances  However, from an Amcrll)can Ing 1a1;
perspective, the real Cartesian bias 1s the 1dea that knowl'edge can only‘ e icq;urt;
and mamifested mdividually, m or by the ndwvidual. The cogito, ergo stm tells L’I’S, I thuink,
thercfore I am.” But Naave philosophy tells us, “We are, therefore I am Aﬁll\/htlve
philosophical understanding must mclude all experience, not simiply my own. It Tam tz
gain a right understanding I must account for all that I see, but also all that you see an
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all that has been seen by others — all that has been passed down in stories. What place do
I'have to tell you that your experiences are invalid because T do not share then? Such a
rejection only makes sense under the assumption that my experiences are somehow
antecedent to yours and more basic. If 1t 15 “We” that 15 first and not “I,” then what
counts as the data of experience is quite different.

In Western thought we nmght say that my expentences and thoughts count more than
vour experiences because I have them and you cannot. But 1f we are WE, then this
comtrant seens rather tvial The hand may not have the same cxpertences as the foot,
buc this hardly matters 1f we understand them not as feet and hands but as this body. Ifit
15 through the body, or the pcople, that understanding arises, then no one part nced
shape this understanding. All the expenences of all the parts should be brought into the
process of understanding.

American Indians often say that the people are an ear of corn We may try to just
think of cach little kernel of corn on the ear, the individuals, but to do so 1s to take away
from what the kernels are: an ear of corn (Cajete 2000). On an earth that suffers each
day from envirommental catastrophes of tragic proportion, we would do well to learn
from this thought. Western thought, plulosophy, and science, have gotten us far, we
suppose We have, through technology, become nearly invincible, but we have forgot-
ten how we are related. We desire what 1s eternal eternal life, knowledge that 1s eternal,
truth that 1s eternal But are our heads not 1n the clouds? Have we not forgotten what 15
behind us and at our feet? Have we not followed Coyotc and Thales down a very
uncertain path toward a rather deep well? This desire for the eternal, the unchanging,
through technology and philosophy — eternal hife, eternal truth — are surely the desires of
Coyote. Life and knowledge are not permanent, Amencan Indian philosophy teaches
us. We must continually culuvate them. But just as the car of corn 1 cultrvated and
grows, so does 1t die. It does not live forever. It provides food for anothe: ceneration
that will carry on and grow and hve and die Americau Indian philosophy teaches us
that to step out of this circle 15 to make a step on the wrong road for human beings to
walk It 15 to forget our relations, to forget what our clders have told us, to forget che
stories of our ancestors. It 1s, ulimately, to forget who we are.
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APPROACHES TO NATIVE
AMERICAN PHILOSOPHY

V. F. Cordova

Philosophy, as 1t 1s practiced by philosophers, 15 an cxamunation of1deas. Ideas, howeverc,1
exist 1n a context. In order to fully understand an 1dea and 1ts umplicanons an
ranufications 1t becomes necessary to understand the context , -
Ludwig Wittgenstemn, m his short prece titled “Reemarks on Frazer’s ‘Go (dele Im;: ;f
(Whttgenstemn 1979), powmts out the difficulty of understanding the 1deas and be 1cthcr
people unlike ourselves when we take an 1dea from one context and place it 111} ano ; O%
Jamies Frazer, perhaps one of the earhest practitioners of the art of explaming tm;c S o
one culture to another, falls into the trap of taking things out of contcxt.“E r;jjc;,
accordmg to Wttgenstemn, has a problem getting out of the contcxf o;'” an “Alflbdllsat
parson” (1979. 65) to correctly understand the notons he 1s trying to explain. o~
Frazer does s to nake them [the acts and practces] plausible to people “/7110 think as he
does,” says Wittgenstein (1979. 61). He states further: “Indeed, if Frazer’s expl?liuhuoln%
did not 1 the fnal analysis appeal to a tendency 1 ourselves, they would ]]Otf]?'a, 0% );
explanations” (1979.66) As an example of Frazer’s m}‘proper mtcrpret)a‘tlon of a ;L,”V:Cdj
or 1dcas, Wattgenstem offers the following comment: Identifying one’s own g;(}s 116
the gods of other peoples. One convinces oneself that the names have the san
waing” (1979 69).
’ In W?ttg(enstem’s)Plzzlosophiml Tnvestigations (1968) we find, again, ot.her 1}ef]eretni(;sut‘;)’
the mmportance of understanding a context mn order to properly understand tmd v b
lies outside our own context. He says. “If a lion could talk, we could not un elrs :11-1,1
him”” (1968.223¢). The context i wluch a lion Lives, perhaps even hus {)hyﬂo Oril;jt
makeup, might take his meanings totally out of our range. Before making this C(t)nt) o
Wittgenstemn uses a more fanmlar context, tlmt” of human beings, to pomnt to
complexity of what we mught call “cross-cultural” communication
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one hun > W when w
) 1an being can be a complete enigma to another. We learn this when we come 1nto
a strange ¢ ntirely str. ry
; ; ge country with entirely strange traditions, and, what 1s more, cven given a maste
of the ¢ ’ W A , s of
ountry’s language We do not understand the people (And not because of not

knowig > re
g what they are saying to themselves ) We cannot find our fect with

them (1968 223¢)

Wittgenstein has accurately pointed to the fact that meanings exist 1 specific cont
Th.1s 15 often overlooked 1 the new mmpetus to create a ficld calied “Native As o
philosophy.” The practinoners of the new speciahity often come to t}; id njncan
from Indigenous cultures wich very hietle knowledge of the culture, or thce :e eai rfawn
which those 1deas originate. The result here 1s that the practitioner ’pu]ls ankld:f (jl’ltr(())f{n
particular context and attempts to fit 1t mto an idea from within his own culturai
context; or he can come to the alien perspective armed with his own concepts and
attempts to find something m the other culture that matches his concept This 1§pthca:i:t
th?t Wittgenstein singles out when he talks about 1denufying our own gods wiLh tho
of others. 1t 15 very likely that there are no literal correlates between Eonce ts d .
Erom dlfferent contexts An example here would be the attempt to find outpwhartarlin
Hlturon 5 coEcept of the soul” nught be, or the attempt to find out “what god” an aherel
culture wo e
T T e el e 0o e
at1s not our own To msist
that there 1s would be to commt the error of which Wittgenstein accuses Frazer: “How

mpossible it was for him {Frazer| to conceive of a lifs g g ]
o o ool (1975681 of a hife different from that of the England

To preteﬁd that one can mterpret a particular 1dea from an alien context with
understanding that context 15 to engage n misinterpretanon, 1.e. to mak A \"T]lt o
“plausible” only to those who think like ourselves. o e e deas

Dﬁocs this mean that 1t s impossible to do what 15 calied “Native Ameriean phl
phy”? Not at all. It does require that the approaches to doing this type of };ilolso l:’so_l
exanunaton be quite different from the usual methods and approaches meust f lcaf
all be aware of the assumptions which we bring to such a study: aSSLHnI-)UOHS s‘uéh zli?‘t‘:(;ll
people believe 1 a god™; or “all people act solely from self-miterest”, or “‘l‘mmn s are
naturally bad.” More suitable foundations for the 1muation of a phll(;SO hycal gy
might begin wath recognizing that all humans thus far encountered h’wcpdcs‘ : llr%qlullry
world, they have described what 1t 15 to be human 1in that Worlci and tcllile)uh“e
prescribed a role for persons 1 that world. Cultures differ as therr dL:SCI‘l tu)my falvf
world differ The “answers” that people create to the questions the 0p b‘ . t11t
wo(r)ld ;m(fi themselves are m the plulosophical realm of mctaphysics e shent e

ne o :

1 el et e s e e o et MY

: . B mgs to hus study: 1t 35 assumed
that metaphysics 1s a philosophical activaty that hes outside the capabilines of
from o.thcr than “advanced” civilizanions An Indigenous “tribal” culture, b ) artlyc>)rlef
not benig a culture like that of the “advanced” West, is presumed to be (;nz \(/ilxrff:K Ot
levlcl Of. development.” Such cultures are assumed to operate 1n the realm of i crct;re/r)l
or imagination as opposed to the “higher” activities of observation, experience, ana iﬂ;>cti()(;1”
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That this 1s not the case should be borne out by the fact that numerous “tribal” peoples
have managed to not only survive but thrive n very specific environments for thou-
sands of years.

An mteresting study done by G. Reichel-Dolmatoff on the Tukano Indians of the
Amazon Basin bears out the mtnicacy of an Indigenous belief system as 1t relates to
the specific locaton of the group. He titted Tus research, “Cosmology as ecologieal
analysis: a view from the rain forest” (Reichel-Dolmaroff 1976). In an abstract of his
article, Rerchel-Dolmatoff makes the cluni that “concepts of cosmology represent a
blueprint for ecological adaptation and the Indians; acute awareness of the need for
adaptive norms can be compared with modern systems analysis ” The Tukano, 1t
15 pointed out, “have developed a set of highly adaptive behavioral rules,” which
among other things have allowed them to “maintam an cquilbrium and to avoid
frequent relocation of settlements” (1976 307) The Tukano, on the basis of their
own rules, manage to control the growth of population as well as the explowtation of
thair enviromment and mterpersonal aggression. In other words, 1n the context of the
Tukano system, they have managed to develop a cosmology and an ethical system bascd
on an woimate, factual knowledge of their environment. Within the Tukano system
there can be no doubt that there 15 also an epistemological base as well as a system of
logic and esthetics.

When presented with Rerchel-Dolmatoff’s research it seems absurd to assume that
Indigenous peoples operate only on superstition and 1magimation. It 1s equally absurd to
beleve that non-Western peoples do not engage 1n a wide range of “plulosophical”
endeavors. Wittgenstem’s stress on context as a source of meaning 15 also borne out by
Reichel-Dolmatoff’s presentation of the Tukano “system.” [n a simular fashion, 1t
would be necessary to understand the “cosmology” of the Navajo 1n order to under-
stand what 1s meant when they translate a particular term from their language as
“beauty.” The philosopher would have to ask: What 15 the basis of the Navajo esthetics
which underlies a clam to beauty? What, m other words, 15 the context which lends
meaning to the label “beautiful®”

What 1s commonly presented as “Native American phlosophy™ 1s usually a reading
of a particular myth or legend, and the cvents or characters are related to events and
characters from the context of the presenter. Or a specific concept, say the concept of
“balance,” 1 taken out of 1ts natural context and presented ma new onc. A philosopher
would have to ask: “in what sort of world would this concept make sense?” One should
sk oneself whether the concepts of “balance” and “harmony” actually make sense
when transferred over to a context m which the world 1s described as essentially chaotic
Where (in other words) and how docs the idea of “balance™ anse?

Through a focus on events or characters, or myths and legends, philosophers are
1ignormg what 1s truly a philosophical acuvity. They should be exploring the logic of an
Indigenous langnage. All languages have been found to have a logical structure.
Epistemological studies could be undertaken. Most English-speakers who encounter
studics of the Latin languages come to reahze that the term “to know™ 15 quite different
from their own. the Spamish language has saber and conocer which make dstinctions
between types of knowmng The ethics of a specific cultural group could be examined: 1s
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the ethical system tied to a specific definition of human being or nature? I would argue
that esthetics and ethics are founded on the same principle in many Native American
cultures. Who 15 exploring whether this 1s so or not?

We must, as philosophers, not lose sight of the fact that the reason for explorig alien
1deas 15 to expand our understanding of the diversity of human thought and not to
expand our own specific ways of thinking so that they encompass all others. It 1s
common to exanmme the Other as a nicans of gainmg understanding about ourselves,
but we should not mustake the Other for a mirror. We can learn samething about
ourselves as well through a confrast with the Other.

One of the most important factors mn creating a Naave Amencan philosophy s the
indlusion of Native Americauns i the activity. Many Nauve Americans, whether one
wishes to believe 1t or not, have managed to survive the onslaughts of assimilation and
outniglt eradication with an mtact cultural identity. The Native Amencan has, further-
more, been placed 1n the unique situation of having to understand two very different
worldviews. He has been exposed, from childhood, to competing and often contradict-
ory value systems The average Euro-American lacks this experience of competing
worldviews and value systenss His “world” remforces the dominant view; he cannot
know that he exasts within a self-referential systern of thought.

Wittgenstem declared that his aim as a philosophier was “to shew the fly the way out
of the fly-bottle” (1968- 103e) Unfortunately, I doubt that he hag managed to “shew”
that there 1s a “botte” (the self-referential system of thought). Not, of course, from a
lack of effort on his part The Native American 15 1 2 uttique posiion to realize that
there 15 not only a “botte” but several bottles, He has become expert, 1n order to
survive, at flying 1n and out of two bottles

It 15, of course, much caster to explore Native American thought through early
European contact accounts or from collected myths compiled by non-Natnve Amen-
cans on the assumption that the contemporary Native American suffers from “intellec-
tual polluion” - that he represents a degraded forn of an “origmal” type. This attreude,
which 1s not at all uncommon, leads to a situation where the interpreter of such thought
has no “peer review,” that s, there are no checks and balances on the vahdity of his
interpretations It leads also to the situation of which Wittgenstemn warns. “in the final

analysis.  |such interpretations] -appeal to a tendency m ourselves,” which, he

concludes, “would not really be explanations” (1979. 66).
A valid interpretation or explanation of Native Anierican thought would require that

the pracutioner of that field explore the many facets of the cultural group he wishes to

understand. It 15 not, perhaps, necessary to become fluent m the language but 1t 15

necessary to know at least how the language works (its structure). It would be necessary
also to understand how cultural eransmission oceurs: Wittgenstem says, “Every human
being has parents” (1969: 29¢, #21 1) It1s not uncommon to find that sonie “oxpert” in
a particular Natwve culture has never spoken to a contemporary member of that culture.

Most philosophers wishing to learn about Chinese philosophy usually examine the

langnage and the culture or at least spend some ume in the company of Chinese
philosophers. The greatest bridge between cultures 1s the person who 15 schooled 1n
the philosophucs and histonies of both cultures.

30

A IWAs IRl E

i i - Ameri-
Today the field of Native American philosophy is dominated b}}ilrllon I:?Ct;\{iwthod_
this 15 due to a lack of Nauve Americans trained in philosop eihod
00 often the Native American 1s seen as too supjective,
byective exanunation. On the other

cans. Partly,
ologies, but another reason 1s that t
too immersed 1n his own culture, to participate man o e extmation. O e
hand. the Native Amernican who 1s tramned 1n philosophica metho ) g e 1s excluded
7 “Western” > basis that ™
: s that arc “Western” on the ba
from examining or dealing with topics th ‘ D et Weaem
comes from outside the culture he cannot truly understan of Western
& ¢ “t1 ”? the other, a requireinen 4
” : s case “subjectivity” 1s a flaw, m ‘
A ; . 1 hy — which by 1ts present nature 1s
American, however, with a background 1n philosophy esern narure b
sﬁmly, a study of Western thought — 15 assunied to be fit to tca}clls y puanve
necessd a e
American “philosophy.” This double standard results in the situation wiic e |
e | anve “rIC tlosophy
T ach < nve American ph I
: CTICE hilosopher can teach a Na
sresent: any Euro-Amcerican p aan phrosp
}course regardless of his qualificaions to do so and very few I;T:}mve A ; dupcational
.. ) regardless aving the c
dlowed to teach Western thought, regardless of having

TG are !
pheb “Qualification,” 1n each case, means something

g d o O dO SO
back I()Ulld or qu’lhi cation t )
cntre y lf crelt. 1C 1 (,dl situatron woll ¢ o mcude Nc’ltlvt AlllL]lLdl]S 1 the
‘nt d f I N d 7 d ye t ~ d N N AT N

- tern and Native
philosophical endeavors of non-Nauve Americans in both fields — Weste

M e - culture would
I have often heard non-Native Americans speculate about how therr

ppear to someole from “outcr space.” | doubt that such a view \;lvot\l)i/clgltli:;;\ile):
(dklfferent reception than the view of the Native American concelngSt)lac“S ,Osmbtes )
now. Staruslaw Lem, a Russian science fiction writer, 1n l_ns nove ({ ' , iqmcterg 2
. igence which 1s beyond human understanding. One of the characters

truly alien mtell ’ e i
) ‘man doesn’t really want commmunication

the novel makes the statement that ° :
Other: he wants a murror.” He wants self-affirmation Lees of I or b backeround.

The person tramned n the field of philosophy, regar‘ ess c])1C e
hould be expected to be more thoroughly prepared to exanu iy cutre
and mere self-affirmation. He 1s not, as ts the nussionary, looking :
oround of communication so that the Tndigenous thought may be eradicated throug
g

c N ~d 1n the tradition of
. rsion to Christiamty. And he should be well enough schooled 1 o
e assuniptions that ie carrtes with lum to anoth

and to rise above

“open nquiry” to be aware of the

( )
ort n p no
Lultu]e. 5()n1€ f he assu Iip 1018 tha tl € \X/ este phl 0sO ] [ I)] S W dl ) flale . l

are g a conumon theme; (2
at all human hemngs are operatuag on a ¢o ;

Westem b less developed than Westerners;

< B ¢ [ Lb f b g e 1 phll()\op 1 (,2[] d SCUSS1011S.
ll ] (l 3y o ¢S arc mecapa > of cngaging 11 1 1SCUSS1011S

'Hd 3 i 1 acnous p( OP S ( 1 C

Tl('lc) ﬁrﬂt 1§§llmpt10n, the conumnon theme, ]eads the phﬂ()SOphCI astray m plcklng

d N g Or a COmmMmaot
thic ¢ ll] r¢ to s Sy IO e 1

l(l 1 l) ([ CCCS O ] ] 1C

B cnoosing S dan p ture 11 1 thc o y ( 1

1 context, or not.
theme. We make things fit whether they do so, from within our own ¢

: ristics and
cies 15 typified by the sharmug of common physical characterastic

gl b e n from sensation, but

SO a [ Y Iy(()]l o1l yOl1c Torms dra
SE11 ['Y (o] 20' ns T S adS O a 11 Sy WW A .
15 1ican 18 Of[(‘ll Ve y (.[]ff(,l(.llt m (,Ll(/l1 (,Ultul(_. C \hould l)(. pl(_pc Ied
ol 0] ( & y 12] Sy l) 19. I s 15 what tl S eans in y culture 3 a &
S Ol SV al S W t does 1t
to "1Sk f S & ) X 1’1t ) “
| a We 1 o /W (,ll &) 1noto d
A Y shot l(l I)L AWITC OI W ) € 1 C t chere b st
11¢ai to yo 5
y ()I]ahty OfC()IlCCptS- \:({C ShOUld be ()pell ell()ugll to lcallzc that thN apptoaCh

what those synibo

be a comm

31



V F. CORDOVA

necessanly leads to viewing different cultural perspectives as erther “nght” or “wrong”
based on a standard which 1s drawn from only one culture.

The second assumption, that non-Western peoples are less complex than those of
the West, 15 a comnion one: our own cultural trappings seem more complex than
those of the Other sumply because of our familanty with them. A broad inspection of
another culture, language, rehigion, values, historical sense, quickly dispels the view of
the existence of “sunple” cultures. It 15 only through an cxploration of the complexity
that we find the 1dentfying characteristics of specific cultures. It 15 not commonly
understood by most Westerners that just as a Westerner can learn to recognize the
differences betwceen, say, “Eastern” peoples, re, disunguish Chinese thought from
Inchan, so, too, can non-Westerners pomt to a prece of art or a page front a philosophy
text and say, “This 1s Western.” There does exast a leitmotiv that runs through a speaific
culture but 1t cannot be found 1f one snmply picks up 1solated bits of another culture and
says, “Thus 1s just like that” (comparing an 1dea from one culture to an 1dea of another).
Usually such comparisons are prefaced by, “This 1s a less-developed form of that.”

The third assumption, that Indigenous peoples are not sophisticated enough to
engage in philosophical discussion, particularly concernmg therr own concepts, 1s
simply not true. 1 recently spent the better part of an afternoon discussing the imphca-
tions of a single term with an Anshnawbe who spoke his language fluencly. He gave me
the Iiteral translation of engwaamizin as “tread carefully.” Some, he said, mterpreted chis
as “be carctul,” but, he pouited out, 1t means much more than that. Unspoken, but
understood, 1n that term 15 a whole worldview having to do with humans’ place and
cffect on the umverse. Fromn my own expenence, and this has been borne out
through discussion with numerous other Native persons, I discovered that many of
our fanuly discussions around the kitchen table consisted of very sophisticated philo-
sophical dialogues. Many of these discussions or chalogues revolved around trying to
understand the vastly generalized terms used 1n the West: “love,” for example, which
could be used to denote one’s feching toward apple pic, country, mothers, and members
of the opposite sex. We discussed also the tendency to a reification of abstract concepts
as when the sacred was reified as an anthropomorphic deity; or “motion,” “change,”
and “duration” as things called “time ” We did not use the language of philosophers but
the activity and the mtent were the same.

The assumptions which serve as roadblocks to understanding the worldviews or
philosophical stances of others can be overcome through methods that the philosopher
has ready-to-hand- he has made a distinction between logic, epistemology, ethics,
csthetics, and mctaphysics. Those are the “tools” or “approaches” which should be
used mn attempting to analyze the thought of others, he lacks only one other “tool” - che
need to concentrate, not on similanities, but on differences It 1 by contrastmg notions
that one learns about the disinction between the self and the Other. It 15 those
differences that go mto making the Other an Other. But even here dhere 15 an
assumption that must be overcome. It 15 generally thought, in the West, that a concen-
tranon o1 differences 1s grounds for meolerance. “We should seck out our commonal-
ities,” T often hear. And having found numerous commonalities we are sgll surprised
when disagreements arse The disagreements are a result of the mtolerance that arises
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out of the need to concentrate on commonalities. True tolerance consists, not of
ignoring differences, but i acknowledging them and acknowledging with equal w'mght
that cven small differences carry tremendous import. But true tolerance also requires a
recognition that there may not be a vast universal, absolute, Truth (with a cap1;a1 T).hl’t
may be that diversity, which appears to be the identifying characteristic o Eafrt1 s
creativity, may extend to how we organize and explam our diverse experiences of the
world A
The philosophic endeavor, philosophy as an actnty, should extend 1ts preseTt p\cx;-
spective to an attempt to understand all of the possible ranges of human thought. L
can take another tack on what we do as philosophers, once more, from Wittgenstein:

If the formation of concepts cail be explamed by facts of nature, should we not 7be
mterested, not m grammar, but rather m that 1 nature which 1s the basis of grammar? —
Our mterest certamly ncludes the correspondence berween concepts and very gencral
facts of nature (Such facts as mostly do not stke us because of thewr generality ) But out
mterest does not fall back upon these possible causes of the formation of concepts; we are
not domg natural science; not yet natwal history — smce we can ATQO m\ient ﬁCtlth‘l}?
natural history for our purpose I am not saymg 1f such-and-such facts of nature wcuf
different people would have different concepts (i the sense of a hypothcsls? }13ut 1(T
anyone beheves that certam concepts are absolutely the correct ones, and that mvm:j
different ones would mean not realizing something that we realize — then let hum 1111;1%‘11‘1(;
certam very general facts of nature to be different from what we are used to, and the
formation of concepts different from the usual ones will become nteligible  to

hum (1968 230¢)

‘ -once T ess” we ha oly a coueept
Imagine, tor example, that mstead of a concept of “progress” we had 1ercly p

of “change.”
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ETHICS AND UNDERSTANDING

John DuFour

My purpose m this chapter 15 to consider a particular ethical value associated wath the
conduct of our understandings or the conduct of our doxastic lives. The central
philosophical 1ssue, as 1 understand 1t, concerns what morally responsible behewving
mvolves. What 1s 1t to be a responsible believer? In this chapter T wall offer one possible
answer to that question. (I do not intend to suggest or 1mply that this possibility could
be the sole source of cthical value assocrated wiath beliefs or understandmg. Nor do [
mtend to explore the 1ssue of how we can know that a certain belief'ss the ethically night
one to have; nor will T suggest that the ethical value of holding a certam belief should be
attributable to the possibility [ wall describe, merely that it canr be attributable.)

There has been, and sull 15, an Indigenous concern about an acceptable route of
arrival at what one understands or belheves. This concern has yielded a noticeable
coupling of cthrcal and broadly cpistemic concerns. Gregory Cajete wrote “no body
of knowledge exists for 1ts own sake outside the moral framework of understanding”
(Cyete 2000: 76). In tlus chapter 1 will address that 1dea and briefly explore a
relationship between epistemology and ethics indicated 1 certain texts about Indigen-
ous ways of understanding. I am gomg to describe a theoretical approach that, I beheve,
will further clarnfy some of that relanonship

Manu Aluli Meyer, writing about a Native Hawanan view of understanding and
knowledge, claims:

how one experiences the environment plays a huge role 1 how the world 15 undeistood
and defined, and this expenience 15 nursed and fed via culeural pracuce, belief, and

values  (Meyer 1998. 39)
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A similar point 1s made by E. S. C. Handy and M. K. Pukui (cited in Meyer 1998): one’s
understanding or belief can oniginate 1na “concrete and tangible complex or psychological
sequence 1mvolving  sensation—emotion—observation—interpretation—rationahzation”
(Meyer 1998: 39) 1 want to follow up on the msight that formation (or mamntenance) of
belief or understanding can be grounded 1n certain kinds of practices.

What practices? There are some traditional answers. Arthur Anuotte, describing his
understanding of a “Northern Lakota” Sun Dance ceremony, asserted:

the Sun Dance 1s probably the most formal of all learnimyg ind teaching experiences
Inherent i the Sun Dance atself 15 the total epistemology o1 v people Tt tells us of their
values, their 1deals, their hardships, their sacrifice, their strong and unerring belief
something anaent.  (Anuotte 1987 84)

And Raymond DeMallie wrote:

But nitual was not merely a retlecnon of belhief, 16 was also a micans to further behef, for

through ritual a person came to expand his knowledge  (DeMaillie 1987 33-4)

Both Amiotte and DeMaillie express a concern that 1s broadly epistemic, that s,

b

with extending one’s understanding via some “concrete and tangible complex,” such
as a ritual or ceremony. “The ceremonies themiselves become ways of coming to know,
of understanding,” Cajete writes (2000: 81) Rudolph Ryser notes that “through
the cultural practices of each disunct people, individual human bemngs come to
know thewr personal idenuties and learn to know truth” (Ryser 1998: 27)

If these authors are correct, if systematized thinking about understanding or belief
mvolves social practices, then 1f we are concerned about particular normative merits
for belief or understanding, such merits will probably be rooted in such organized social
practices.

In addition to possible merits that reflect a distinctively epistenac 1ssue (concerned
solely with truth or explanaton), I think we will also find merits that reflect a concern
for the moral good For mstance, the way of understanding Meyer alludes to, 1if
acceptably implemented, results in “empowered” and “meaningful” beliefs, as she put
1t, which 1n turn can be considered mertorious (my word) because of the ways they
promote and ground values and community (Meyer 1998: 40). The linking of an
orgamzed ongination space of belief or understanding, the “concrete and tangible
complex” (a Sun Dance for example), an acceptable implementation of 1t, and a
concern for values and community, scems to be a result of situating understanding
and beliefs 1n a context other than distinctively epistermic concerns. The context, I
believe, 15 one of morality and understanding.

The point will become clearer, I hope, 1f we rely on a distinction between a truth-
relevant mert that the content of a belief (or understanding) may have and an ethical
merit that the state of believing (or understanding) may have. Let us name the first kind
of ntent content ment and the second state nierit. Consider the following illustration of this
distinction
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Suppose Phullip of California believed “the only good Indian 1s a dead Indian.” His
behef, considered as a muluform disposition, will therefore be expressed in his hfe 1n a
great vartety of ways. Such pervasiveness 1s part of what worries and motivates us to
morally evaluate lus belief: he shouldn’t believe that. The “should” mn the previous
sentence refers to an ethical responsibility that I believe Phillip has.

On the one hand, with respect to the content of his belief, it lacks content menit The
content lacks all or some of the following characterisucs: reasonable, sufficient, or
relevant evidence for its truth (I don’t believe 1t 15 necessary to defend this assumption )

On the other hand, given that Phullip formed that belief on the basis of prejudice, a
morally unacceptable process, e would lack state merit also State ment, for the
purposes of this essay, concerns the ethical acceptability of the way one came to
understand or believe, the basis upon which one formed a belief, or the process by
which one came to believe something and by which one claims that understanding has
been furthered In short, “state merit” will refer to the ethical acceptability of how one
camic to understand, know, or believe something and “content merit” will refer to the
eprstemnic acceptability of the content.

Failure to disunguish these merits can lead to confusion. For example, suppose F
proposes a prmciple for the legiimacy of holding a particular belief, one that concerns
the cthical legitimacy of the process of forming a belief. Someone D may take 1t to be a
principle of content ment, that is, as a proposal for, say, what 1t 15 that divides
knowledge from mere opimon. Any ensuing criticism for the faillure of the principle
to clanfy what knowledge 15 would thus nuss the pomnt of 1t

[t ought to be clear that state and content merit can interact in various ways. For
mstance, 1t 1s possible for someone to have state merit with respect to a particular belief
whose content, however, lacks content ment. And vice versa 15 possible Ignoring,
however, for the moment the various possible mteractions between the two sorts of
merits, the pomt with respect to practices 1s this: state ment can be systematically
assoctated with certain social practices that embody an amalgamanion of ethical and
epistemic concerns. This 1s something, T think, that we find to be the case n sonie
Indigenous social practices, a Dakora Sun Dance for instance.

The sort of social practice embodying ethical and epistemic concerns, and which 1s
the basis for determuining state menit of beliefs or understanding, is what I call a “belief
pracuice.” This complex social practice concerned with understanding or behefs can be
characterized along Schatzkian hnes (see Schatzki 1996. 88—110). We should expect to
find the practice orgamzed along three dimensions specifically concerned with the way
we conduct our ways of coming to believe or understand.

Firse, experienced participants in the practice possess understandimgs of what acts
belong to the practice and how to perform and respond to those acts themselves.
Expenienced partiapants typically would be able to speaify those understandings
propositionally, but there 15 also a sigmficant understandig that 1 1tself may defy
propositional speaification

The second way a belef practice 15 orgamzed would be by exphicit pninciples, rules,
customs, consideranions, or instructions. For example, with respect to a solely epistenic
belief practice (one concerned solely with truth-relevant merits) a not uncommon
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principle is that one should belicve only to the degree one’s evidence warrants (e.g.
Hume 1955; Locke 1987; Feldman 2000). Such a principle, however, may be inter-
preted cthically, and arguments have been advanced that 1t is m fact an ethical principle
(Lewt1s 1955; Blanshard 1974; Clifford 1986). We may find principles or customs among,
Indigenous belief practices speaking to sumnilar concerns over once’s understandings. For
mnstance, a Dakota traditionalist may carry on the custom of having one’s pipe acknow-
ledged by spints, which may very well be an mtegral part of a behief practice concerned
with furthering understanding about something (or finding out about something). We
may also find explicit principles or considerations such as “pray as much as you can,” or
“never leave the fire unattended” that are integrally associated with the concern to find
out about something.

A third way a belief practice 1s organized 1s according to particular goals, projects,
tasks, or appropriate emotions, feelings, and dispositions. For mstance, m trymng to
understand something by participation in a sweatlodge ceremony, an appropriate
disposition or feeling involves important elements of sertousness, sincerity, and care.

Now what does all this have to do with state or content ment® We niay perceive
certain needs with respect to our understandings and beliefs, such as when we see that a
behef 15 morally repugnant and ought to be changed: or therc may be something we
wish to find out more about, that 15, we wish to learn or form beliefs about something
A belief practice, organized along hines described above, would thus be the socially (or
community) established and orgamzed way of trying to meet such ethical or epistemic
nceds with respect to beliefs and understandmgs.

One philosophical concern may spring immediately to mind. There may be a
problem about the voluntariness of belief for this approach to moral evaluations of
beliefs. If the behef practice view that I have described assumes that we can legiimately
cvaluate beliefs by a moral “ought” (onc expressing moral obhigation and cited m order
to get someone to do something voluntarly), that would seem to render such evalu-
ations pontless. For 1f 1t1s true that we by and large lack control of behief formation, as
arguably seems the case, under the assumpuon that “ought” implies “can,” there would
be hittle pownt to saymng that I ought to belicve that p when | have no ability to do that

However, T believe that this problem can be avoided in a natural way by ths
approach. For practnoners of the behef practice, the obligaton with respect to beliet
15 not to decide to believe that p; rather, the obligation really concerns one’s atfempts to
acceptably implement the practice that relevandy surrounds p. There would thus be no
suggestion that I choose to believe that p; rather, the pownt of saying, for example, “You
ought to believe that p” would be that | perform certamn actions specified by the behef
practice appropriate to dealing with beheving that p. (This should become clearer
through consideration of the example below.)

The focus on appropriate implementation of a practice one has not participated
, or, having part1c1patcd, to do so m an acceptable way, can clearly be an ethical
concern. The beliefs that we have mnfluence our commumities mn significant ways.
Suppose someone x is 1n charge of distribuung cans of turkey to members of his
commuuty. However, x has noticed a pattern: many of the cans are rusty and dented.
It seems possible that those defects could affect the quality of the turkey n the cans
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Nevertheless, x 15 pressured to distribute the cans and, putting his worries aside, comes
to believe that the turkey is fine to eat. Clearly, if just one of those cans contans bad
turkey, 15 culpable mn some way for holding the belief that the turkcey 1s fine to cat Or,
another example, suppose that I sloppily and lazily read books on racism. My unin-
formed 1deas on racist acts may lead me to believe that an acquaintance y of e was
not the victmn of a racist act, when 1n fact she was. My carelessly formed beliefs about
racist acts played no small role 1n the formation of my belief that y wasn’ta vicom. [ niay
tell a friend of nune 2, who 15 an attorney, about my belief that y was not a victim of a
racist act. As a consequence » decides not to represent y when asked for legal assistance,
Some wrong has been brought about, and my carelessly formed belief played a sad role
n helping to bring 1t abont.

[n sumlar ways, many other behefs may mfluence one’s acquaintances, who n turn
nfluence others for good or bad. Because a belief nuay be regarded as a muluform
disposition emerging 1nto action and expressed 1n a vartiety of ways (see Price 1967), and
since a behefappears to pervade one™s hfe or perspectve, 1t scems to me that proper care
of and concern for one’s beliefs ought to be of great significance, not only to the
believer but to the community the person belongs to. The beliefs we hold could
significantly contribute to fragmentation or harmonization of commuty. Our behefs
are therefore of social concern Tt seenis to follow that we ought to take care with
respect to our beliefs or understandings. A belief pracuce thus could embody the
commumity’s moral concern for the proper care we should take with respect to what
we claim to believe and understand.

Ttas far from arrogant to regard belief, or someone’s understanding, as an appropriate
object of normauve or moral judgments. It seems to make sense to say it 15 wWiser to
believe thus rather than that, or to hold that some people are wise, or wiser 1n certain
respects, precisely because of what they understand or believe and because of how they
came to understand or beheve what they understand and believe. The belief practice
perspective makes sense of this attitude 1n a specific, explicit, and orgamized way A
beliet practice yields a particular normative assessment and understanding of whether
and how one came to acceptably believe or understand something,

Another way to put this 1s that state merit 1s a socially recognized normative entitle-
ment to belief or understanding. (For ease of reference, call such entitled belief
or understanding “balanced.”) The social recognition relies on the legitmmzing of
one’s understanding by reference to whether one engaged an approprately relevant
belief practice or not when one should have. The nioral legitimacy also essentially
depends on whether one has engaged the relevant belicf practice acceptably, given that
oue has engaged 1t (see Wolterstorff 1995- 272fF; DuFour 2001, ch. 7)

As Schatzki has suggested, and as we can readily observe, the nommauwity of
belief practices emerges via acts of experienced pracutioners. Those new to the practice,
whatever 1t may be specifically, are mitiated mto 1t and kept “mn line” by reference,
among other things, to the understandings, recommendations, assessments, and
encouragements of those well experienced m the practice 1 question (sce Schatzks
1996: 101). Claims to knowledge or understanding, formation of belief, mamtenance of
belief, and change of belicf or refusal to change belef, when divorced from an
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acceptable implementation of a relevant belief practice, nced not be admlr;ble froiql ihtm
perspective In fact, such claims or acts are ethically objectionable, and perhaps ought to
be avorded

Simularly, the acqusition of hmuted understandings on mmportant subjects, because
dworced from relevant belief practices, could be a legitimately culpable activity. Tl}ie
value placed on balanced belief or understand}ng 1s perhaps owing to a‘c‘onfcinllt fo‘r toi
appropriate place of understanding or behef m a well-lived life, a hfe o 21()(1)1(1)(_67()
harmony. Such a concern 1s evident among some Dakota traditions. Cajste ( : 76),
1 the context of articulatng Ius view of a “Native plnlosophy of science,” put the point

this way

[e) gl c[ncd (b() } e etihlcad spects O kt W ed"e environmentd ObSC on, and
C a 'l\p o] N rvatos T
[¢ 1 Ce d 1 CCrIClIC cs, d d splrit at screntific p 1110>0p y
crsta dll g Ic 1V 0111 VISIOLS, (CICl 1ces, d S, Native sc I ll l]
f ~ 7o d - d f < d SN f .
retlects a clusive ar moral unlverse NO b() Yy O nowledee cxists for 1ts ow SAKE

outade the moral framework of understandimg.

3 ? >S ¢ contex 1 deternunanon of what
The “moral framework,” 1 suggest, 1s just the context of a dete . o
distinguishes niorally acceptable from unacceptable belefs or understanding by refer-
ence to an appropriately relevant behief pracuice.
Consider what Cajete says 1 the following:

Conmutment to gamn and share knowledge 15 an unportant aspect of Nauve science stnce
deep knowledge of naturc brings with 1t responsibilities 1 1ts apphcm)on alclld slmung.u;t
a “given” 1n Nauve traditions that deep knowledge 1 not easily ganed an requlrv]cs‘ ‘
and dedication to attan Sanction and comnutment are also comnected to ethics, o1 the care
and attitude 11 which important knowledge 15 ganed and shar?d. . .‘;Knowledge am?rf%
Indigenons people 18 acquired m a completely different way [from “Western objectibed

science”], but the coming-to-know process 1s nevertheless extremely systematic
’ y Like Western scienee,

For example, Certan processes niist occur m a particular order
knowledge But mn

Indigenous  science 15 sequental and  builds on  pievious .
Narrve traditions, gaides or teachers — mdividuals who have gone that way before — arc

necessary  {Cagete 2000+ 72-3, 80-1)

With the notion of a practice-associated merit for belief or understandm%, 1.6 pra’cﬁtlce—
assisted balatice, we can see why, for mstance, Cajete lmks the 1deas of “sanction” and
“commutment” to ethical concerns over the place of knowledge, why the mention of
“ourdes or teachers,” and why 1t 1s important to note the systematie character of how
o;e comes to further understanding [ think 1t 1s clear that, at the very least, he alludes .to
the value placed on the niert ofba]anccd-ulldcrs‘t;mdmg, a IIOrJl}JtIVC, 1f1 11(3t dlsimett—
wvely ethical, mernt essentially a product of acceptably implementing a belet prac‘lc .

I believe 1t 15 reasonable to clain, therefore, that there has been, and 1s, an Indigenous
concern about an ethical route of arrival at what onc understands or believes, and tha‘t
this concern yields a sigmficant association of cthlcnl.and broad epistenuc contmlml.r
One’s understanding 1s balanced insofar as 1t is a reflection of the imprumatur of a belie

practice.
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(Although my focus 1s the morality involved with the conduct of our understanding
and belief formations or changes, one could, I think, draw a potentially illummating
analogy to contextualist theories of epistemology. According to such theories, standards
for what counts as knowing are relative to the context of either the subject that claims to
know or the attributor of knowledge claims (see DeRose 1999). The nteresting pomnt,
at least for my purposes, s that the varous features of the relevant context of imple-
mentation of a belief pracuce, by analogy, deternune the standards for what counts as
ethically acceptable or legitimate understanding or belief.

One last pomt: for help or encouragement I would like to thank Ladonna Bravebull
Allard, Willram Bravebull, Viola Cordova, John Hurley, J. L. Vest, Anne Waters, and
espectally Gregory Cajete.

REFERENCES

Annotte, Arthur (1987) The Lakota Sun Dance. historical and contemporary perspectives.
In Swux Indian Religion: Tradition and Innovanon, ed Ruaymond ] DeMullic and
Douglas R Parks Noran and London: Umversity of Oklahoma Press, pp. 75-89

Blanshard, Brand (1974) Reason and Belief London. George Allen and Unwin

Cajete, Gregory (2000)  Natwe Saenwce Natural Lawns of Interdependence Santa Fe, NM  Clear
Light.

Chfford, William K (1986) The cthues of belief. In The Etucs of Belief Debate, cd  Gerald
D McCarthy Atlanta, GA Scholars Press, pp 19-36

DeMatllie, Raymoud ] (1987) Lakota behef and ritwal i the inneteenth century 1n Siony Indian
Religion. Tradwion and Innovanion, ed Raymond ] DeMadlie and Douglas R. Parks. Norman
and London University of Oklahowa Press, pp 25-43

DeRose, Kerth (1999) Contextualism an explanation and defensc. In The Blackivell Guide
to Epistemology, ed John Greco and Ermest Sosa. Malden, MA, and Oxford Blackwell,
pp 187-205

DuFour, John (2001) Ethics of Behef Morality and the Will to Believe (PhD dissertation, Yale
Umversity) UMI Bell and Howell Information and Learning, Pubhcation no 9991146

Feldman, Richard (2000). The ethics of belief  Plulosoplty and Plienomenological Research, 60
667-95.

Handy, E S. C and Pukwi, M K (1972) The Polynesian Fannly Systen tu Ka’n, Hawai’i Tokyo
Charles E Tuctle

Hume, David (1955) An Inquiry Concerning Human Understandrig. Indianapohs and New York.
Bobbs Merrill.

Lewss, C. 1 (1955) The Ground and Nature of the Right New York Columbia Umversity PPress

Locke, John (1987). An Essay Concermutg Human Understanding, ed Peter H Niddicch Oxford.
Clarendon Press

Meyer, Manu Aluli (1995 Native Flawanan epistemology  exploring Hawanan views of
knowledge Cultural St ieal Quarterly, 22: 38—40.

Price, FI H (1967). Belief. London  Allen and Unwin

Ryser, Rudolph C (1998). Observations on “Self” and “Knowing ™ In Tubal Epistenologies
Fssays ur the Plidosoplyy of Autliropology, cd Hehnut Wautischer. Aldershot Ashgate, pp. 17-29

Schatzki, Theodore R. (1996) Soaal Piactices 4 Wittgensicinan Approach to Human Activity and the
Social. Cambndge. Cambridge University Press

40

clhrtceo ANUD UVINULRS T AINLITTEA

Wolterstorff, Nicholas (1995). Dwine Discourse: Philosoplucal Reflections on the Claim that God
Speaks Cambridge. Cambridge University Press.

FURTHER READING ﬁ

Chifford, Wilham K (1901) Lecrieres and Essays, 2 vols, ¢d Leshc Stephen and Sur Fredenck
Pollock. London™ Macmudlan. -

DeRose, Keth (2000) Ought we to follow our cvidence? Plulosopliy and  Phenomenological
Researd, 60- 697706 ~

Gale, Ruchard (1980) Willham James and the cthics of belief Awmencan Philosoplucal Quarterly, 17
1-14

McGaa, Ed, Eagle Man (1995). Natwe Wisdon Perception of the Natnral Way Minucapohs Tour
Directions Publishing ,

Plullips, Winfred George (1991) Blanshard’s cthics of hclief and mectaphysical postulates.
Religrous Studies, 27 13956

41




Part 111

SCIENCE, MATH, LOGIC



PHILOSOPHY OF NATIVE SCIENCE

Gregory Cajete

In the conceptual framework of philosophy, Native American science may be said to be
based upon perceptual phenomenology, the philosophical study of phenomena. The
central prenuse of phenomenology roots the entire tree of knowledge in the soil of
direct physical and perceptual experience of the carth. From a phenomenological
viewpomt, all sciences are earth-based In Abram’s words: “Every theoretical and
scientific practice grows out of and remams supported by the forgotten ground of our
directly felt and lived experience, and has value and meaning only i reference to this
prunordial and open realn1” (Abram 1996: 43)

Edmund Husserl, the ongmal promulgator of phenomenology, believed that lived
experience, or the “lifeworld,” was the uldniate source of human knowledge and
meanmg. The lifeworld evolves through our expertence from birth to death and forms
the basis for our explanation of reality betore we rationalize it mto categories of facts and
apply scientific principles. In other words, 1t 1s subjective experience that forms the basis for
the objective explanation of the world.

The lfeworld, a vast ocean of direct human experience that lies below all cultural
mediation, forms a foundation of Nauve science. Husserl described 1t as culeurally
relative, diverse and different for each culture and each person because 1t 15 based on
the expertenced world of disanct peoples who evolve m distinet places and describe
themselves and their surroundings 1n distinct languages. Yet, there 15 a unuty n such
diversity derved from the fact that humans share a species-specific experience and
knowledge of nature. Humans also share an experience of nature with all other living
things, although our perceptions are different from those of other species because of our
unique physical biology. Metaphoric for a wide range of tribal processes of perceving,
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thinking, acting and “conung to know” that have evolved through human experience
with the natural world, Native science 1s born of a lived and storied participation with
natural landscape and reality. Current cultural concepts of tune, space, relationships, and
linguistic forms are rooted 1n this precultural biological awareness.

Native American philosophy of science has always been a broad-based ecological
philosophy, based not on rational thought alone, but also mncorporating to the highest
degree all aspects of interactions of “nian n and of nature,” 1.¢. the knowledge and truth
gained from nteraction of body, nund, soul, and spirit wath all aspects of Nature. As all
knowledge onginates 1 a people’s culture, 1ts roots Iic m cosmology, that contextual
foundation for philosophy, a grand guiding story, by nature speculative, 1n that it tnes
to explain the umiverse, 1ts orgn, charactenstics, and esseutial nature. Any attempt to
explan the story of the cosmos 1s also metaphysical as the method of research always
stems from a cultural ortentation, a paradigin of thmking that has 1 lustory m some
particular tradition. Therefore, there can be no such thing as a fully objective story of
the universe.

Their cosmology, a people’s deep-rooted, symbolically expressed understanding of
“liunanness,” predates all other human-structured expressious, mcluding rehgion and
social and poliucal orders. The first cosinologies were built wath the perception that the
spinit of the umiverse resided m the carth and thigs of the carth, mcluding human
beings. A people’s understanding of the cycles of nature, behavior of animals, growth of
plangs, and mterdependence of all things in nature deternuned their culture, that s,
ethics, morals, rehgious expression, politics, and economucs. The people came to know
and to express a “natural democracy,” m which humans are related and mterdependent
with plants, ammals, stones, water, clouds, and everything else.

According to Husserl, there 1 a kind of “associative empathy” between humans and
other living things which 1s grounded 1n the physical nature of bodres. The creative
body and all that comprises 1t — nund, body, and spirit — 15 the creauve, moving center of
Native science. Alchough this may seem common sense, modern thinking abstracts the
mind from the hunian body and the body of the world. Thss modern orientation
frequently disconnects Western science from the hived and expertenced world of naturce
The disassociation becomes most pronounced at the level of perception, because our
perceptions ortent us 1n the most elemental way to our surroundings. Receptivity to our
surroundings combined with creatvity characterizes our perception.

Indigenous people are people of place, and the nature of place 1s embedded m their
language. The physical, cogmtive, and emotional orientation of a people 1s a kind of
“map” they carry n thewr heads and transfer from generation to generation. This map 1
muludimenstonal and reflects the spiritual as well as the mythic geography of a people.

Knowmg the orgins of thewr people, their place, and the all-umportant thugs the
place contains 1s considered essential orientation for a tribal person. A people’s origin
story maps and mntegrates the key relationships with all aspects of the landscape

The metaphor of the body 1s often used by tribes to describe themselves. not just the
physical body, but the nund-body that experncnces and participates m the world, as well
as therr commumues, social orgamization, and important relationships 1n the world
Indeed, humans and thie natural world nterpenetrate one another at many levels,
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including 1 the air we breathe, the carbon dioxade we contribute to the food we
transform, and the chemical energy we transmute at every moment of our hves from
birth to death. “Ultimatcly, to acknowledge the hfe of the body, and affirm our
solidarity with this physical form, 1s to acknowledge our existence as one of earth’s
ammals, and so to remember and rejuvenate the orgainie basis of our thoughts and our
mtelligence” (Abram 1996: 47).

Native science 1s a broad term that can wmclude metaphysics and philosophy,
art and architecture, practical technologies, and agriculture, as well as rtual and
cercmony practiced by Indigenous peoples past and present. More specifically, Naave
science encompasses such areas as astronomy, farmung, plant domestication, plant

mediane, anunal husbandry, hunung, fishing, metallurgy, geology — studies related to

g
plants, amimals, and natural phenomena, yet may extend to include spirituality, com-
munity, creativity, and technologies which sustain environments and support essential
aspects of human Iife. It may even include exploration of such questions as the nature
of language, thought, and perception, the movement of tume and space, the nature of
human knowing and feehing, the nature of the human velatonship to the cosmos —
questions related to natural reality The collective hentage of human expenience with
the natural world, Native science 1s a map of natural reality drawn from the experience
of thousands of human gencrations. It has given nise to the diversity of human
technologies, even to the advent of modern mechanistic science.

Phenomenology parallels the approach of Natuve science in that 1t provides a
viewpotnt based on our tmate human experience wathm nature Naove science strives
to understand and apply the knowledge gained from participation in the here and now,
and emphasizes our role as one of nature’s members rather than as stnving to be 1n
control of 1t.

Our umverse 15 still unfoldmg and human beings are active and creatve partcipants.
Creatvity 1s both the umverse’s ordering principle and its process, part of the greater
flow of creativity in nature. It flows from the “mmplicate order” or mherent potential of
the umverse, and whatever 1t produces becomes a part of the “explicate order” of
material or energetic expressions. These expressions range from entre galaxies to the
quarks and leptons of the subatomic world. Human creativity 1s located m this immense
contmuum. We are, after all, a nucrocosm of the macrocosm We are an expression of
the nature within us, a part of a greater generative order of life that 1s ever-evolving. Tt 1s
from thus creative, generative ceuter of human life thar central principles of Native
science emanate (Briggs and Peat 1999 28--30).

An understanding of the nature of creanvity 1s important for gaining sight. Natve
science embraces the mherent creativity of nature as the foundation for both knowledge
and action. Human hife at all levels 1s wholly a creative activity and may be said to be an
expression of the nature within us with regard to “secking Iife,” the most basic of
human motivations since 1t 1s connected to our natural nstinct tor survival and self-
preservation.

The concepts of creauvity: chaos, participation, and metaphonc thinking, lend themselves
specifically to the way m which Natve peoples envision the process of science. They
also form a conceptual bridge between Native and Western science, although Native
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science refers to them differently through particular cultural representations in story,
art, and ways of community. These theories and their connections to quantum physics
have brought Western science closer to understanding nature as Natve peoples have
always understood 1t — that 15, not simply as a collection of objects, but rather as a
dynanuc, ever-flowing mniver of creation inseparable from our own perceptions,
the creative center from which we and everything else have come and to which we
always return.

Chaos 15 both movement and cvolution, the process through which cverything in the
universe becomes manifest and then returns. The flux, or ebb and flow, of chaos appears
m everything and envelops us at all imes and m all places Trom the evolving wmverse
to the mountam to the human bramn, chaos 1s the field from which all things come 1nto
being It plays a central role m the creation of the universe, the carth, and humankind in
the mythology of all ancient cultures Chaos and its offspring, creativity, are the
generative forces of the wimverse.

Chaos theory describes the way nature makes new forms and structures out of the
potental of the great void. It also represents the unpredictabiity and relative random-
ness of the creative process, appearing 1in mythology throughout the world 1n stories of
the trickster — the sacred fool whose antics remund us of the essential role of disorder 1n
the creation of order.

There 15 an ordenng or self-orgamzing process that results from chaos, called “order
for free 7 A simple examiple may be found 1n the boiling of water. As water 1s heated,
the water at the bottom of a saucepan starts to rise to the top while cooler water at the
top moves to the bottom. This causes a turbulence which takes the form of boiling
water or, as a chaos theonst nught describe it, the water in the pan exercises its
“maxtmum degree of freedom.” In other words, the water 1 the closed system of
the saucepan 1s exercising the maxumum range of behavior available to 1t However, 1f
the water 15 brought slowly to the pomnt just before boiling, something interesting and
charactenistic of chaotic systems occurs. The water self-orgamizes into a pattern of
vortices This 15 called the “bifurcanon point,” the point just before the system
transforms 1tself, 1 this case, to boiling water. The bifurcation point 1s the direct result
of the wnteraction of “posiave feedback,” which amiphifies the transformation to boul,
and “negative feedback,” which dampens the transtormation. These tendencies interact
to create a stahle pattern of vortices.

This moment, the bifurcation point, when a truth comes to be mntuitively known 1s
like the still pomntn the eye of a hurncane; it s that pownt when a connection 1s made to
a natural pnnciple mamfesung 1tself in the unfolding of a natural process. Like the birth
of a cluld or a bolt of hghtning connecting sky and carth for a monient i tune, these are
the infinite momnents of both chaos and order. This 15 a precept of Native science, for
truth 15 not a fixed pomt, but rather an ever-cvolving powt of balance, perpetually
created and perpetually new.

In nature, all systeins of energy transformation exhibit a sunular kind of behavior. The
survival of any sclf-organizing system depends upon 1ts ability to keep 1tself open to the
flow of energy and matter through 1t. This necessity may last a nullionth of a second or
billions of years, as 1s the case with the umverse
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Self-organization or “creativity” out of the field of chaos occurs everywhere in
nature. Random interstellar gases and electromagnetic fields of radiation self-orgamze
to form galaxies and star systems. The interaction of ramn with the earth’s geological
landscape leads to the vast patterns of nvers and streams that form dramage systeins.
Birds or msects fly in perfect unison.

Then there 1s the notion of subtle mflucences, or the “butterfly effect” in chaos theory
In chaotic systems, even small things turn out to have large-scale effects over a period of
tune. For examnple, 1f we look at weather we sec a recurnng chimatic pattern over a long
period of time However, if we examine details we sec that weather 15 1n constant flux
due to the bifurcating and amphfymg activity of a host of subtle cftects. In a weather
system, everything 1s mnterconnected. Positive and negative feedback loops are n
constant motron, and somewhere 1 the system, a “butterfly” loop may causc shght
changes Sooner or later one of these loops 1s amplified, and we see a dramatc and
unpredictable shuft 1n the pattern. The butterfly effect may be called chance, but 1t 1s
really the cumulattve influence of a small change in a system It may be an merease or
decrease of temperature m a weather pattern, an individual such as Gandhi taking a
stand agamst oppression, or a Native prayer, song, dance, or ntual to bring rain to a
parched land In the world of chaos, anything 1s possible.

Chaos theory shows that everything 1s related, everything has an effect, and that
even small thigs have an influence. In a postmodern society ruled by an obses-
ston with contiol, we as wdividuals may feel powerless, but cach of us may
subtly influence the course of any system, including those that seem to be the most
mtractable

Chaos theory offers insight into human creativity. Embodied in the human mind and
body, 1t 1s chaos that allows Trumans the ability to respond creatively to constant changes
in the environment. Our nstinctual ability to “flow” wath the stream of chaos and
creatvity Ieads us metaphorncally to the “vortices” of individual and collective truth.
What 15 true from this viewpoint is that the experience of the moment of balance
mherent mn chaos, hke that pomt at which water, not quitc boiling, forms vorticcs.
Human “butterfly power” resides i our abihity to create.

At 1ts lughest levels of expression, Native science 15 a system of pathways for reaching
this perpetually moving truth or “spirit.” This understanding of the creative nature of
the world and of human beings 1s reflected 1 the core behefs of Nauve thought, hifc,
and tradition.

The quality and nature of human hifc are the result of human consciousness, or the
nfluences of our experiences, perceptions, language, and society Consclousness con-
sists of aun open system, and 1s “created,” 1n that this system 1s constantly being influ-
enced by the forces of chaos expressed through us and by us at the individual and
collective levels. Herem hes the truce power of individual and collective creativity and 1ts
subtle power to mnfluence the entire world. This 1s the basis of the precept of Natve
science that a single mdividual’s vision may transfonn a society, or that a rain dance
done properly, with one mund, can bring rain Hence, Native science 15 a reflection of
aeatwe parniapation, a dance with chaos and her child, the creatrve spirit (Brniggs and Peat
1999: 5-22).
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We cannot help but participate with the world. Whether we acknowledge and are
creatively open to the perceptions that will result, or remain oblhivious to 1ts influence
and creative possibilities toward deeper understanding, 1s our decision. Native science
continually relates to and speaks of the world as full of active entitics with which people
engage. This active perceptual engagement with the ammate world was termed the
participation mystige by French anthropologist Lucien Lévy-Bruhl to descnbe “the
ammustic logic of indigenous, oral peoples for whom ostensibly ‘inanimate’ objects
hike stones or mountains are often thought to be alive and from whom certam names,
spoken out loud, may be felt to influence the things or beings that they name, for whom
particular plants, particular amimals, particular places, persons and powers may all be felt
to ‘participate’ in one another’s existence, mnfluencing each other and being mfluenced
m return’” (Lévy-Bruh! 1985, mn Abram 1996. 57)

The word “animism” perpetuates a modern prejudice, a disdain, and a projection of
mferionty toward the worldview of Indigenous peoples. But if] as the French phenom-
enologist, Merleau-Ponty contends, perception at its most elemental expression 1n the
human body 15 based on participation wath our surroundings, then 1t can be said that
“anumusm’” 15 a basic human trait common to both Indigenous and modern sensibilities.
Indeed, all humans are animusts.

[t may also be said that we all use the metaphoric mind to descnibe, 1imagine, and create
from the anmmate world with which we constantly participate. Just as the focus on
participation i Native science brings forth creative commumon with the world
through our senses, so too the application of the metaphoric mind brings forth the
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descriptive and creatve “storying” of the world by humans. Science n every form 15 a
story of the world. In Native contexts, participation and the use of metaphor may result
1n a story, song, dance, new technology, or even a vision, ntual, or ceremony.

The metaphoric or nature mind of humans 1s our oldest mind and has been evolving
for approximately three nullion years. Its time of greatest development probably
occurred during the Paleolithic era about 70,000 years ago. Parallehng 1ts collective
evolution, the metaphoric mind in the individual develops froni birth to about the time
a child begins to learn language. When language 1s developed and used extensively, the
holistic experience of the metaphoric mind begins to get chopped up and labeled, unal,
eventually, 1t recedes into the subconscious Yet the metaphoric mind remains very
mportant 1 continued development because 1t enconipasses the perceptual, creative,
and mmaginative experience of a person’s inner world.

Language 15 our symibolic code for representmg the world that we percerve with our
senses. Meaning 1s not connected solely to intellectual defimtion but to the hife of the
body and spirit of the speaker. At the deeper psychological level, language 1s sensuous,
evocative, filled with emotion, meanmg and spint. In 1ts holstic and natural sense,
language 1 anumate and ammatng, 1t expresses our hiving sprrt through sound and the
emotion with which we speak. In the Native perspective, language exemphfies our
comununon with Nature.

As the rational nund develops and the metaphoric mind recedes to the subcon-
scious, there to lie in wait until 1ts spectal skills are called upon by the conscious mind,
1t emerges to be used 1n creative play and imagiative revere, or i dreams and stories.
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As the rational mund develops further and language becomes literacy, the metaphoric
nund becomes sigificantly differentiated from the rational mind and that of social
conditioning.

This differentiation has become compounded 1n Western society with 1ts overt focus
on scientific rationalism. Despite the conscious separation of the metaphoric mind from
the rational, both nunds work together when the conditioning of separation 1s sus-
pended during creative play, meditation, ritual, or other modes of spontancous think-
mg. In Natuve soaeties, the two minds of human expericnce are typically given more
balanced regard. Both minds are respected for what they allow people to do, yet the
metaphonc nund remains the first foundation of Native science.

Connected to the creative center of nature, the metaphoric mind has none of the
Linuting condittorung of the cultural order. Its processing 13 natural and mnstinctive; 1t
percewves itself as part of the natural order, a part of the carth nmnd, mclusive and
expansive in its processing of experience and knowledge. It invented the rational mind,
and the ravonal mmd m turn invented Janguage, the writtenr word, abstraction, and
eventually the disposition to control nature rather than to be of nature. But this
propensity of the rational nund also leads to the development of anthropocentric
philosophy and of a science that would leginnmze the oppression of nature, 1ts elder
brother, the metaphoric mmd

Because 1its processes are tied to creativity, perception, image, physical senses, and
ntwmtion, the meeaphoric nund reveals el through abstract symibols, visual/spatial
reasonming, sound, kinesthetic expression, and various forms of ecological and mtegrative
thinking. The facihtator of the creanve process, 1t mvents, mtegrates, and applies the
deep levels of human perception and intuition to the task of hving. Understanding
Natrve seience begms wath developmg the creative ability to decode layers of meaning
embedded in symbols that have been used for thousands of years and are used artistically
and hnguisucally to depiet structures and relationship to places These metaphorc
modes of expression are the foundations for various components of Native science, as
well as of art, music, and dance. The metaphoric mund underpins the numerous
ecological foundanons of knowledge and has been specifically apphed 1n creating the
stortes that make up the complex forms of oral traditions As the greatest source of
metaphor comes from nature, these stories are filled with analogies, characters, and
representations drawn from nature, metaphors that more often than not refer back to
the processes of nature from which they are drawn, or to human nature, which they
attempt to reflect

PROCESS OF NATIVE SCIENCE

The perspective of Native science goes beyond objective measurement, honoring the
primacy of direct cxperience, mterconnectedness, relationship, holism, quality, and
value 1ts defimtion 1s based on 1its own merits, conceptual framework, and practice
and orentaton n the trbal contexts m which 1t 15 expressed. Concerned wath
the processes and energies within the umverse, 1t contmually deals m systems of
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relattonships and their application to the hfe of the community. Science 1s integrated
into the whole of hfe and being and provides a basic schema and basis for action.

Meaning and understanding were the priorities of Native science, rather than a need
to predict and control. People were 1aterested 1n finding the proper, ethical, and moral
paths upon which human beings should walk. Meaningful relationship and an under-
standing of one’s responsibilities to those entities 1 nature that people depended on
were the reasons for a Native science, which invited the energies and animating power
of nature. Native symbols go beyond simple cnergies and the amimating power of
nature, beyond simple archetypes, for they attempt to represent the universe 1tself, as in
a ceremomal structure like the Navajo hogan

As co-creators with nature, everything we do and experience has importance to the
rest of the world We cannot nusexperience anything, we can only nusinterpret what
we expertence. [t must be emphasized that what we think and believe, and how we act
m the world mmpacts on hiterally everything We humans bring our reality 1nto being by
our thoughts, actions, and intentions; hence, the focus of Native traditions on prayer to
bring about and perpetuate hfe. Native science 15 about creating the mner sensibilitics of
humans, or the inner ear, which hears the subtle voice of nature

No body of knowledge exssts for its own sake outude the moral framework
of understanding The information gamned through experience 1s considered n
nterpreting our relationship with the natural world, thereby pomtng to the kind
of “story” that might contan and convey that mformation. Concerned about the
ethical aspects of knowledge, environmental observation, and understanding
recerved from visions, ceremonies, and sparits, Native scientific philosophy reflects an
inclusive and mnoral umverse. Methodological elements and tools of Native science
mnclude

Causality Native science reflects a behef1n causes that affect and go beyond the physical,
principles such as synchromicity and the action of natural encrgics and entities Other
such principles mclude the transformation of energy to other forms and resonance
with the order of the umverse, as reflected 1 the adage, “as above so below

Instramentation Natve science relics on preparation of the nund, body, and spirit of
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cach persont as the primary velude of “conung to know,” the best translation for
education 1n Native tracdittons A coming-to-know, a coming-to-understand, meta-
phorically entails a jouriey, a process, a quest for knowledge and understading
There 15 then a visionary tradition 1nvolved with these understandings that encom-
passes harmony, compassion, hunting, growig, techuology, spirit, song, dance,
color, number, cycle, balance, death, and renewal The mind and body can be used
for carcful, disciphined, and repeatable experimentation and observation. Knowledge
15 gathered thiouzh the body, nund, and heart in altered states of being, m songs and
dance, m medition and reflection, and 1 dreams and visions

Observation All science depends on careful observation of plants, animals, weather,
celesmal events, healing processes, the structures of natural entinies, and the ecologies
of nature

Experiment: Native peoples applied practical experimentation at all tunes to find efficient
ways to hive m their various cnvironments, and mgentous and ecologically appropii-
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ate technologies were developed, creating a desired result through entry 1nto specific
relationships with the energies of the natural world

Objectivity Objectivity 1s founded on subjecavity Direct subjective experience, predi-
cated on a personal and collective closeness to nature, will lead to an understanding of
the subtle qualities of nature

Unity: Native science stresses order and harmony but also acknowledges and honors
diversity and chaos as creators of reality. “Relationships and rencwable alliances take
the place of fixed laws, and Indigenous science accepts the possibility that chance and
the unexpected can center and disturb any scheme” (Peat 1996 257

Models Native science also has models Teaching revolves around lnch-context models
m which formation 1 communicated at many levels and which are haghly repre-
sentational and elicit higher-order thinking and understanding. An example of such a
ricual pracess model would be the Plains Sun Dance wliuch may include symbols such
as the circle, or numbers, geometric shapes, special objects, art forms, songs, dances,
stoties, proverbs, metaphors, all of which umify expenence with meaning and facili-
tate the nund’s conscious process of connecting with relationships

Appropriate technology Because social value 1 ganned by hanaring mutual reciprocal
relationshups, spin-offs of Native science 1n technology are carefully applied Adop-
tion of technology 1s conservative and based on intrinsic need, and care 15 taken to
ensure that technologies adopted and applied do not disrupt a particular ecology
Such care s grounded m the behef that 1t 15 possible to hve well thiough adhering to a
cosmology and philosophy honoring balance, harmony, and ecologically sustamable
relationshps

Spirit. Native science mncorporates spirttual process no division exists between science
and spinituality Every act, element, plant, animal, and natural process 1s considered to
have a moving spint with which we continually commumecate

Interpretation: Native science bases 1ts 1nterpretation of natural phenomena on context.
Therefore, meaning 1s based the context of the eveuts and reflection of Native
philosophy.

Explanation Native science works with o muluphcty of metaphorie stories, synibols,
and nnages to cxplam events m nature

Authority: Nauve sccence gans 1ty authorty partdy through the society, elders, direct
experience, and dream or vision, and on the sanctity of the relatonship estabhished
over time with particalar enviroments “Authority, 1f we are to use that word at all
m the context of Native science, resides i mdividuals and their direct experience
rather than somte soctal establishment” (Peat 1996 265).

Place: Parucular places are endowed with special energy that may be used, but must be
protected  Thas sentiment extends from the notion of sacred space and the under-
standing that the earth itself 1s sacred The role of people 1s to respect and mamtain the
wnlierent order and harniony of the land.

Initiation There are both formal and informal pathways to certain levels of Native
scienice For wistance, m the Midewiwin Society of the Opbwa, there are four stages
of imtiation, each mvolving extensive traming, learming of songs, cerentomes, stories,
mterpretanion of special serolls, and petroglyphs (Peat 1994 267-8).

Cosmology All philosophies are founded on an elemental 1dea of how the universe was
created along with humankimd’s emergence mto the world, and Native science 1s

connected to the ongms and migrations of people through the Amencan landscape
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and to notions of ume-space, sacred cycles, astronomy, art, myth, ritual. and dance.
Cosmology 1s reflected 1n the cycles of conymumnity celebrations, ntes of renew 1, and
stories, and serves the mmportant function of validating Native peoples” way of Iife,
core values, and social ecology.

Representations Signs and formulas of thought appear i many fornts, records 11 stone,
clay, birch bark, hides, structures, and hundreds of other forms. These representacions
record key thoughts, understandings, and stories important to remembering aspects of
Naove science. The structures and symbols of Native science serve as bridges
between realities Inarchaie Plams Indian traditions. the “niedicine wheel” was a
structure that bought mner and outer realites of nature togcther Many Native
symbols are representations of the nonhuman reahties of nature

Humans People play a key role m facilitating knowledge about the natural world in
conscrons thinkmg and tool-nakmg Givert ths 1ole, humans have spectal responsi-
bilitzes to the natural world and to other hving things. Native science 1s the study of
learming and carrymg out these responsibilines Natve scieince s about stewardship
and the practice of deep ecology.

Ceremony: Ceremony 15 both a context for tramsferning knowledge and a wiay to
remember the responsibility we have to our rclationships with hfe Natve ceremony
1s assoctated with mametamog and restoring balance, renewal, cultivating relattonship,
and creative partictpation with nature

Elders Elders are respected as carners of knowledge, wisdom, and experience Therefore,
they are uthized as the first line of teachers, facilitators, and guides 1 the learming of
Native science

Life energy: Life coergy 15 acknowledged throughout the expressions of knowledge,
understanding, and applhcation. All things have hfe force Therc 15 a natural energy
moving all things that must be understood and 1espected.

Dreams and visions Dreams and visions are a natural means for accessing knowledge
and establislung relationship to the world They ate encoun e d and facilitated
Paths: Predcternuned systematic activities of learning are viewed as w 1ys to search for and
find knowledge  All of nature has these mherent patterns of trajectorics, “right paths”
which reflect the unfolding of natural pathways through which 1t may be understood
The “Good Red Road,” “Dream-tunc Path,” “Earcth Walk,” and “Pipe Way” are
some of the ways Native peoples have referred to the directed path m the quest for

knowledge, meanmg, and inderstanding

NATIVE SCIENCE PRACTICE

Native science practce tries to connect the “m-space,” our human wtelligence, a
vucrocosui of the mtelhgence of the carth and the wmverse, with the heart and mund.
Art and language, through story, song, and symbolic dance are used to simultancously
explore relationshnps to the m-scape and the land

Explormg the in-scape may be considered a “first step” m Native science practice
This 1s another way of saying that the practice of Natve science begins wath setting
forth specific intentions to seck knowledge from participation with the natural world
and then exploranon of ntwinion and creative mmagination, which are mtegral founda-
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tions of the metaphoric mind, the mind without or before words — a natural tendency
all people mtwtvely exhibit when confronted with new learning and knowledge.
Native science builds upon and encourages this creative and instinctual way of learning.

The world of nature 1s m constant flux; therefore, Native science does not attempt to
categorize firmly within the domains of 1deas, concepts, or laws formed only through an
analysis bent o a specific discovery, as 1s the case in Western scientific analysis Rather,
Native science attempts to understand the nature or essence of things. This does not
mean the exclusion of rational thought, but rather the mclusion of heart and bemg with
rational perception to move beyond the surface understanding of a thing to a relation-
shup which mcludes all aspects of one’s self

Sanction of knowledge through the appropriate ritual and tribal society acknowledg-
ment, and conmuntiment to g and share knowledge are umportant, simce knowledge of
the natural world and how best to relate to 1t 1s not just a matter of ndividual
understanding but 1s gained and shared for the benefit and perpetuation of the conumnu-
mty Sanction and commitment acted as foundaunonal safeguards for both individual and
tribe and formed a kmd of “check and balance” for important knowledge.

The mamtenance of dynamic balance and harmony with all relationships to nature 1s
the fonndational paradigim of Native science. Reality 1s based on mutual reciprocity, the
rule of “paying back” what has been recerved from nature. The world operates on a
constant flow of give-and-take relationships Hunung rituals are performed before,
during, and after traditional Native hunting to acknowledge the transformation of the
deer’s hfe, spint, and flesh into that of the human The Native hunter and community
know well that this gift from Nature and the game spinits will have to be “paid back™ at
some time 1 the future by humans in the umversal cycle of death, birth, and rebirth

Thus transformation of energy is also excmplificd i the contimual transformation of
energy to matter and back agan. Electrons continually borrow energy from the
universe to transformt themsclves mto different kinds of atoms. What has been
borrowed from the umverse must eventually be paid back, and this happens when an
clectron “dies” back to the field of energy from which 1t came to prowvide energy for the
crcation of new electrons and atoms

Native science reflects a celebration of tenewal The ultimate aim s not explammg an
objectified umverse, but rather learning about and understanding responsibihizes and
relacionships and celebratmg those that humans establish with the world. Natwve science
15 also about mutuahty and reciprocity with the natural world, which presupposes a
responstbility to care for, sustan, and respect the nglits of other fiving things, plants,
ammals, and the placc 1 which you hve. This 1s reflective of one of the oldest ccological
principles practiced by Indigenous people all over the world, past and present, principles
that have been incorporated as metaphysical, and practical, rules for human conduct In
addition to responsibility there 15 also celebranion of hife, a key clement m secking to
understand how to live a good hife. Native scientific philosophy reflects an mclusive and
mortal umverse All things, events, and forns of encrgy unfold and infold themselves m a
contextual field of the micro and macro umverse. In other words, Native science 15
niclusive of all the ways that humans are capable of knowing and understanding the

world.
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Today, with the creative mfluence of chaos theory and quantum physics, a new
scientific cultural metaphor has begun to take hold. The insights of this new science
parallel the vision of the world fong held in Indigenous spiritual traditions. Because of
this undemable parallel, Indigenous thought has the potential to inform a contemporary
understanding of chaos. Such understanding allows modern consciousness to encormpass
the primal wisdom of Indigenous thought and with this to understand the fallacy of
sciennfic and societal control. Rather than secking to control natural realicy, Native
science focuses 1ts attention upon subtle, inner natures wheren he the rich textures and
nuances of hfe. This 1s exactly what chaos theory shows us: small, apparently insignifi-
cant things play major roles in the way a process unfolds.

Spurred by the development of quantum physics with 1ts view of the unmiverse as
one mndivisible whole, even Western scientists have begun to change their orentation
from conviction of an absolute, to one of relative, truth among many truths and possible
ontentations. They have become more open to consideration of other cosmologies.

The 1deas and processes of Native science are conceptual wellsprings for helping to
bring about the mtegration of science and spint, that marrage of “ciuch,” the 1deal goal
of science, with “meaning,” the 1deal goal of spiricual practice The umty of knowledge
now donunates theoretical debate 1 the philosophies of both science and theology. A
new wortld philosophy of science, designed to meet the environmental challenges of the
future which will requure a totally different way of living 1 nature, would draw from
the knowledge, understanding, and creative thinking of past and present. As we enter
the first decade of a new mullennum, Native and Western cultures and their seenungly
wrreconcilably different ways of knowing and relating to the natural world are finding
common ground and a basis for dialogue, the mtegration or the lack thercof will
deternune the direction of contemporary society m the twenty-first century
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INDIGENOUS NUMERICAL
THOUGHT IN TWO AMERICAN
INDIAN TRIBES

Thomas M. Norton-Smith

In the article entiled “Cultural ccology of mathematics: Opbway and Inuat hunters”
(1986), J. Peter Denny presents a useful analysis of the mathematical language in Ojtbwa
and Inuit “hunting societues.” Assunung that mathematical concepts are reflected mn
hnguistic structures, Denny’s purpose 1s to examine the mathematical concepts pos-
sessed by speakers of traditional Opbwa and Inuit languages m order to argue that
“mathematical thought 1s not wewvitahle or wnate 1n human beings, but arises from
specific condittons m recent human history.” The “specific conditions” Denny tdents-
fies are ones imposed on human bemgs by complex agncultural and mdustrnal econ-
ormues, which force them to alter the natural environment extensively, and which
require a standardized measure to coordmate the production of objects when labor is
divided among many specialists. But both of these conditions, which require “ad-
vanced” mathematical thinking, are absent from traditional hunting socicties wherem
members use only a small amount of mathematics. However, 1f mathematical thought
were mevitable or mnate m human bemgs, we would expect sinmlar advanced math-
ematical thinking in hunting societies. Therefore, mathematical thought 1s nerther
mevitable nor mmnate in human beings

Now, Denny has suggested that these two Indigenous languages embody mathenat-
ical concepts that are different from those conveyed by the European languages of
industrial societies. And desprte his sometimes tenuous reasoning, 1 have no quarrel
with Denny’s view that these differences anse largely from the distmetly difterent
environmental and cultural condions found 1 hunter and industrial socictics. |
would cven agree that Denny 1s partly correct msofar as the developmeunt of the style
of mathematical thinking characteristic of the Western tradition — the style that gave nse
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to pure mathematics as a formal science — 1s in part contingent upon cultural conditions,
and so 15 not “inewvitable ” However, [ wall arguc that Denny’s considerations are
insufficient to show that human beings are without an nnate mathematical endow-
ment. Indeed, his analysis of Opbwa mathematcal thinking, coupled with my own
prelmiary consideration of numerical concepts conveyed by the Shawnee language,
can help support the view advanced by Karen Wynn (1992b) that human bemngs have
innate numerical abihities.

Before turning to my discussion of Denny, T wash to say a word about the Western
“Eurocentric” philosophical tradition — the tradition of Plato, Aristotle, Descartes,
Humie, and Kant — and my place m 1t Wihile thus trachtion nichly deserves a sober,
honest political eritique, giving one 15 not my present concern. Indeed, there are other
Amencan Indan philosophers who could do a far better job than I could. Thas does not
mean, however, that [ will refrain from revealing Eurocentrnic biases or prejudices when
they appear m the course of the discussion. Nor will [ lude my own history and bas: 1
am mixed-blood Shawnee, yet so well schooled 1n Western philosophy and logic that it
would be difficult to abandon the concepts and methodologies of contemporary
philosophy of mathematics. Moreover, [ have only recently been introduced to the
Shawnee language, so much of my hnguistic analysis 1 prehomnary and relies upon the
knowledge of Rick Nightwolf Wagar and other elders of my tribe, the Piqua Sept of
Olio Shawnee Tribe, With these clartfications made, then, | turn to Denny’s consider-
ation of mathematical thinking 1in hunter and complex technological societies.

DENNY’S “NON-INNATENESS” ARGUMENT

1 begin with a nmiore careful statenient of what I wall call the “non-innateness” argument.
Denny observes that mathematical thinking, “those particular abstractions ... mostly
concerned with number and [spatial] measurement,” 1s “underdeveloped” 1n hunting
socteties, even though there are no differences m brology, cogmtive capacity, or
binguistic development between hunters and members of highly technological (i.e.
complex agricultural and industnal) socieues. Instead, the development of mathematical
thinking seems to be a function of 1ts wtility 1n a society — a cultuial variable. Hunting
soctetics have hittle use for mathemuatical thinking, while complex technological soci-
eties have great need for it. This 1s because hunung societies have but shght need to alter
the environment, while technological societies must greatly alter the environment to
meet their extensive demands Now, if the development of mathematical thinking s a
function of a cualtural varable, and not a function of hology, cogmtive capacity, or
hinguistic development, then 1ts development 15 neither 1nevitable nor innate. There-
fore, mathematcal thinkig 1s “not inevitable or mnate 1n human bemgs, but anses from
specific conditions 1 recent human hstory” (1986 129-32).

Thus argument 1s unconvincng, and showmg why wall be as casy as freeingat from s
subtle, but very real Eurocentric bias For Denny grants that “therc 1s no such thing as
prinntive thought or prumuve language” (1986 131), and that members of hunnng and
technological societies are equally capable of abstract thought, but then he assumes that
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the kind of mathematics developed in the Western tradition 1s the standard against
which thought 1n other traditions should be measured — as 1f “mathematical thought”
and “Western mathematical thought” were 1dentical. However, Denny’s own account
suggests why 1t 15 hasty to consider Western mathematics as the standard. When
explaiming why mathematics 1s more useful to some societies than others, he makes
the wnteresting claim that a society’s “style” of mathematical thinking — and presumably
the extent to which that thinking 1s developed — will “mirror” the cognitive strategies it
must eniploy to mamipulate the environment This 15 an ntriguing claim, because
Denny mamtams that the members of complex technological and hunter societies
must use quite different cogmtive strategies to alter the environment In the case of
the former, Denny describes a strategy renmmscent of Lockean abstraction, the (sup-
posed) cogmtive ability to focus on one feature or vaniable 1n a situation and consider 1t
apart from all others. In order to master the environment, industrial technology must
isolate and manipulate individual vanables independent of their context; hikewise, the
purc mathematics of technological socictes studies abstract mathematical relations
themselves apart from their physical exemplifications. In contrast, hunters must adapt
to — not control — the environment, and so a global understanding of natural processes
rather than a knowledge of the behavior of solated vanables 15 critical If the style of
mathematical thinking mn hunter socictics mnrors this cogmtive strategy, then we
should expect a context-rich and inclusive style of mathematical thinking — a style
Denny has found m his study of Ojibwa and Inuit mathematical thought (1986: 141-3).
However, I explain in the next section that these two different “styles” of mathematical
thinking about number — the solatng and abstracting as opposed to the mnclusive and
contextual — are indeed two different kinds of numerical cognition. But if they are two
different kinds of thinking, employmng one as a standard to judge the degree of
development of the other 15 misguided The mathematics in hunter socictics may be
different, but 1t doesn’t follow that 1t 15 inferior or “underdeveloped.”

A sccond, more subtle point conveys less about differences in mathematical cognition
across cultures than about Denny’s understanding of the Indigenous worldview of
hunter societies Denny’s argument 15 framed 1n starkly economic terms, assuming
that the degree to which a society develops mathematical thinking is directly propor-
tional to the degree to which 1t 15 needed to control and mampulate the natural
environment. The unspoken assumption — and recurring theme in the Western trad-
ition — 1s that the natural world 15 a mere mert resource distinet from human societies,
something which human beings are morally free to unlize as a means to their own ends.
However, A Trving Hallowell (1960) stresses that the key to understanding the Ojibwa
view of the natural world — a key Denny apparently faled to grasp — 1s their belief that
the nmatural and spiritual worlds are populated by other-than-hunan persons. As a result,
the relations between human beings and the environment are not merely economuc;
they are soaal relations between human persons and other-than-human persons. Now,
one of the principal Opibwa moral values 1s balance, that 15, maintaining a sense of
proportion m mterpersonal relaons, mcluding one’s dealmgs with other-than-human
persons. And so, the tradinonal Opbwa hunting society did not merely “adapt” to the

’

natural enviromment 1 order to “gan a hiving”; 1t tried to live 1 balance with human
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and other-than-human persons alike m a sort of social organization. Western-style
mathematical thinking may be more useful in mampulating and controlling the natural
world than hiving i balance with 1t.

Now, a remarkable thing happens when we revise Denny’s “non-innateness” argu-
ment m hight of these remarks about Eurocentric bias. Instead of having a relatively
unconvincing argument that nothing about mathematical thinking is inevitable or innate, we
have a reasonably convineng argument for the more modest claum that the development of
a particular style of mathematical thinking is dependent upon cultural variables. Here’s the
argument. We do not find Western-style abstract mathematical thinking n hunting
societies, even though there are no significant biological, cogmtive, or hinguistic
differences between themn and technological societics Thus 15 because a hunting society
attempts to achieve a balance with the natural world, while a complex technological
society must extensively alter the natural world to nicet 1ts needs. Western-style
mathematical thinking 1s not particularly useful to the former, but 1t 1s crucial to the
lacter. Now, 1f the developmient of Western-style mathematical thinkimg s a function of
a cultural variable — utility ~ and not a function of biology, cognitive capacty, or
hnguistic development, then its development 1s neither inevitable nor mnate.

Importantly, the stronger claim that “neither mathematical concepts nor abilites are
mnate” does not follow. Just as a person’s natural abihtics might have developed m
strikingly different ways m different cultural circumstances, so the development of
different styles of mathematical thinking m different cultores sull leaves open the
possibility that humans have an mnate cogmtive endowment. In short, abstract math-
ematical thinking 1s not mevitable, but some rudimentary mathematical abilities can still
be innate. Indeed, Karen Wynn (1992b) has provided good reason to believe in innate
human nwmencal abihnies, and a consideration of Shawnee and Opbwa number systems
can help support her view — or so I will suggest 1n section 3. In preparation for that
discussion — and to remove any lingering doubt that the mathemauncal thinking in
traditional hunter societics 1s different in kind from the Western tradition — [ turn now
to an examination of Shawnee and Opjbwa number systenis

SHAWNEE AND OJIBWA NUMERICAL THOUGHT

Before beginming, T need to clarify some methodological assumptions and cautions.
First, I share Denny’s assumption that a culture’s concept of number will be encoded 1n
language, so an exammation of the structure and uses of numerical language will reveal
those concepts. This assumption immediately leads to a critical methodological caution
Suppose that the Shawnee concept of number 1 mdeed encoded m therr traditional
Janguage That language has changed in sigmficant ways — both obvious and non-
obvious — as a direct result of Western contact As examples of the obvious ifluence of
Western culture given by C. F. Voegelin (1938-40), the Shawnee adapted the word
poosiia from the English pissy (hterally “httle pussy™ or “house cat™) and adopted the
word makilikwa to refer to “automobile” (literally “big eyes”). However, changes
Indigenous languages have occurred m more subtle ways, as when Denny notes that
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some 1mportant syntactic features i the Onbwa language are disappearing as contem-
porary Western industrial society gradually assimilates the Ojibwa people (1986: 154).
The difficulty 15 that T will be making claims about the traditional Shawnec concept of
number based on the study of a language that may have changed so much by now that
the concept 1s lost

To meet this difficulty T will proceed as follows in my prelimmary examination of
Shawnee Fust, T will use fauly contemporary written sources, prinapalty C. F. Voe-
gelin’s (1938-40) study of Shawnee stems, but I have confirmed the relative stability of
numenical language by comparmg 1t to the Ebencezer Denny (1996) and Thomas
Riadout (Edgar 1977) vocabularies, which were compiled closer to imtial European
contact Sccond, making extensave use of Deuny’s excellent analysis of Opbwa, 1 will
note obvious sinularities between the structures of Shawnee and Ojbwa numencal
languages, two members of the same Algonquian hinguistic fanuly. Then I will argue by
analogy that we will probably find many of the same numerical concepts in traditional
Shawncee that Denny finds in traditional Opbwa, and vice versa. Finally, I must again
acknowledge tribal elder Rick Wagar for his generous contributions.

The Shawnee and Opbwa number systemys are what Michael Closs ternis “5-10
systems” 1nsofar as they are primanly decimal systems with hnguistic structures that
record secondary groupings of five (1986: 3). Both are decimal systems like English, but
unbke 1t as well, since the English system has 10 distinct and non-compounded number
words referring to the first 10 counting numbess. The difference 15 easily discernible in
the first 10 number words from each language, but the pattern continues throughout
the sequence of count words. The Shawnee number words are compiled from Voege-
lin, and the Opbwa number words come from Denny (1986) and Willam Warren
(1868):

English Shawnee Ojibwa

one nekot bezhig

two nuswi nuzh

three n’ 6wl niswi

four niyeews: nuwin

five miyaalanwi naanan

S1X nekotwa’6 ningodwaaswi
seven niswa’01 nizhwaaswi
aglit n’BwassikOwi NISWaasw1
nine caakatOwt zhaangaswi
ten tieta’ 0w midaaswi
twelve meta’Bwi-kite-niswi midaaswi-ashi-nuzh

mnceteen

mieta’Owi-kite-caakatOwi

nudaaswi-ashi-zhaangaswi

twenty nuswaapitaki nuizhdana

thurty nfwaapitakl nistnudana

forty niyeewapitaki nimidana

fifty myaalanwaapitake naanmndana

SIXty nekotwaast ningodwaasimmdana
seventy nisWaast nnzhwaasiudana
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onc hundred tcepeewe ningodwaak

three hundred nbwi-teepeewe niswaak

four hundred niyeewi-teepecwe nnwaak

one thousand meta’Owi-teepeewe mudaaswaak

two thousand nisenc-meta fwi-teepeewe niishing midaaswaak
three thousand nbene-meta’fwi-teepeewe nmising midaaswaak

Notice first some of the obvious surface similarities in the Shawnee and Oyibwa words
themselves, as betwecen answi and nizh. More importantly, m both languages the sccond
five number words are compounds formed using a special suffix (—aabwi in Shawnee
indicating “an amount,” and —aaswi mn Opbwa) and m both languages the words for six,
seven, and eight are formed by adding the suffix on to the simple stems for one, two,
and three: nekot—, nifsw—, and 1’8w— m Shawnec Denny inforins us that the Opbwa
stem for seven, #mgodiv—, 15 an alternate stem for one, so the pattern holds. While the
nuber words 1 Indigenous Indian languages often arise from their connection to
counting on digits — and that 1s also the bkely explanation for the secondary grouping of
five i1 both Shawnee and Opbwa — the digital origins 1 these languages are not as
apparent as m others. According to Closs, the Opbwa word for five, naanan, means
“gone” or “spent,” and probably refers to all the fingers on the first hand having been
used (1986. 6). Rick Wagar conveys that the stem caaki— used to form the Shawnee
word for nine, caakatwi, means “all,” and nught mean “all of the fingers are used and a
new counting cycle begins with ten.”

The sinularities between Shawnee and Ojtbwa continue as we move up the number
sequence. The compound words referring to the numbers 11 through 19 are derved
from simple additive processcs, clearly mndicating that such additive processes are a part
of their numencal thinking This s not unlike some English constructions, e.g. fourteen
15 a compound of four and ten. For example, the Shawnee word for the number 12 15
eta’Bwi-kite-nusw, Iwerally “ten plus two,” while the word in Ojibwa 15 nndaaswi-ashi-
niizh, that 1s, “ten and two.” However, both Shawnee and Ojibwa bewin a different
pattern 1n constructing nunber words after mneteen. The Shawnce word tor nineteen
employs the root meta’w—, which refers to the “count of ten” so meta Quwi-kite-
caakat®ws may be mterpreted as “ten and nine count.” But the word for ewenty, niisiw
-aapitaki 15 formed using the suffix —aapitaki, which means “a collection of ten viewed as
a smgle unit,” or simply “decade.” Likewise i Ojibwa, niizh-dana, the word for twenty,
1s formed with the suffix —s#ndana (shortened to —dana 1 the case of twenty), so the
word nuzh-dana 1s literally “two decades.” Denny makes the important observation that
Ojibwa’s word for twenty, niizh-dana, represents “counting two decades,” not “multi-
plymng two by ten.” Likewise, Shawnec’s nisw-aapitaks encodes a counting process, not
a multiplicatve process. The reasons are sumple Beside the fact that both Shawnee and
Ojibwa encode the multphcative process usmg a different inguiseic structure, the count
and the objects of the count are separately cncoded m the language. The Opbwa stem
nidaasiv— 1s the “count of ten” and the suffix —midana 15 the “decade”; hkewise the
Shawnee stem meta’§wi— 15 the “count of ten” and the suffix —aapitaki 1s the “decade.”
Now according to Denny, m an Ojibwa number word the count 1s expressed by the
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INDIGENOUS NUMERICAL THOUGHT

used to represent the numerosities of collections, regardless of what they are collections
of — «ix buttons, six concepts, or six spints. This 15 quite unhike Ojibwa numerical
thinking, Denny continues, wherein certain non-quantitative features of a context are
not ndependent of ats quanutative features. This inclustve, global style of thinking 1s
evident 1n the way Opbwa encodes non-quantitative features of a situation . the

construction of number words. Denny discusses several ways in which this encoding

takes place First of all, a —w— missing from a number word stem can indicate a count of
nan-concrete objects, for example, nis-ing counts three non-concrete events (“‘tumes”)
and nis-imidana counts three non-concrete umts (“decades”). Second, Opbwa has two
distinct words expressmg “onc,” bezhigw— and mngodw—, where the former stresses a
single entity, and the latter expresses one in a sequence (1986. 150-1). But perhaps the

use of numencal cassifiers 15 Opbwa’s most stiking way of encoding non-quantitative

features in number words.

Reecall from our carlier discusston th
number words the count 1s expressed by the first morpheme and the object couted by
Now, Denny dentifies a system of qrular suffixes used to
rties of objects used 1 tracitional Opibwa hife — harduness,
ructure of the pumber word 1tself. Among

at m the construction of Onbwa and Shawnee

the second morpheme.
classify some 1mportant prope
flesabibity, and dimensionality — i the
examples are the suffix —aabik classifying “hard 1norganic sohd” (as m imdaasw-aabik

astmih meaning “ten-hard stones”) and the suffix —minag classifying “three-dimensional

object” (as w mizho-minag miinan meanimg *“two-310 bluebernes”™; 1986. 147-8).

Unfortunately, at this prelimmary stage of my study of Shawnee, I have found the

two different senses of “one” (nckot— as “one n sequence” and peeleko— as “once” or

“single event”) but [ have yet to find many of the morc subtle constrnctions, ncluding

analogues of Ojibwa’s numerical classifiers. However, given the other structural sim-
larines between Ojibwa and Shawnee, 1 am convinced that they are there —or, perbaps,
were there Denny laments that these kinds of indicators are being lost as the Ojibwa are
gradually assimilated 1nto Western society (1986. 154) Rack Wagar suggests that a
sunlar sort of thing might be presently occurring n the Shawnee language. Tt 1s at this
juncture, then, that I appeal to 1ts smulanty to Opbwa to conclude that the Shawnee

language once bad siilac ways of encoding 1mportant non-quantitabve contextual

features of a situation 1n the construction of nunber words.

What conclustons can be drawn about Indigenous numerical thought m these two
American Indian tribes? First, 1t 15 “mature” numerical thought wsofar as its principles
of grouping, addition, and muluphcation allow conceptuahizanon of the noton of
aumber wichout it (Closs 1986: 15). Second, Indigenous numcncal thought 13
genpnely different from the Western tradinon, and so 15 neither “underdeveloped”™ nor
inferior. As evidence, it will be sufficient to show that 1t 15 dafferent n confen from
“advanced” Western thimking about number.

In Shawnee — and Opbwa as well, 1if T correctly 1nterpret Denny’s analysis — the

number words are not nouns, but particles, most often functionmg as adjectives

modifying nouns that refer to collecuions of objects. This reveals an ontological
commitment to muerical properties but not to numbers as objects. However, thus alone

s not unusual, smce some Western philosophical views mamtau that nunbers arce
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properties — although this 15 certainly not the domunant view. Moreover, numerical
thought 1 these Indigenous cultures 1s nomunalistic i the sense that numbers
are generally not concewed of apart from the particular collections — collections of
concrete or non-concrete objects — exemplifymg them. If so, then arithmetical relations
between numbers will be concerved of 1n terms of the relations between particular
exemplified collections Thus, Shawnee translacons of anthmerical sentences such as “5
+ 5 = 10" — where the numerals refer to abstract objects ~ are not straightforward, but
arithimetical relations exeniphfied by collections of things can be expressed as a matter
of course Consider Rick Wagar's example: niyaalanwi sikonaki kite niyaalanwi sikonaki,
meta’Qwr sikonakr casily translates as “five stones plus five stones, ten stones.” Denny
explans that Ojibwa translations of anthmetical sentences come more readily,
tor example, hezlug geyaabi beshig, i niizli as “one yet one, thus two,” but some
formulations sall hint at the ongmal concrete arithmetical processes (1986- 157—60).
However, Denny renunds us that the mark of abstract mathematical thinking 1s that
the numbers and the numencal relations between them are concewved of and nvesti-
gated apart from their parucular exemphfications. Thus the content of Indigenous
numerical thought i these Tndian tribes 1s genumely different from Western abstract
numerical thought
[want to add one last mtriguing speculaion. On a modest epistemological mterpret-

ation of the Sapir—Whorf hypothesis, speakers of radically different languages wall most

certanly ive m conceptually different worlds. An example appropriate to ths discussion 1s

that certan syntactic structures in Algonquian languages mark a disinction between

ammmate and manmmate objects, which 15 unknown m the Western worldview. Now,

Denny has analyzed the number word 1n expressions hke mudaasw-aabik asinnh — “fen-

hard stones” — as though the propertics “being ten” and “beng hard” are distinct, but

when counting objects used i traditional Ojibwa life, these distinct properties are

expressed togethier as a conpound by a unmque number word construction. However, 1t

would be entirely consistent for a people whose “style” of thought 15 mclusive, context-

rich, and global — as Denny characterizes the thought m hunter societies — to concep-

tualize “ten-hard” as a simple, unanalyzable numerical property distinct from the

numerical property “ten.” If'so, then Indigenous numerrcal thought would be strikingly

different in content, 1ncluding many numerical properties absent from Western abstract

numencal  thought. Besides the numbers “five” and  “nine” refernng to the
famuliar numerical propertics, thewr system would also mclude the numbers “five-

three-diniensional” and “nme-one-dimensional-rigid.”

INNATE NUMERICAL ABILITIES

Behaviors exhibited at around five months strongly suggest that very young mfants
possess some sort of mnate numerical endowment. Three theories about what this
mnate endowment nught be propose that human bemgs have an mnate knowledge of
numerical prinaples, or an mnate knowledge of the number concepts, or mnate nunierical
abilities (Schwartz 1995+ 227) Karen Wynn (1992a) proposes that human bemngs have
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innate numerical abilities, and T will use our conclusions about the Shawnee concept of
number to help support her view.

To help understand the details of Wynn's proposal, consider a stmple COlint made by
6-year-old Kate. In her visual field, Kate individuates objects, that 1s, she 'pICkS then}
out” as objects distinct from the rest of her visual field, in a way rather like Denny’s
abstraction In ths case, she identifies the objects as men, and then mternally represents
the men as a collection — something that will have a numerosity or cardinality — and she
will employ the counting procedure to discover what 1t 13 Having already learncd the
stable English count-word sequence, Kate pairs the count words one-by-one with the
men 1n the collection, as in figure 6 1 '

Kate 15 a conmipetent counter, so she knows that the order of the pairing 1s irrelevant
to the success of the count, and that when all of the men are paired with a count word
in the sequence, then the last count word represents the cardmality of the 'collcctlon of
men — in this case, five. There 1s, of course, a very important connection between
the position of a count word m the counting sequence ('md the cardmality of the
collection of men. Indeed, the key to understanding counting 1s connecting the order
of the count words — ordimal numbers — with the waumerosities of collections — cardinal
numbers.

According to Wynn (1990) by the tme Kate was about 3% years of age she
had learned the cardinal meanings of the English count words 1n her range, and she
was competent at usmg the countg procedure to deternune the number of 1tens
a collection. Remarkably, this knowledge and this competency do not come at the same
tne! Instead, Kate learned the cardmal meanings of the first three English count words
sequentially, and without using counting That 15, Kate not only learned the meanings
of “one” before “two” and then “two” hefore “three,” but she did so by using a

O
one —_— >

©
two R

O
three —_— >

©
four EE——

O
five —_— >

Figure 6.1
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non-counting cogmtive process (Wynn 1992b- 227). Further, at this same time Kate
probably knew that other English count words hke “five” functioned as count words -
words that referred to some numerosity or other — although she could not determmne
precisely which one It took about one more year of development for Kate to learn how
counting encodes the precise numerosity of the English count words — that she could
use counting as a way to answer the question “how many?” Wynn remarks that 1t’s “a
surprisingly long tume” (Wynn 1992b: 243—4).

Why should 1t take Kate such a “surprisingly long time” to learn that counting 1s the
way to determune the precise cardinal meanings of the count words® Consideration of
Kate’s judgment about sonie of the men she recently counted will help develop Wynn’s
explanation (see figure 6 2)

In both cases Kate 15 parrmng the men with words, but the dlear mtent here 1s that the
words are to apply to the individuals with whom they are paired. They refer to features
of the fndwidnals, and the last one 15 bald However, 1n the count the word “five” 1s
paired with the last individual, but the last individual 1s not five! Kate knows that when
“five” 1s parred wath the last mdividual, then it refers to a feature of the collection of men
—1ts cardmality - and not to the last imndividual. The point 1s that the numecrosity of the
collection of men must be understood m terms of the ordinal posiion of the count
word “five.” This 15 a difficult Jesson to learn, because apparently the way that young
children internally represent number 1s very different from the way the counting
procedure encodes 1t.

Wynn (1992b) proposes that human beings have the innate abihty to intemally
represent number and to recogmize numerical orderings and relaconships between small
numbers — this 1s the nature of our innate numerical endowment She further mamntamns
that human beings 1mually represent number . a way functionally equivalent to an
“accumularor.” As a count of 1items 1n a collection proceeds, the accumulator functions
hke a mental “container,” collecting and stonng a mental tag corresponding to each item
counted The accumulator fills up m equal increments — increasing 1 volume at each step
—unul the count 1s completed, at which time the entire fullness of the accumulator — not
the final mental tag alone — represents the numerosity of the items counted Because the
voluine of the accumulator at each step of the count represents number, the

smart _
thin _
bald -
Figure 6.2
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cardinal conception of number 1s inherently embodied m the structure of the represen-
tation. But the cardinal conception of number 1s not mherently embodied mn hinguistic
counting, where count words are paired with indrviduals and only the last count word
represents the numerosity of the collection counted. Tt takes the surprising length of ume
to learn that counting encodes the numerosity of count words because a child has to
learn how to map her mnnate way of representing number on to the other way.

Wynn mterprets this lengthy period of development to be evidence for the existence
of the mmate abihity to mternally represent number “as an accumulator.” T suggest that
there are some hnguistic features of traditional Shawnee count words that could provide
additional evidence that humans internally represent number i this way To see how,
Jet us consider a second count of the men made by a tradinonal Shawnee speaker,
Crane. Now, Crane’s count of the men scems hetle different from Kate’s — except, of
course, for the sequence of count words from Shawnee. nekoti, niiswi, n'Qwi, niyeewr,
wiyaalanvr Tlowever, the grammatical features of Shawnee number words suggest that a
traditional Shawnee count proceeds much differently than Kate’s — ndeed, T have good
reason to believe that Craie’s count will represent number ur a way that parallels Wynn's
accumnilator, as 1 figure 6.3,

‘The difference 1s that the tradiional Shawnee count words probably would not be
parred with mdividual men n the collection, but with aggregates of men Nekoft would
be parred with an aggregate of one man, nuswr with an aggregate of two men —and so
forth — untl at the final step of the count niyaalamwt 1s pared with the agwiegate of five
nien, and thus encodes the numerosity of the entire collection. But this way of hinguistic
counting would precisely map on to the accumulator mnternal representation of number,
where the accumulator fills up — mcrement by mcrement — unal the count 1s conipleted
and the entire fullness of the accumulator represents the numerosity of the collection.

nekoti

| niiswi |

’ n' éwi J

[ niyeewi

‘ niyaalanwi J

Figure 6.3
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Why believe that the traditional Shawnee count words would be paired with
aggregates of men and not individual men? Besides the fact that counting by pairing a
count word with an aggregate mnstead of pairing 1t with an individuated object — an
object distinguished from all the rest — would be consistent with Denny’s now familiar
observation that we should expect a context-rich and inclusive style of thinking 1n
traditional hunter societies, Shawnee number words are particles, not nouns, and so
function as adjectives modifying nouns. Moreover, Ruck Wagar conveys that they
almost never stand alone, but when they do, a noun 15 imphed. However, the count
would be nonsense if the number words referred to the individual men 1n the collec-
ton, hike this: nekoti-hekeni (one man), niswi-hekeni (two man), 1 wi-hekeni (three
man), niyeewr-hekeni (four man), niyaalanun-hekenkr (five men). Indeed, the only plaus-
ible way to interpret the count 1s as nekoti-hekeni (one man), nitswi-hekeniki (two men),
n’Owi-hekeniki (three men), niyeeun-hekeniki (four men), niyaalanwi-hekeniki (five men).
But then, the number words refer to numerical properties of aggregates of men.

Second, Wynn (1992b) argues that the reason why 1t takes young children so long to
learn that counting 15 a way to deternine numerosity 1s that they have to learn how
to connect the ordinal position of the count word with the cardinahty of the counted
collection. If so, then Kate’s panng of numbers with ndiwiduals durmg her count 1s
better interpreted as an ordinal count, “first man, second man, third man, fourth man, fifth
man 7 The difficulty Wynn 1dentifies 15 learmmg that the “fifth man” count encodes
“five men.” Thus 1s complicated because English numerals play fwo roles — as referring
to ordmal and cardinal numbers However, Shawnec expresses the ordmal and cardinal
conceptions of number with two different constructions. “First, second, thied,...”
arc expressed using the suffix —ene (tunes): “peelekor@ene, nusene, n1’8ene, Hiyeewene, ...
while the cardinal conception 1s expressed 1n the way Crane counts: “nekoti, nitswi,
nBwi,...” So, there 1s no confusion — and no doubt — that Crane’s count encodes the
cardinal conception of number — just as Wynn's “accumulator” represents number.

Thus, Wynu has proposed that human beings have an mnate abilty to mternally
represent the cardinal concepuion of number as an “accumulator” m order to account
for the length of ume 1t takes for English-speaking children to learn the precise cardinal
meanings of number words. I propose mn turn that an analysis of Shawnee count
words provides additional ingwstic evidence that human bemgs have the ability to
internally represent number m this way In addition, the companson of Kate’s count
with Crane’s reveals other sumilarities, taken by some to be evidence of “species-
umque” mnate numerical abilities, among them the abilities to perform one-to-one
correspondences, master stable orders of count words, and 1nternally represent aggre-
gates of objects as collections (Schwartz 1995 236-7). However, we concluded mn
scction 2 that abstract numerical thought 15 different n kind from that found mn
Shawnee and Opibwa, two tradinional hunter socicties It 1s clear, then, that human
bemngs can have mnate numerical abihities that develop mto different styles of numercal
thought under differcnt cultural influences. Abstract mathematical thinking 1s not
inevitable, as Denny contends, but human beings still have innate numerical abilities
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discussion of the American Indian Holocaust. Placing identity information about myself
mnto the classroom setting, and using a varnety of culturally relevant content for my
examples, opens a space for cultural safety. This safe space allows all students more
comfort to name and share their own culture-centric perspectives. It gives rise to diverse

‘rv'/&/ [ L -

volces.

B@E_Qﬁﬂmﬂ perspective empowers people, Thus the praxis of my) £ =
teaching reipforces my behef that cultural mclusion 1s practically useful, and hence
culturally appropriate for all students. This praxis 1 especially useful for some American
Indian students, who, because of bicultural mores, otherwise mght not as readily
apprehend a Eurocentric explanation, or jom 1n the d]scusmon.ﬁhat 1s to say, wherce
all or most examples form a Eurocentne perspecuve, Indigenous students fecl Ieft ot
"mcy-f\]sdy rcprucﬂ]ﬂ)t&i‘ This clnlly chmate forms the basis for exclusion, and a ﬂ]ght'& .
from acadenmc education. i

Before providing examples of the incorporation of American Indian phiJosophy
into mformal logic courses, I should briefly explamn what I mean by “American Indian
philosophy.” In the Amcncas a carctully thought out meamug of “Amercan |
Indian phllomphy”2 might include all 1deas that spring from, are about, or affect \ ’ F -
precolomal and postcolonial thought and expenence of nations mdigenous to the s
Americas. It is a fluid and malleable concept, and ought to be defined and clanfied by ‘\
the Americas’ Indigenist phulosophers. Plilosophical thought by or about the Americas’
Indigenous nations reaches across all disciphnes, and views the world from American
Indian—centered perspectives. [t may mdude, but nced not be exclusive to, oral or
written “testumony” about Indigenous expenence and worldviews, from the past, of the

N

P
¥

present, or in the future.

We can thus distinguish Indigenous nations’ philosophy of the Amencas from, for .
example, African American, European American, and Asian American plulosophics, as [ e,
well as philosophies 1mdigenous to continents other than the Americas Indigenous
philosophies, and we as philosophers of continents around the globe, “stand on therr 4 o .+
own feet, 1 their own right,” as do philosophies and philosophers of non-Indigenous e

cultures.

We can talk about philosophies of Indigenous nations mn the Amencas with or
without making them a subset of “American philosophy ” Thus American philosophy,
althongh having many roots m the Americas” Indigemst thought, can be separated out
from an Amencan Indian Indigenous philosophy, by the former’s tradition of hosting
Eurocentric, rather than Indigenous, values and experience.

With respect to who 15 American Indian, Natve American, Indigenous, Indian, or a
member of a Sovereign nation, this 1s a matter of phlosophtcal interest, because racst
political agendas have focused on external 1denuificanon processes, rather than more “f\#
casily sustamned notions of kinship and geography. Indian identities also spring ﬁ'om“} [
tribal sovereignty, commumity resources, and selfoidentfication ® And although an S
individual may speak “with” sisters and brothers about 1dentity, they may not speak \

“for” us. -

In 1996 Highlands University m Las Vegas, New Mexaco, hosted a conference on

Native American phllosophy.5 Viola Cordova® was not able to attend; however, she did
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;fnd In a paper that was printed 1 the program. In this paper she explicates a Naave
merican philosophical framework that seeks to define Native American philosophy

Whatever Nanve American philosophy may be defined as, Viola claims, 1t must be(%;l

N}UQ‘\IAmencans. Her other two definitional parameters are that it must'beib;/!nn
€

J;\d{)gLil] ative Americansi For Viola, then, a Nauve American philosophy must Benefit
Native Americans 1f 1t 15 to be meaningful to Native Americans T believe that my work
mcorporating Native American 1deas, and ideas about Native Americans (and othe
groups as well), 1 my courses, benefits Native Americanis (and others as ;Ncll). In thlz

context. “me »
ontext, "meamngful” sigmfies that the experience speaks to us, does not marginalize
us, and has healmg potental for us.

%

TEACHING AMERICAN INDIAN-CENTERED
INFORMAL LOGIC

Students normally beg a logic course by first 1dentifying the parts of an argument, that
15, the prenuse(s) and conclusion. Then they study the difference between dcdu"t

and inductive reasoning patterns m arguiments. In most courses (as in my own) b(:fIVC
tackling formal logic, we exanune and learn about an array of some 20 }tfo 30 1;1fo1'1:1r;1?
fallacies (out of the possible 100-plus informal fallacies). I present fallacies 1n the
followng order: begging the question, false cause; false analogy; hasty gencralization
appeal to authonty, suppressed evidence; correct sign mnterpretation; deﬁnbmonal oW ,
false camposition and division, false dichotomy; ;1I)d shppery slopc,. P

Prior to discussing specific mformal fallacies, I discuss the Berine Strair land bridg

nugraton theory. I do this becanse, throughout the course, we cuubuse this theo asbe
reference point for locating fallacious reasoning This also gives me another o or?mlta
to discuss the nature of scientfic theory and the foundational reasonng ofthfiy othe}—f
tico-deductive pattern. [ use this cxample to talk about the function of t]feoneﬁ
generally, m the context of the coherence, correspondence, and pragmatic theories f
truth  This method lays an epistemological foundaton so that stuzents will haveoa

background understanding of why some prenuses of some arguments will be accepted
by some individuals, and not by others.

Begging the question

To assume the truth of the Bering Strait land bridge theory may “beg the question,” or
assume that which 15 1n need of proof. As a theory, 1t 15 plagued bybmcom letene;s f
;‘{;dcncc Its rcn;onmg assumes that since Sovereign Ind1gc§ou< nations haSc not 1noa
estern sense of scientific proof, prove e ar ’

becanse Amcrican Tndans Pl)mvc ’uit “prdotvhcaci’’Wt(l?l?i(Q:V\ilcif\(c::(')?S7 W‘e o o s A

crican : always lived 1n the Amer-
1cas, Westerners conclude that we are not Indigenous. Argﬁnig that what cannot be
proven to cxast must not exast, Eurocentrics politically llrguc that Amcmmmd

not onginate 1n, but were only the earliest inhabitants of, the Americas. l
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There remains, however, no evidence to support this argument; mere intuition
convinces students that lack of proof for “one thing” does not thereby prove 1ts
opposite truei (Lack of proof that T T&?}E’%E;ﬁfé;‘pfﬁqé'ra‘é"‘r{"ﬁ"&“é YO;J') Further
valuing our mitditions, 1t 15 casy for students to sce how the background values of
scientists can operate: for what purports to rest as proof in this theory may be no more
thau an unwarranted, wistful hope or fear that Western science could eradicate Indige-
nist land claims. Yet because mmﬁﬁiéf‘ﬁ%gg%ﬂ:&d@|_1_\VJ_E.nnot be
f)gg\‘/tnﬂl the Bermg Strant land bridge theory niay equally support a rescise nugration
theory, multiple coinciding mugrations, or even the arrval of some Sovereign nations

and not others.
Assuming that which 1s in need of proof to support the land bridge theory itself (that
there are no nations mdigenous to the Aniericas, hence Amencan Indians arc of

unported cultures, we mygrated into the land rather than always being therg)jplays to

the pohtical advantage of Buro-American fand clanms In this way, Eurocentric sctence

ligivias = M e, o
v i, ez

dentes credibility to other “Jﬁ?t 0¥ iomes of Amiéfican Indian onigin that are older, and
have more coherence than, the Bermg Strawt theory. The Amcricas’ Indigenous nattons
may view such a ploy as being arrownty msulong, morally reprehensible, and scientif-
wcally repugnant

We may now zoom n on the exact logic. The Berng Strait theory runs something
like this: (1) Evidence suggests migration took place between the Asiair and North
American land contments. (The second premise 1s taken either as (a) a religious
“dogma,” or (b) a scienufic “fact,” and then an inference 15 drawn denying Indigenous
roots to American Indians.) (2a) Homans were created by a Hebrew god 1n the Muddle
East, from where they dispersed throughout the world; or (2b) Smce remams only of
Cro-Magnon, not of earher homymids, have been discovered i the Western hemi-
sphere, human beings could not have evolved m the North American conunent, but
must have eventually reached 1t from Afnica, via Asia and the Tand bridge.’

In class [ discuss some opposing arguments. I show how both of the second premuises
to the argument (i ¢. both (2a) and (2b)) beg the question Each 15 assuming the truth of
something not proved to be true, namely rehgous dogma or scienufic fact In this
context we can talk about the coherence of American Indian creation stores, the nature
of rehgion and science as tools of knowing, and refer back to our different concepts of
coherence, correspondence, and pragmatc “truth ”

Generally, I explan to students how assumptions of one culture, or religious group,
may differ front those of others, and thus give nise to disparate theories (or behefs). Tn
this way, we “open up” the practical effects of recognizing that some premuises will hold
for some persons, but wall not be acceptable to others, and that no cultural group has a
monopoly on human knowledge.

The question of the orign of the Americas’ Indigenous groups, then, remams
unproven except by a Western, or Eurocentric, religious dogma or science From a
standpoint outside this Burocentric position, however, religious dogua and scientific
proof “go begging” for verification. Explamning this “begging the question” fallacy puts
knowledge systems themselves up for grabs, and cffectively sensitizes students to the
importance of respecting tradiions other than our own It also gives an academic
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credibility and sensiuvity to the cultural ongins and mtwitions of American Indian
students.

Teaching about such controversial topics empowers students to think sertously about
arguntents! And what happens when students then go to thewr anthropology courses
leaves smoke 1n the halls. Thus I warn students that my arguments will not be {he same as
others they will encounter, but that studymng logic provu}es them with tools of aAnalys1s
They then understand that it 15 their choice to decide which rehigious theories, 1f an .
they will accept; and how they may work with and talk about scientific tl’leorlez,
without having to believe them. ’

There are many vaniations on the land bridge argument, and | encourage students to
look at the different possibilities that could be suggested by the very mmeoewdence that
screntists cite to prove their theory. I especially like to let them explore the “reverse
mugration theory,” that 15, that nations in Sibera onginated in the Americas.® T also ask
them to think about the possibility of numerous migrations of various groups to and
from the contments This praxis encourages students to think of alternative mferences
drawn from the same prenuses, thus expanding their critical thinking skalls \

False cause

The Bering Strait theory presents us with another fallacy, the “false cause” ( post hoc ergo
propter hoo). Totfer the following example. S represents “we first see evidence of the earf
presence of humans m Asia and Africa” and A represents “we later see the presence oyf
humans m the Americas”™; (1) S, and (2) A; therefore S caused A. Thas arguinent bualds
mto 1tself a temporal causal connection. To arrive at the conclusion, unannounced
prenuses must be supphied (3) there 1s a particular type of causal connection between S
and A such that S 15 sufficient for A; (4) humans are indigenous only to Africa; and (5)
there have never been humans indigenous to any of the Americas Of course L:’ICh one
of these mussing premises also stands 1n need of being accepted. -

This argument can also operate as an example of a non cansa variety of the false cause
fallacy. Agan, a presumed premise supports the argument. In this case all that 1s needed
15 (5) above. Just because Europeans did not know of the Americas, nor produce any
data abour Indigenous groups, does not prove anything about the Americas not bemg
mhabited by Indigenous groups

Another good example of a false cause argument m this context 1s the clamm that (1)
i;ljlizlrzzzlfc;rils ]cla;ulgnh;lmany diseases fr'om”thc Europeans, therefore “disease caused

genous population.” While 1t 15 true that many Indigenous
people did die of disease, as a result of European contact, it 1s not true that d1seabsc was
the only cause of the population drop. Nor 15 1t true that contracting a disease like
smallpox was only a matter of personal contact with Europeans. \

Smallpox-nfected blankets and mfected handkerchies from smallpox hospitals were
saved, only to be intentionally and maliciously given to Indigenous natlons(b the
cavalry. Given that the cavalry expected the discase to spread with deadly cffccnvgneqq
the mouve for ntroducing 1t must have been genocide. So also, after periodic surrendeg
by Anicrican Indians, massacres of them still took place; American Indians were
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massacred whether we surrendered after fighting, whether we resisted, or whether we
submutted without fighting. From the fifteenth century onward, Euro-American colo-
mal entrepreneurs captured Indigenous people to be used as slaves both mternally and
via exportation to other European colonies ? A broad perspective of this population
decline suggests that mtentional genocide, the systematic extermination of Indigenous
culture, 1n the context of the encroachment of Buropean iumigrants and soldicrs, was
the mamn cause of population reduction. Thus the argument posing disease only, or
primarily, as the cause of Indigenous population decline, 15 a non catsa variety of the false
cause fallacy because 1t fails to cite other causes. In failing to claim all of the causes the

analysis has brought forth necessary, but perhaps not sufficient, causal reasoning.

False analogy

Before introducing the fallacy of “false analogy,” 1 have found 1t helpful to give an
example of a good analogy, showmg why and how 1t functions inferentially I presentan
argument that genocide was policy against Australian Indigenous groups. I ask whether
we can analogize from the claim of a Holocaust in Austrahia to the same claim about the
Americas. Not only can students see the sumlarity, as we discuss the particular tech-
niques, but they are also then able to construct an analogy about American Indians as
members of a group subject to a policy of extermination, or genocide, perpetrated by
Euro-colonsts '

An upbeat example of a false analogy pertains to the great diversity of the Americas’
Indigenous cuisme. The sumilarity of some food m two Indigenous cultures does not
allow us to analogize to other characteristics For example, 1t 1s not possible to analogize
from the claim that “Indigenous nations of the Southwest of North America eat chilis,”
to the conclusion “hence Indigenous nations of the Northeast of North America also
cat chulis’” That some charactenistics may be smmilar 1 these cultures (for example,
origin m the Americas, rthythmic music, a colonization of historic importance, an oral
history tradition, etc ) does 1ot mean other charactenstics will be similar.

One of the benefits of examining how the false analogy works 1s that 1t helps students
to sce how some stercotypes are created, and enables some students to break away from
the notion that “all Indians are alike” or even “all xs are ys” where x 15 a group and y
describes an accidental group charactenstic. The Indigenous students also bave an
opportunity to reveal aspects of thewr culture that are unique, helping to break down
stereotypical 1mages and 1deas. Using this content, 1 can cducate both American Indian
and non-Indigenous students about logic, achieve a cultural sensitivity and respect for
different cultures, and positively affirm Indigenous students” experience in academia.

Hasty generalization

Hasty generalizations frequently create stereotypes about Amenican Indians, and other
cultural groups. The processes of creating stereotypes, by false analogy or hasty general-
1zation, are the same, whether about race, ethnicty, sex, gender, class, age, or dusability.
Most non-donunant power groups, from the pomt of view of the powerful, which are.
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most frequently the media, are seen as either 1gnorant or immoral; this standpoint
validates the ruling power of the dominant elite.
Cross-cultural commumicauons improve when students understand that musinfor-

v -
-., , +niation about the world may be rooted n stereotypes passed from gencration to

generation, culture to culture, and in a silent partnership of the media and the public

that mantamns, continually remforces, and recreates stereotypes.' ' Discrinnmation 1s
sometimes the result of an unconscious cultural process feeding prejudices about persons
of non-domumant culture groups. Understanding how these processes work, and how to
intervene when they operate, 1s a process of critical thinking,

Both Indigenous and non-Indigenous stereotypes mfluence hterary, social, biologucal,
anthropological, archeological, historical, medical, legal, philosophical, and other ideas,
about both mdividual persons and groups of persons{ The probleny of stercotypes from a
cntical thinking perspective 1s that they mask inforniation necessary for reasoned 1rif€r—

_ences. i\ndwlduals, by attributing characterstics of one pefson to a group Of’pcrﬁsoﬁ;’can
distort and suppress information that 1s needed to draw correct conclustons if that infor-
mation does not support the stereotype.

Perpetuaung false information, or masking pertinent mformation by making hasty
generalizations, 15 how some social scientists 1gnore the anomalous facts they come
across, because they are mconvenent. Not using the method of generalization might
discredit assumptions, or create anomalies, that could eventually result 1 a paradigm
shift within a particular theory Sometimes a theory,  shifting its paradigm, may get rid
of racist, sexist, elitist, or other intemal assumptions that support group oppression.'”
Theories about race, sex, and genetics are especially susceptible to manipulation via
generalized assumptions when dominant groups want to keep non-dominant groups mn
a subordmated legal or social status

Appeal to authority

I presenting the fallacy of argumg from authority, an analogy 1s drawn to how
stereotypes can affect even “properly credentialed” authorities, and cause otherwise
reasonable persons to make a false authonity fallacy. For example, supposc person A is a
member of a legally or socially subordinated group, and has a law degree Suppose

~ person B 1s a member of a legally or socally donunant group, and also has a law degree.

1
|
f

I

s
{

Though A may be a much better lawyer than B, A’s membership in the subordinated
group mav act, m C’s consciousness, as a socul and/or personal stigma, talsely and
unfairly suuuesung that A would be a less competent or moral lawyer than B. Thus, C
may cate B argunient m a court of tribal law, thinking 1t to be a more worthy
argument. In fact, the better .ncument may be As If B practices civil law, and A
practices tribal law, A would be more Likely to have a preferred arguinent for tribal
court. Thus C would have aited a wrong, or false authority. Moreover, what gave rise
to citing the false authority was an outcome of stereotypic thinking patterns.

‘, ‘\‘/Another example [ like to use 15 about an anthropologist who clainis to be an
“authornity about a culture to which the anthropologist does not bclongf}l”hls context
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provides an opportumty to teach what I refer to as “the field of denotation and
connotation.” This problem can be introduced with an example of a person from
one culture pointing to, for example, a rabbit, and announcing gavagai, meanng “rabbit
ears.” Yet a person from another culture, the outsider (anthropologst) mterprets the
word as “the entire rabbit.” Problems of outside authorities can also occur when there 15
no similar concept in the outsider’s language, but the outsider claims to have a word that
correlates to the meaning. A person becomes a cultural authonty by lving 1 a culture.
Admttedly, a person can read about a culture, study a culture, guess about a culture, or
even dance a cultural dance. But cultural authonties must be the persons lving and
breathing m the culture This 1s because such persons are i daily contact with people
who have practices and beliefs associated with their own. Thus they are more attuned to
changes taking place within a culture, for example, shifts of meaning, practices, mntent,
and affect.

Authonity 1ssues prevail when origin theories and stories are ascribed by archeologists,
without consulting or giving credence to the knowledge base of individual members of
the culturc. For example, although the Berng Strait land bridge theory, as an explan-
ation for the origination of American Indians, contradicts all American Indian origin
stories, 1t 15 still taught as fact by many disaiphines. Thus who “counts”™ as an authornty
ficure for whom, with respect to this theory, becomes a political rather than an
academic wssuc It 1s helpful to all students to discuss the politics of appealing to
authories. Just as Euro-American culture proclaims authorities on certain issues, so
also America’s lndigenous nations assert our own authorines And American Indian
students have a right to hold and protect their sacred beliefs, without having them
belittled by academics. Given the process of colomzation w the Americas, who counts
as an authority for American Indian students may present a moral problem to Euro-
Amerticans. This, of course, raises wssues about gatckeepg, and the role of authority m
gatekeeping cultural information.

w

Suppressed evidence =~ - -

B

-

A “suppressed evidence” fallacy may operate at a macro-level of educaunon, n
the context of teaching Euro-Amernican-centered disciplines to American Indran stu-
dents. '@ccxﬁc examples, like teaching the Bering §t\ralt‘<theory, have the potential
to project false information about Indigenous nations. T\\X/hen mformation about

Tndigenons nations 1s not adequately assessed or portrayed, relevant information 1s

suppressedl

The fallacy of suppressed evidence occurs whenever providing information previ-
ously not provided would change the conclusion of the arguer. Thus identifymg
American Tndians as aboriginal, or first, inhabitants may tell part of the truth, bu
would suppress the idea that we ongmated n Anterica. Whether intentional or not,
suppressing relevant infonnation about opposing theortes supports textbook status quo
theory, and at the same time imphaitly casts doubt upon Indigenous sources of infor-
maton, and Indigenous people’s 1deas about their own ongins.
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Correct sign interpretation

The problen of mferring information from “signs” can be taug

discussing received messages on billboards, in mgowes, and t;lelj;if)llqn \fv};icilozf):tctoj

false_ reality about American Indians. Parodies of stereotypes operate to’ create nnsElfor—

mation that dennaiates the character of all Indigenous personsThe real day-to-day harm

that these signs perpetrate (intentionally or not) can be dlSCuSSéd—b§>Bb‘;Ii Ih&f&ﬁg‘;s and
RS non—Indlgc‘n(?us students in a supportive learning environment. Such an enbv1ronfﬁgnt

provides an opportumty to exposeiblatant cultural racism, sexismy, classism, and whether
the media force the participation of passive observers. ’
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.+ Agood example that shows how the powwc“r ot definition and signs can work together to
A suppress information, and thus portray a false reality, 1s the c;tse of hlstorlcalbmarkers
across the Amencas At many sites where Indigenous nations surrendered. and then
were summarnly massacred, the federal United States government has mcorreédy ut u
signs that these are sites of battlefields. Tn many mstances no batdes were Foun}i Fol:;
example, there was no battle fought at Wounded Knee Creek, South Dal?ota; on
LDchember 29, 1890; rather, a genoadal 1massacre of North Amertcan Indians by7 the
o Sr;l;tia?;:ir:?iliiilffziEﬁii‘%ﬂls example‘shows the ngustlce of false naming, %*
y way of false defunaon: In this context we can
again talk about “begging the question,” this tume by assumlr‘l_g—_a5 definition of the word
“battle” that would mdude “massacre.” Obviously, using defimtions like tlus, which
fail to depict accurate assessments of reality, begs the question ’

B
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[ v " False composition and division

The fallacies of compo&tlon and dmision are appropriate tools that students can use to
show, once agan, how‘ts*t_g_fgmansc The first 15 the false reasoning from attributes
of the parts of the whole to attributes of the whole ytself, A good example of “compos-
tion” can b.e provided by drawing from an Indigenous student’s experience of edEca—
tion. Attaming the knowledge base required for an academic degree may enhance
American Indians” understanding of a Euro-American perspectlve: or a Eurocentric
culture. From this fact, however, 1t should not be mferred that attaining many degrees
will enhance the student’s msights even more, there may be a saturagon pzmt %Nlth
respect to attaining a framework of interpretive analysxs)_']ust like the anthropologrst
gr:; E;}ntrlmtd“g»et 1(111;(;” orl“put on” another’s culture.-One can dfessrdiffefeﬁfiy,oacé
rrerently, dance citterently, an crhaps e
an()thﬂr’sycuhural expenenz/& &dfcrhgpp;ive;‘grrqu? the langtla%e, but (ine cannot hve
¢ Another example of a composiion fallacy \1;—1,1grht be Ltacrci\laun‘ that because some
characteristic 15 true of some particular American Induan, 1t 15 true of a natx(;n ‘And
finally, were one to suggest that 1f ingestng one toke of peyote makes a pcrso.n feel
good, then having many of them will make the person feel absolutely wonderful, the

A
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logic of composition would have been misapplied! In fact, it may make them ill, or
paranotd, or even pass out!

With respect to the fallacy of “division,” the mverse of the previous example of
peyote may be used. To argue that because many tokes of peyote may make one sick,
thus one toke may make someone 1ll, 15 to commit the fallacy of stating that a
characteristic true of the whole must also be true of the part, which does not follow
So also, thigs that may be truc of a certam Indigenous nation, iy not be true about
any ndividual member of that natton. To suggest otherwise may lead to another

stercotype, another fallacy.

False dichotomy v

Another fallacy portrayed 1n the context of American Indian stereotypes 16 “false
dichotomy.” Some persons, 1t can be argued, think that Incigenous persons are either
American Indian or Ehrof)ean Trhl_ﬂsmd}‘c_lll%op}_yr 15 f/fll§e bgcguige 1t fails to takg@g_c‘o unt of
the Complexity of race and ethme wdentity politics Some Nanve nations citizens may
idennfy as both; or as mixed. Some American Indians may also 1denufy differentdy
under different contcxtsﬁhls example can open a discussion of the phlwlgsophy of the é\%
self, of 1dentity politics, pationalism, and critical race and ethmc theory
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Slippery slope

Finally, the “shippery slope” fallacy — the assumption that a tendency gets progressively
worse, like something accelerating downhill — can be portrayed by exammng the fear
of many Euro-Amencans with respect to the Americas’ Indigenous nations’ treaty
rights. When we ask that our treaties be recogmzed, respected, honored, and acted
upon, many Americans fear that reparation of lands for one tribe will set a precedent for
all tribes, argumng that the next thing you know they will take over and force all z
non-Indigenous persons to leave the Americas. Quute plamnly, granting reparations to |
Indigenous nattons, by recogmzing treaty niglits, does not lead to the extermination of 3,
non-Indigerious persons m the Americas. Indigenous nations have a 500-year history of
accommodating the land-space needs of Euro-Amertcans. It 15 only “faw,” some arguc,
that the US government now accommodate Indigenous nations with respect to land
issues and space. The evidence of our centuries of co-exitence ought to prechide
slippery-slope, backlash thinking. Yet many persons, for whatever personal reasons,
perpetuate this type of shppery-slope argument with respect to Native nghts, as well as 4
the rights of other non-dominant groups of persons, who may have justification for
reparations from the United States governtment.

Presenting the shppery slope m this context can lead ¢ dlscuss10nsu>9“f historical
mjustices 1n the Americas, causal relatioushups amounyg thiese injustices, thc’ gé?ﬁtﬁhd
patitical contexts of tHes¢ 1njustices, and the cotiterhporaty power of European nation-
statgsand the United States, to correct these 1njusuccs.01t can also lead in another
direction, the use of shippery-slope arguments agaist granting equal rights to non-
dominant groups of different race and lower cconomuc class, the elderly, physically or
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ON AUTHENTICITY

Marilyn Notah Verney

INTRODUCTION | 52

[ - - 7
Amecerican Indian Philosophy: What 15 162 How can outsiders study 102y How can e

contribute to traditional academic philosophy?

[ am a member of the Diné (Navyyo) Naaon, and the reservacion ehat T am from s i
the Southwestern USA. 1 belong to the By the Water Clan, and am born for the
Between the Red Earth Clan. My maternal grandparents raised me and taught mic
the traditional behefs and teachings of my people Therefore 1t 15 not difficule to answer
the first question. I refer to the beliefs and teachings of my people as Amierican Indian
philosophy. However, to answer the last two questions 1s difficult for me because [ must
use a framework of non-Naave tradittonal acadennie studies m philosophy Thoughts
about the framework I must use to respond to_the last two questions guide me in my
response.

There have been many books, articles, rescarch materials, and even Hollywood
movies written and made about Amierican Indians But much of this matenal 1s written
and produced by non-Natwve writers, scholars from different acadermc studies, govern- |
ment agencies, and religrous msututions. -

Omne can find books and articles co-authored by non-Native writers. Yet how many
academic philosophical materials are out there written by American Indian scholars. My
contribution as an American Indian philosopher 15 to tell you my perspective about the
difference between traditonal acadenuc philosophy and American Indian philosophy.
In this T hope to contribute to the ongoing exchange among philosophers about the
place of American Indian philosophy i academe.
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METAPHYSICS OF COGNITIVE DISSONANCE

In the USA, wher
, ere traditional acadenne phil
al o o c
o Coecky e fradinonsl philosophy generally means Euro-Amencan
o p‘ sophy, the recent tendency toward method has been to analyze by
Ak apa K ” N PP . FE e 1° s S
%]i part-“what 157 to distinguish ““what 1s* froni “what 15 not.” Using this method
~ ~ 5 > ‘
my st “1' notice deas, when severed, tend to lose meamng by los
surroun@ng things. In contrast, we Dimé (Pedp]c) talk, and pvl:llu
conunections among all things, thus giving
o S
ng our world m a wholistic manner t +
One exam etaphysic
. " ple (})leaUve metaphysical and ontological assumptions that differ from
uro-American philosophical assim 5
al a ptions can be recogmzed i how we vie
Th paniencan ph _ 1ons ca iz we view the land, | =~
: vy Euro-Americans Is scen” as_anvabjece, A commodity 6’ e
< ' Ject, A Commodity €6 be ownedl) ¥ -
and viewed as an mvestme . and ¢ EY»---b&Ql”ner /

g relation with all
osophize, by making
all things meanng 1n relation, and approach-

o e s an n‘t for profit; 1t 15 there to develop and commerciahze for
g y contrast, a common philosophy that 1s shared by all Indigenous people ¥
15 that our land 15 sacied, holy Therc s a strong relationsiup (mtcrdcpcn:Jcnt r ‘1’pt : 1
2}(;1;(1 be;le\//e[eltil lan(li: an(li people. Land 1s Mother Earth. We came to be from w;tl;lnllotllliae A IS )
of Mother Earth. Mother Earth s home for .l g beings: ¢ > N
animal people, plant people, everything in the universe 11}111\2;16?0521111\ig<;t11§::£ln ]pLOPIG’ ;“h‘ '
mterdependent sustuncr of life, 15 not to be stripped, taken apar’t or desecilarttcl(,i ajlj)lz/ |
, , s , nor |

should boundaries of property (ownership) be placed upon her
To underst .

rel
ationship, our connection with the land, with Mother Earth. If non-Natives can '

understand our tra 1tual re
tradrwonal spiritual relationship wath the land and its connections within |

thC univers VC C | )
rse, thﬂt a“ thlngs ha (W llfé, then Oone can b(,ttel' UndL Stﬂ]]d our pCO} le ou l‘l
] b

culture, and our traditional beliefs. Only then will our phil
your heart, and bring meaningfulness nto your hfc.
Although American Indi

and Americ
merican Indian plulosophy one must first understand our spmtualw m

osophy, hopefully, touch !

ot L o Ll(l)sc are members of ditferent tribal nations, we are bound

oge! 1 »social, and spiritual philosophical behefs. Some

reservations, federally allotted sections of land. Indigenous peopl

America, prior to the arrival of Europeans, shared our Motherland with the carl

scetlers History wall renind us that through wars, treaties, and congressional and]L dhlr }i

decmo_?s, our people were forced to change our relationships th our Mothcfltllnlima

. The early settlers viewed ouir people as obstacles needing to be removed, in or(ier( f(i)r
uropeans to nmgrate westward. Our grandfathers and grandniothers wc’re forced ¢

walk hundreds of nules to a new location, and once there‘ they learned that b (;(" ) J

and restrictions had been placed upon them. Our pcop,]c srchend, but

quickly grasped that tl

seasons changed.

of us hve on
¢ hving m North

did not comprechend, but
1y were no longer free, free to mugrate across the land as the

The e
, A]L way t]<]) begin to understand our philosophy 15 to hear how Diné people came to
be. Almost all Indigenous creation st 5 11
g : storics relate to the land. The cres -
be. Aln and. The creation story of miost
N a‘n Indians 1s that‘Mother Earth gave birth to the people Tasked my father to tell
me the creation story of our people. This 15 the story he told me
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At one time the antmals and the spiritual beings were immersed within Mother Earth.
Due to a great flood, the anumals and spiritual beings had to climb through a hollow
reed to the surface of Mother Earth to escape the rising water. The water kept rising
around them even though they were on the surface: They looked around and dis-
covered that Coyote had taken two baby seals from the Water people. Coyote was
mstructed by the others to return the baby scals. When the baby scals were returned to
the Water people the water began to recede, revealing the surface of Mother Earth. The
apimals on the surface became known as the Surface people.

There 15 also another famuliar story shared by different tribal nations about how our
people cante to be throughout all the particular land(s) The story tells us that there was
a great migration from where the North Star 15 located, following the direction of the
sun as 1t traveled across the sky Upon reaching the great wanm waters, sone people
began a great migration to return to the land under the North Star It was during this
great movement that many of the people chose to reman belund. This 1s the story of
how our people found themselves throughout the land of what came to be called the
Americas.

Stortes such as these form the basis of our thought, our phllosophmal\mepapihysmsz
which 15 shared by many different tnbal nations Our p(h_]»losoﬁl’}rgl 15 simple It 15 th_fough
our spritual (metaphysical) conmection with _MothgquEarth that we are able to teach our
philosophy of communal living among all Iife 11 the umverse. We are no better or
worse than any of our relations, because the metaphysics of respect (interdependency)
sustamng our fundamental relations with Mother Farth are relations of cquality.

Everythutg that sustams hfe 15 within our reach, for we sustain and are sustancd by

lhfe, which 15 given to us by our Mother. Therefore, our umverse and land are sacred,

/
holy, and to be treated with respeet {voa

This metaphysics of respect crounds our philosophical cthics, based on kindness,
carmg for others, and sharing what 15 given o us by our Mother through a conununal
way of life. Nothing 15 owned, and hence nothing 1s owned by an individual. In this
metaphysics, ownership 15 mconcervable. Mother Earth continually nurtures all her
cluldren by providing food and shelter So long as we sustain Mother Earth all of our
nceds are provided for, and there 1s no desire to commodify our cuvironment; Without
commodification, everything 1s shared equally, as needed. How can one own what is
Jhared with our Mother? It 1s mconcervable to claim (own) that winch must be shared

Many early Europeans came to our home for different reasons. They came to escape
from rchgrous persecution and oppressive Scononcs, or to seek new land for ther
nation. These foreigners to our home were grected by our people and, 1n keeping with
our philosophy, we offered them food and shelter. But rather than visit, we learned they
had come to conquer Unfortunately for our people, Europeans also brought their own)
philosophy, a plulosophy grounded on and framed by religious and cconomie pruiciples’
of ownership. Our people, not knowmg about property and ownership (domunion),
were considered unctvilized, savage, and not human. We were forcetully mtroduced to
the Europeans’ philosophy. To be civilized, one had to embrace the Christian religion,
with 1ts teachings of male domimon over all creation (stemming from the Chrisuan

creation story).
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[n this way Mother Earth was seen as land, and beheld and coveted as a material
commodity to be owned 1n a Lockean framework, with boundaries sienifyin o;vnllm
s}zlopd demarcations. The land had to be divided, worked, and owntf):d yin gorderLtr(;

ce c D : :
Eﬁé;gauc);;;;s;i; that could be sold for profit rather than shared. T_l\lﬁ_ﬁl_:g}iﬁ_s_eﬂlf

American Indan philosophy 1s and always has been contrary to much of traditional
Euro-Amencan philosophy. Euro-American philosophy 1s deeply rooted witl 01;13
mstututions of this country’s socal, political, economic, rchgious, and educn;j t el
structures. Euro-American philosophical assumptions create qmnd”t;ds and pr a‘lona
that operate as foundations for these systers e nd prmaple
‘ At an early age we are at the same time immersed 11 Euro-American and Indigenous
culture. We are unaware of how we are being acculturated. From our parents’ Dener;
ations to the present, the population of American Indians hvine outside the rcscr%/ t
has dramatically increased. Moreover, approximately one—th;d of the re , ok
occup{cd by non-Indians (traders, nmimisters, BIA, etc ). eranon
Woliztor;u]];atclyAK 1s through our acculturation to the controlling and influencing

of Furo-Americans that a majority of our people are losme their spir M
connection to the sacredness of our trad1tlgnal teaclnigskalzd11221116(;:?};Dattg;;rtaf”}itd
us by our trl}?al elders Many of our young people arc unknowiugly mfluenced b /gwl (;
15 outside of themselves, a culture foreign to our tracitions. zthey are losmi thl;1
1de~nrt1_t_yj§ ﬁAn}lenc:m Indians becauwse they emnbrace the phllosoprlcsmEﬁ”%:]r
Natves, and Béconrer alienated from the philosophy of our peo lyey‘ 1A8J1}0n—
Indians. . they are losmg therr wdentity as American Indians. P A

IGNORANCE CREATES OTHERNESS

We can look at a few 1deas about acculturation articulated by at least one E
Iz;‘\/;ncnc,m plulosopher, Martin Heidegger, 1 Being and Tume (tr. B l{;blnsofl ar?c?}_
Z(}z;:q;a;z:, I\Slfw Eork: Harl?el‘, 1962.. ‘See also Bemng and Time: A Translation of Sein und
’ , n Stambaugh, New York: SUNY, 1997). Heidegger’s work resonates with
ow I sometimes view myself 1n relation to others. In this particular book, Heidegoe
mtroduces the reader to the word Dascein, which, translated from the Germa‘n 1 e
means “being there,” Heidegger tells the reader about “bemg”: e

But ther . C
Jueh Eeva‘rc 1]]13n}y th‘mgs which we designate as “bemg” (sciend), and we do so 1 vaions
erythung we talk about, everything we have n view, cverything towards which
we comport ourselves in any way, 1s betng; what we are 15 being :;nd so1s h >
Bemg hes m the face that something 1, and m its Bene as it 1s: :‘i{‘ 1 resence.a
hand, m subsistence, 1n validiey 111LD : e “there ”S, (ogm 2y Lo
, : y, m Dasein; in the “there 1s (1962 20)

Dd?fl‘ﬂ cmg) 1 ]CVLJ] (l to the reader 1n a p}l omet g1C. ] anner t et a
(B b) S ¢ h < d 1 €1 e 0100 A mann 5 O th t
W } tse 2 Qe 7 t

icn shows 1tsc f b(. secn t o1l ltﬁelt mn [hc Very Way 1w thh 1 .\h()\)\/g ltSt‘lf t] om

wself” (1962:58). Heidegger mforms the reader how Bemng 15 revealed and how
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individuals percerve Being. In order to know and understand personal existence, 1t 1s
necessary to disclose Bemg, to reveal true self, which enables re-emergence and
transccndence to a gher possibility of an authentic Bemg. How 1s this possible?
Heidegger states “And because Daseimn is m each case essentially 1ts own possibility, 1t
can, m 1t very Bemg, ‘choose” itself and win itself, 1t can also lose 1tself and never win
itselfs or only ‘seem’ to do so” (1962: 68). Heidegger goes on to tell the reader that n
everydayness, the difference between Bemng and Others can have a disturbung effect on

Dasein.

In one’s concern with what one has taken hold of, whether with, for or against, the Other,
there 15 constant care as to the way one differs from them, whether that difference 15
merely one that 15 to be evened out, whether one’s own Dasein has lagged behind the
Others and wants to catch up m relanonship to them, or whether onc’s Dasen already has
some priority over them and sets out to keep them suppressed The care about this distance
between them 1 distmbing to Bemg-with-onc-another, though this disturbance 1s one
that 1s hidden from it (1962: 164)

Do American Indians have to continue to follow a philosophy of the “Other”? Are we
aware of how far some of us have unconsciously drifted from our tribal philosophy,

from our own way of bemng? Heidegger continues by stating:

This Bemg-with-one-another dissolves one’s own Daseinn completely mto the kind of
Bemg of “the Other”, m such a way, mdeed, that the Others, as distinguushable and
exphcit, vamsh more and more In this iconsprcuousness and unascertainability, the real
dictatorship of the “they” 15 unfolded We take pleasure and enjoy ourselves as they {(man)
take pleasure, we read, see, and judge about lierature, and art as they see and judge;
likewsse we shrnk back from the “great mass” as they shrink back, we find “shocking”
what they find shocking The “they”, which s nothmg definite, and which all are, though

not as the sum, prescribe the kind of Bemng of everydayness (1962 164)

As Heidegger nmught say, we arc forgetung what 1t means to follow the traditional
philosophical teachings of Indigenous people. We get lost 1n the everydayness of Euro-
American culture (Others) and 1ts philosophical framework For me, part of Heidegger’s
message 15 powerful because he 1s reminding us to embrace our authentic being, to be
proud of who we are, and not to succumb.to what we percewve as the mauthentic ways
of the donunant society.

Let me tell another short story about miyself that has to do with acadenme philosophy.
[ had a personal encounter with a certain philosophy professor at the university that I
attended as an undergraduate student I approached thus professor and told hini of ny
plans for writing a paper about American Indian philosophy He quickly informed me
that as an American Tudian [
about Amertcan Indian philosophy I was stunned and specchless at his response, an
could not mimediately respond He affirmed to vie his liclief that because T am an
American Indian woman, my presence at an upconung Native American philosophy

conference would probably be beneficial.
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I interpreted this encounter to mean that my presence would be appreciated as a
token Indian, but that I was not now, and would not at the conference be, embraced

au\t\henmcaﬂy. The reason this professor, and Euro-Americans genenally, cou
entbrace my beuig authentically 1s because of a lack of information_about American

Indian ﬁhilosophy in the dominant culture. To me, the Euro-American academics werc
Outsiders because they did not know about Indigenous beng. The framework of

percewving my being would be that of a Euro-American seeing a foreigner, an Other,

not

but attributing to mic a Euro-American pﬁlivéé‘bﬁhy of Befng m the world, They would
not grasp me, but rather a stereotypical concept of therr own making. This sittation 1s
created because of a gap 1 their education ‘ ;

So how do I deal with the ignorance of this person scemng me only as a stercotyprcal
slenced Indian presence? My way of deahng with thus human blindness to the philo-
sophical being of another human, 1s by being here, by teling my story and sharing iny
philosophy with you, 1n the hope that changes can be made 1n the acadermic setting.

What are we able to do practically and concretely? Is 1t cven possible to have an
authentic classroom situation 1f academic philosophers (teachers) have no knowledge
about, and hence no sensittvity to, or respect for, our philosophy? How would a
professor begin to understand, and feel within their heart, the 1mp0ftéﬁ5€“6fﬂ9ur
philosophy for our people? Maybe we need to change the narrowly restricted acadenc
und-éfsﬂténdmg of American Indian philosophy In order to teach our philosophy
effectively in academic settings, there has to be a respect for philosophical difference,
mdudmgxontologlcal shakedown fwhen Euro-Amencan and American Indian concepts
collde, creanng cogmuve dissonance for American Indians.

As Indigenous people, we do have something to contnbute to traditional academic
philosophy. Our plulosophy 1s told through stories, songs, cerenomal dances, art, and
our ways of being in the world. Our philosophy 15 an oral philosophy It is through oral
phiosophical method that the sacreduess of traditional beliefs, songs, dances, and stories
embodies our ontologies, epistemologies, metaphysics, ethics, and science of being in
the world. So long as we retam philosophical meaning and connection with all our
relations, with who we are as Amenican Indians, our philosophy of being 1n the world
will remamn intact.

Once ideas are written down, m black and white, those 1deas become objects,
something to be studied and taken apart. This process of writing separates our being
in the world, and we can lose touch and become isolated from all our relations To be
cffectively taught i an academic classroom, American Indian philosophy must be
taught orally We as Native people have a responsibility to carry on the traditional
philosophucal oral teachings of our elders. It 1s our responsibility to make changes within
the traditional academic incututions Our philosophy can retam 1ts meanmg by making
connection with those who are willing to Iisten to our oral teaching.
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CONCLUSION

1 - o
mtive dissonance 1s created from competing

~ COT
In this chapter I have shown how cog gnitive dissonance

this co
metaphysical systems, namely Indigenous and Colomal.UIn s o O e
neither systen totally dominates the ontology of bemg m

w d by Martin
Ind [ have also shown how a metaphysic of otherness, as articulate §zm) o
s. 1 ha o ted
Hn ljln give rise to a loss of :dentity as an American Indian. [{t}u)bl lf; o
e e n the worid, o
o h bility of American Indian ontology and being 1 _ .
e e ndians 1l allow fc teoration of American Indian identity throug
w for remteg
American Indians, will alio o
\derstanding of the metaphysical framework of Amencan Ind ; p mcrffcan
Understand ( ble the discerning of an A
' framework will enable
Understanding this metaphysical e e e e do them,
Indian ethics, and hence the reason why we do the thing way w m
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PHENOMENOLOGY OF A
MUGWUMP TYPE OF LIFE IN AN
AUTOBIOGRAPHICAL SNIPPET

Leslie Natwagesic

My carliest memories begin somewhere around the age of 3, although at tumes I ca
recall being encased 1 a tikanagan. A tikanagan 1s a small backboard-like con tmpnén thﬁri
1s rectangular in shape and used by Amshmabae people to care for our babies ( It is mad(
of cedar with a protective bar over the baby’s head. The encasing 15 made of 90F€t
niatertals with Anishinabae art patterns threaded on the outside. The gin‘dln ‘s ar ‘ d
of leather that secure the baby m a cuddly enfolding. o e
Carrymg babies in a tikanagan 1s an Ojibwa (Ansshmabae) child-rearing practice that
ends somewhere after the first 12 to 16 months of a baby’s hfe. Whether 1t 15 humanl
possible to remember that far back, I don’t know:. It may simply have been the caxe(tﬁa};
I'was a late bloomer and didn’t leave this secure cocoon tll about the ave of 3 in an
case, the experience 1tself, when I look back, is traumatic enough to leaze an \1;1d€htbly
mark on anyone’s memory )
I was born mn Beardmore, a small northern Ontario ralway town situated on the
south end of Lake Nipigon. T should have been born on the Gull Bay Indian rescrve
which 15 my home reservation. Gull Bay 15 located just opposite Beardmore on the west
side of Lake Nipigon, roughly 40 miles away. There are practical reasons for thus bemng
born 1n Beardmore My father was a pulp-cutter and we Ojibwa were (as a 0r‘ou obf
people, accordmg to anthropologists) hunters and gatherers, and so Bcardmo?c 1tpthe
ume provided an excellent venue and opportunity for my family to engage 1ntthese
acuvities My father did his pulp-cutting at camp, just six mules ourside Bc?rjmore and
our faml.ly would pick blueberries in the surrounding area and sell to cloca] bu’ errls
Blueberries would later symbohize a more powerful continuity of place for me mym”
world that was to be shaped m my formatve years and by two different races. ’
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The area around Beardmore during this period of my life was a ventable garden of
blueberrics during the summer months, most notably during August. In late July the
entire populace of Gull Bay would pack their belongmys and clamber aboard trucks,
cars, and boats. Then we would head like a small army and mada to Beardmore for the
annual blueberry harvest. At times the blueberry merchants would facilitate these
movements from blueberry patch to blucberry patch with their own trucks Once |
remember vividly five famuilies, including mine, packed in the back of one such truck. It
was big enough to hold several fanulies and had lattice-lke sides in the back to hold 1ts
cargo which usually was many baskets of blueberries — and of course the familes.
During this onc particular mcdent, the merchant truck-owner we affectionately
lavished the moniker “Scrapiron” on, stopped and parked his truck alongside a curb
m downtown Niprgon, Ontario Why he would treat us in such an undignified manner,
to be gawked at, I cannot to this day fathom There we were, packed like human cargo
on the back of this truck with all our belongings — blankets, clothing, tents, tools, pets,
pots and pans — dangling on strings along the laticework. It 1s memories of moments
like thss, that niake John Stemnbeck’s The Grapes of Wrath one of my all-time favorite
novels. Our own predicament nught very well have been deemed “the blueberries of
wrath,” smce 1n many ways 1t paralleled the plight of the migrant workers durning the
Depression era of Stembeck’s book

THE SAN

My parents had 12 of us and I was the third eldest Sometime around my third or fourth
year the three eldest, nryself included, were unceremomously scooped up one day by
the powers that be and shipped off to the Sant Joseph’s Orphanage 1n Fort William,
which 1s now a part of the city of Thunder Bay. We were hving in Beardmore at the
ume of this particular madent. I barely remember the Children’s Aid lady who
commanded this cntre exercise, but the pohiceman who accompanied her [ have
never forgotten, for he and his fraternity have somehow embodied or have been
thematic i many nightmares and fears smce then. Tremembered distimetly the blackness
of his uniform, his size, the black panel truck, his red face, and, most of all, his loud
angry voice barking orders and threats Years later 1 learned this was no 1solated mcident
but part of a much larger and grander scheme by the powers that be to send Indian
children to residential schools.” h

Be that as 1t may, my eldest sister and I did not pass the post-arrival
medical examination at “Yunia State.” The latter was an epithet we gave this
ominous-looking structure called St Joseph’s Orphanage. As active and imaginative
kids, we borrowed tlus charactenzation “Yuma State” from one of many westerns on
TV which we would be bombarded with and with which we would later come to
associate our idenatics, albert with niuch confusion. In any case, m the course of my
medical exannation, a small spot was discovered on my left lung and for this reason
I would spend the next threc ycars at a sanitorium 1n the suburbs of Fort William,
battling tuberculosis. Fortunately, a significant period of my convalescence was to take
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place at an annex of the larger hospital on the Fort William Indian reserve, The actual
annex, given the dubious distinction of bemng called Squaw Bay, was by Cor;trast n on
Ef the prettiest spots one could ever see or nmagme. The 3111162; was perched (;n a IOV\C/
il overlooking the bay, which itself was guarded on the opposite side by a huge
wall of precipitous rock that 1s part of the Mountain McKay Range. At any given m;A
mn the day and from a specific angle one can discern the outline gf an Indms woma ’L
face ctched out by nature agamst the chff Adjacent to the hospial sto (‘in S
small whitewashed church where I would have my first experiences }t)hqct wero fe i
a cluld more unusual than everyday events and matters. The phy51cal‘1nten§r er
this building, the general layout, and the behavioral expectattons of participants
mcluding myself, were clearly unconventional. At the unie, simee I was opnl 3L(;m;1:7
[ could not put a finger on what 1t was that was different, bue T felt 1t VZ"H Lrnt:
mmportant and had a lot to do with some power beyond all these bigger peo l; IqalsL
sensed, with the help of a cuff here and there, that it had a lot to do (1)311 .ho (;
was to behave m this building and during the rituals Much later [ would learn a O\rlat
deal of this power was shaped by a people T would sce as disunct from dhe -
belonged to. o
At some point during my stay at the sanitorinm I may have forgotten consciousl
who were my parents and who [ belonged to as a group. Whatbl do recall 1 thai
the people T was mast closely associated with were the patients. They were al
distinctly different, most notably 1n color, from the group who I dee.med tyo belon: EO
the caretakers: the doctors, nurses, cleancers, janwors, and so on. Stranecly, | dldi ocz
necessarily feel T belonged to any one group other than being a patlt;nz’ My fa:ml
features and harr at that age were quite farr annd no onc pomted out erther directly or
mdirectdy any signals for me to form any alliances with any particular grou o?her
than the patients. One person who did visit me, who would have rcmforcpcd this
obliviousness to my 1denuty, was a paternal aunt. On my father’s side of the famlllL
there are distinet Euro-Canadian bloodhnes and features, and the aunt who visited mz
had bright red hair and a very pale complexion She niay have related to me incidents
about my hentage but I perhaps did not fecl compclled to licar anything of inte t
regardlhng this subject. Part of this indifference may have been due to thtai seenm rfls
mterminable length of my stay at the samtorium and the notion that this was pérha sn;’ly
permanent home This complacency would soon end 1n dramatic fashion and Wllih §
any forewarnug. ( o
One day 1t was announced that 1 was going homie, and that the aunt who
visited me periodically would accompany me The suddenness of the news (threw n
off guard and I didn’t know how to react other than with surprise and shock Homlce'
Where 15 that> Who are these people that I am supposed to be going home -to7 One
of the notions I did manage to mternalize at the hospital was that T did bcl(;nw to
somconc and somewhere other than at the hospital. After the nital shock ofbth(e
announcement wore off, I was cager to solve this mystery and my exatement and
anticipation started to grow. Little did I know how these same feelings and emot;ons

ccurrir i_‘ I an entire commdu y 3
J o t] T ]OO 1 S to . )
wWere o u 147 1 entut ommaun ust hILOV( mles to the ort ()flol
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GULL BAY (KIASHK BAY)

The people of Gull Bay are the descendants of one of several groups of Ojibwa people
or Amshinabae’ who were signatories to the Robimson Supertor Treaty. Prior to this
they were part of a larger group that mugrated from the pre-Columbuan east, perhaps to
facihitate the colomal fur trade, or were just trying to ¢scape further encroachment into
their homeland m the east. They were known as the Northern Opibwa group and thewr
southern brethren were the Cluppewa who also mugrated to the south on Lake
Superior, to the northern states of Mmnesota and Wisconsin. The Gull Bay Anishinabae
at the tine of the 1850 treaty werc settled on the northwestern fringe of Lake Nipigon,
partly on the mawland, and a portion of their home base was located on Jackfish Island
roughly 200 yards off the mamnland. The area at the time was teeming with wildlife for
the restdents’ sustenance fish, waterfowl, moose, canbou, bear, and beaver. The httle
harbor on the 1sland, protected in the back froni open water by a mountain, could not
have been a better spot for it seremity, comfore, and relative solatton. On the mainland
a little trading post was erected by the Hudson’s Bay Company to accommodate trade.
Here on Jackfish Tsland the Anslinabae sertled after the treaty and prepared to carry
on their quiet and unobtrusive htestyle. Shortly after the turn of the twenueth century,
however, two thimgs occurred that necessitated tlierr departure from thus spot. Frst, the
need for a better hunting area and, second, the scourge of the great mnfluenza epidemic
that further reduced thewr numbers. Inaally, some time 1m the early 1920s, a couple of
fanulies set out to settle at the present location which was 1n a farly large bay on the
west side of Lake Nipigon. It, too, was an ideal location for hunting, fishing, and
trapping — occupations these people carried out with great efficiency
Fislung was facilitated by mzp-kwan-u/e‘% boats sturdy enough to handle the rough
open waters of a lake 80 by 45 nules. The fish were then transported to a fishing
communuty at the southern up of the lake at MacDirmand where they were further
shipped by truck on the trans-Canada highway to destinations elsewhere. At the height
of this industry mn the 1950s, this occupation provided, 1n addition to monetary
compensation, most of the benctits career seekers find 1 any occupation: security,
nearness to fanuly, 1nterest, sarisfaction, and advancement. The latter came n the form
of owning one’s own boat some day. Most of the equipment was made and mamtained
by the people themselves: the punts, canoes, outboard motors, and nets Generally, the
nets were woven and outfitted with corks and Jead weights by the women at home.
They were periodically brought to dry on revolving spools
Trapping also provided most of the amenities that accompany many careers, with the
exception of being home for supper. It may have been more labor-mtenstve than fishing
but for adventure, interest, and contentment it was unmatched. Most Amshinabae
trapped 1 pairs, were flown out after freeze-up, and returned in the spring laden
with furs. Tn regard to their respective occupations, the people of Gull Bay were very
efficient, highly productive, and excelled n skills that would match any But 1t was
durmg the carly 1950s that they were to embrace a new occupaton that made them less
isolated and perhaps made them susceptible to new social problems. At about the time
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of my release from the hospital, Gull Bay was still only accessible by boat and the
Hudson’s Bay store was replenished by supplics brought i this way. However, a
logging road from the trans-Canada penetrated just a few short miles away and n the
spring of 1954 a small fish truck was meanderng 1ts way to a point of rendezvous to pick
up fish for return to Port Arthur. One of its passengers was a plump 7-year-old
Anishiabae boy unsure of his own 1dentity but full of anticipation at meeting a famuly
and home he had forgotten after three years in the hospital.
I left the Fort Wilham sanitorium with httle fanfare and was to be accompamed by
my aunt to Gull Bay. Passage from Port Arthur to Gull Bay usually amounted to
sceuring a ride by automobile up to MacDirmand where any fishing boat on 1ts way
to Gull Bay might be picked up for the remainder of the trip. For this particular trip my
aunt was able to secure a ride for us by way of a small fish truck whose owner was the
nuddleman for the Gull Bay fishing mdustry For most of the Journey, particularly the
last half, we would be traveling through bush country. The road was long, winding,
rocky, and, this being the springtime, extremely muddy in some arcas. For the adults it
must have been an arduous and taxing experience but for me 1t was sheer heaven and |
didn’t suffer the usual chuldren’s “are we there yet?” malaise It was my first conscrous
exposure to an automobule trip and I wanted to expertence every nule of the road with
its countless bends, hulls, lakes, and open sky — these small surprises pertodically
punctuated with wildhife. I didn’t want this ride to end After several hours we finally
came to a spot so muddy the truck got stuck and we could go no further. The driver and
his helper got out to see what they could do. My aunt and I sat in the cab and watched
helplessly. After what seemed hike a very long tune trymg to extricate the truck from its
muddy prison, [ noticed two adult males approaching us; evidently they just secrmngly
and mysteriously appeared out of nowhere from the bush. Prior to this mcident,
though, 1 did recall hearing a sound emanating from the bush which I recogmzed
(with the help of a nnnd slowly adjusting itself to sonte far-off past) as an outboard
motor and 1ts dying engine. Somehow my 1nexperienced brain didn’t at the time relate
or Ik these two mcidents together When they approached close enough, there were
some grectings exchanged among the men. Almost immeduately I noticed that therr
physical appearance and manncrisms were different front what 1 was accustomed to.
They were darker m complexion and seemed more subdued than the driver and his
helper. The younger, taller, and less reticent of the two spoke to my aunt 1n a language
that both startled me at first and yet had a far-off familiar ring to 1t, like my remember-
mg of the outboard motor. To my astonishment [ heard my aunt speak Ojibwa for the
first time to her brother, my paternal uncle. And yet when I thought about 1t she did
exhibit the same reserved bearing and mannerisms as these men. My uncle and his
friend attempted to help free the truck from the mud with hittle success. After a while 1t
was decided that my aunt and | would be escorted out to the reserve and at the same
ume additional help would be sought to help the fish-buyers retrieve their truck. My
uncle hfted me up on to his back and with his partner leading the way, the four of us
disappeared 1nto the woods Tn a few nunutes we approached a shoreline where a skiff
was moored or tethered to a dead fall Agan a rush of adrenalin overcame me as |
antictpated a fast boat-nde In a few minutes we were aboard and speeding off to a new

144

our sorat an

PHENOMENOLOGY OF A MUGWUMP TYPE OF LIFE

destination. This new experience was exciting and I kept glancing around to absorb
everything with my senses. Because of a headwind the nde was a bit bumpy Looking
back, I saw the shoreline recede steadily and quickly while 1n 1ts wake the boat parted
the water to create a V-shaped wedge of waves. Ahead the distant bluish-gray hlus lined
the horizon, spotted only with intermixed dark shades that denoted the varous islands.
As cool water, brushed aside from the bow plunging against the waves, sprinkled my
face, 1 continued to stare ahead and wonder excatedly what lay ahead for me.

We had been niding for about 20 minutes when we rounded a large bend and my
attention was directed far ahcad to what looked like the outhne of a village. In the
distance I could make out sandy cliffs* and just above them dotted here and there houses
most of which were panted white with black tar-papered roofs. As we drew closer to
the reserve I could make out to the left a little harbor that supported a fairly large dock
with mooring posts and automobile tires strung out on the sides to prevent abrasion of
boats But what caught my attention most was that a huge crowd had gathered on the
dock and scemed agitated or excited wr anticipation of some event or other. A short
distance away from the dock my uncle slowed the engme and his partner stood ready to
tic the boat. As we mched our way to the dock T looked up and saw a sea of brawn faces
smuling and laughing with their attention apparently focused on the contents of the
boat. Little did I know or appreciate that all the commotion was for the welcoming ofa
chubby little boy who had been away for three ycars i a hospital — one of ther own.
After beig hosted up on to the dock, 1 was guided by my aunt through the crowd,
where mdividual people began touching my clothing and my hair out of curiosity. The
dock was L-shaped and my aunt made her way up toward some pcople who scemed to
be watting for her. T was led to this one woman who stood quietly to the side with a
gentle and almost shy snule on her face. Beside her stood a dark-skinned boy just a little
taller than I was. T was then introduced to my mother and then my older brother, who
in a few short days would play a very dramauc role m an mncident that was to affect me
psychologically for the rest of my life ‘

For the past few days, from the tune of the announcement of my release from the
hospital up untll this very moment, I had accepted my fate rath?r nonchalantly and
unquestioningly in a sort of wait-and-see manner. 1 don’t recall being prepared for any
dramatic changes 1n my hfe, but the transition for me did not seem at all too traumatic, 1f
1t was ever supposed to be. I accepted my mom for who she was, and my new home and
surroundings, rather casually T would m.a short while form a natural and close bond
with her ar;d the rest of my family My father, this being spring, was sull out trapping m
the bush My mother stayed at home caring for three of the seven children she had by
this time 1n her Iife. In all, she would have twelve.

When all the greetings and news communicated ot the dock subsided, my mother
lifted me up on her back and proceeded to walk home a third of a nule away with my
brother at lier side. Almost mmediately T could not help but notice the difference 1n
worlds between now and what I had experienced in the city. The most discernible was
the seuse of stillness and relative quietness of hfe on the reserve. T could hear almost
every sound- the nose of chopping wood, of dogs barking, the drone of an incoming
fishing boat. Out on the lake I could make out a lone figure m a punt powered by a
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three-hor

fhrec se Johnson motor. On the way to our house I took a brief moment to assess
1 asses:

Lo né m(;m and my brother. | remember sort of looking objectively to the side of

er he ‘ 1
her b VaVl and thinking simply “so this 1s my mom.” She sensed me shifting a bit and
gho - 1t }\;vas wrong. | said nothing and with that I closed a episode in my life chat
should n - 1

ot have happened — the part about being in the hospital and away fi
fanuly, that 1s. S
For t 1
o hz next little while and with a httle more frec rem 1 began to get niore
o

1q ainte V\I/ltl’fl my family and my new home. I met uncles and aunts whom I had

almost entirely forgotten. Vague m
e . Vag enories assisted 1 my becoming m
_ ore uscd to tlicse
experiences. I had a little sister b ¥
arely able to walk and a little broth
Ppenence e brother, besides my older
staying at home. A few days later anotl
s ay: another younger brother and >r canle

pro g r and sister came
" ; froml }flospmal following tonsil removal 1 was also to learn our oldest sister was 11

e hospit: ¢ ;

A ? tal for the same reasons I had been Almost uninediately [ began to explore my

S1C
pf}tfh a en\;u@nment with great relish, as this had been deimed me for some time. One
of the stipulations mpressed upon me was ‘ -
. ) was that 1 was not to ¢

o e go swiminng out 1 the
ke ,[ frfeasc(){ns}related to my continued recovery. Almost immediately I broke this rule

¢ suftere ht 1e consequences. For the most part, hfe for me consisted primarily of
etting up 1 A :
% Yurg 1}; ;1 the mornmglandjust playing all day long or simply doing all the things any
~ycar-old does on an 1solated Indian rescrve y

: 3 e, particularly one who has b

these things for three years. ’ oo demedal

THE SHOOTING

It was > ‘
. ats Just ozc ofdthose ordinary days when 1t happened. The skies were partly cloudy
it seemed mild out that afternoon. The th
. ree oldest of us boys > pl
- 7\ ‘ . ys were playing around
S ¢ g(l;l.lst, agld my mother was washing clothes 1n the porch the old-fashioned v;ay with
cru ’
ing board and tub My oldest brother made his way mto the house and we
ounge S vay
y ngd ones }jontmued playing outside. Tiring of the game I made my way to the
orch to see w
Edethes ‘ ;t mz mom was up to Nearing the porch I could hear the gratng sound
o ,I ;ar’ » and water. As [ stepped on to the porch my mother turned around to
e.
:gmld e on’t recall hearing the sound but my mother must have for slie let out ths
v 2m or yell that something awtul had occurred. A split second later while she
mnued staring at me and screanmung sh
: e collapsed to the floor 1
conunued < near the doorway of
num]ied i went out from the porch but for some strange reason I seemed slightly
humbed an lnnmob]le. Limping a few yards from the house I canie to a stop and looked
na
o (Iin}lz ;is My left pant leg was covered 1n blood from my belt down. Despite all
e bloo wdn’t feel any pam. I sull did i bu
: am. did not know what had happened
o _ at ha ppened but T was
) rrified an;:l started crying in horror that something awful happened to me. Not
nowmg what to do I continued Iun .
ping up the road toward some peopl
) 7 : pcople who were
hppro;;(c}zng with disbelief n their eyes. An elder was the first to reach me whereupon
e picke : starte ,
p]; e m; up and started towards our house. That was the last T remember before [
passed out. 1T must have been out f
or a couple of hours before I wok
- st he e up and
mmmediately experienced a tremendous amount of pain all over my body \’Vlgl th
e
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slightest of movement, including each time I inhaled. I then became aware that [ had
been shot. Knowing this, I became almost inconsolable, crying aloud that I didn’t want
to dic. This profound awareness of life’s fragility would remain with me through all of
my adulthood. My older brother had been apparently playing with a gun when 1t

discharged and the bullet went through the door leading to the porch and came to rest

in my left gromn area. After settling down a little T noticed the whole house was filled

with people, the very same people who justa few days earlier had welcomed mie home
at the dock. My mother also got over her imual shock and was by my side trying to
comfort me. Apparently an arplanc had been summoned to fly me out to Nipigon,
where the nearest hospital was. A short while later I heard the plane flying above and
that alone cheered me up somewhat, 1n anticipation of this new expenience. Our house
was the last one in the village and 1t was decided I would be transported bed and all
down the chiff on to a skiff and to the dock where the plane was moored. When we
reached the dock 1t was again packed with people to see me off. Lying prostrate, I
looked up to see everyone throwing nmoney down mto the boat My mother collected
the money, thanking everyone for their generosity and concern I was boarded on to
the plane and we took oft The exhilaration of flying must have negated the pain from
my shot wound for I was trying to get up and look around to see the world below It
didn’t seem long before we were at the hospital and [ began another convalescence. 1
don’t remember too much about my stay 1n Nipigon but 1t wasn’t very long before I
was home agam and resumed the catchmg-up activities 1 had started before I was shot

INDIAN CHILD

The year that followed the shooting ncident was perhaps one of the most important of

my formative years It was the only year n which I spent a winter at home on the

reserve. Despite my own childish concerns, intercsts, and focus, I did take 1n a lot that
was going on in reserve Iife. 1 began to internalize the community ethos, mores, social
practices, and customs, many of them transmitted to me by my parents, and generally
through osmosis. I didn’t speak my language but managed to pick up enough to get by
with. Being raised as a white boy for four years with all the attendant mannerisms not
conducive to reserve life didn’t hinder my transition much, for I adapted quite well, as
perhaps any boy of 7 might. T did get texsed a lot for not speakmg the language and
Jaughed at for a lot of the other things I did For mnstance, as I was very mquisitive, [
would ask a lot of questions unabashedly, about a lot of things i general, of people I
natvely assumed spoke English as proficiently as I did. Often I would get this look of
wcredulity and a laugh from the older people Most often I wouldn’t get an answer at
all, but T knew most people tolerated me with amusement. I perhaps embarrassed my
mother a lot. I didn’t nuss the attendant comforts of hfc m a hospital such as whece
sheets, regular meals, change of clothes and state-of-the-art toys. The freedom I enjoyed
at home | wasn’t prepared to trade for the accouterments of city iving. In the year [
spent in Gull Bay, I began to pick up with subtlety nuances of behavior from the Native
adults that depicted their passive mannerisnis 1n their relations with white people. In
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turn non-Natives generally (schoolteachers, Hudson Bay managers, DIA officials, the
police, to name a few) reacted reciprocally with subconsciously patronizing mannerisms
and 1n some curcumstances direct superionity. These behavior patterns [ would internal-
1ze and integrate 1n my own bcehavior, and they later would be remforced by the
restdential school. By the ume I was introduced to the regimen of residential school
lving [ had all but fully mtegrated to Iife on the reserve as an “Tndian Gone was the
spontancous, full-of-emotional-energy kid spawned m a clinical setting, oblivious to
color and class lines. Instead, I became less spontaneous and a bit more cautious of
people, m particular white people and very espectally those 1n authority. In one sense
this passive orientation was to provide me with a strategy for avoiding confrontation
with authonity. On the other hand this passiveness in 1ts most nefarious form would
have a long-term negative effect and would completely pervade nry behavior through
life. I don’t doubt this process afflicted many more pcople than just myself.

ST JOSEPH’S ORPHANAGE

[n the fall 0f 1955 T was for the second tme scooped up along with sonte of my siblings,
and sent off to the boarding school m Fort William. This time [ wasn’t to be spared by a
debihtating 1llness and would have to spend the next five years m an mstitution that did
everything but assumlate us into mainstream soctety. When we arrived at the doorstep
of St Joseph's Tinay have mstinctvely sensed what was m store for us when we gazed up
at this ommous and mmposing-looking six-story structure. Built around the turn of the
century, St Joe’s was set back from Franklin Strect about 20 yards and was guarded all
around by a high hedge that scemed sufficient to dissuade prymg passers-by, as it was
mtended to. The overall structure looked as if 1t had been built haphazardly and
precemeal with little esthetic input by 1ts architects. When we entered through the
front doors and mto a dark lobby we were greeted by a tall nun who was the mother
supertor. While our escorts discussed the handover details with her I absorbed my new
cuvironment with some treprdation. [ was at once aware of certain uneasy sensations. [
heard light music offin the distance, prano music. [ could hear people engaged i hghe
activity sontewhere far away down the hallways 1 could also smell the pleasant odors of
food, preparations for supper, I supposed, stce 1t was already late afternoon. I could
smell other odors, but could not pipomt what they were. The sensations were
mpocuous enough but T could not clude this sensation of uneasiness. These 1l
sounds and smells would remam with me all of my lfe and would always tngger
memortes assoctated with lonehness, abandonment, alienation, and profound sadness.
As much as [ wanted to cry, I was deternuned not to for the sake of remaining strong
and perhaps not to set off a cham reaction. After our escorts left we were led away, our
sister m one dircction and us three boys mn another There was no response to this
divisive action as our subjugation secnied complete to some unknown mresistible force,
Segregation of the boys and girls was common procedure for reasons known only to
those who created these analogucs of the Dickensian novels We would only sce our
sister agan at Christimas, nionths away, the only tme of the year girls and boys would be
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allowed to mungle. My younger brother and T stayed close to our older brother and
very move.
fo}?gji::; ive;eyasmgned to look after the 60 or 70 boys. The older, and perhaps more
experienced nun acted as the superior of the two. The younger and much prettier 011;
was the first who took us under her wing and gave us our first onentation a;
mtroductions. In real hife and m art 1t seems the prettier ones are always the kin e;
ones. I guess art does umutate life. Throughout Fhat first year her demure nature ;r]l,lt
presence would always nutigate the stern, strmgent, and harsh temperament ths
d the older one.
acc\;)/r?}zjﬁf to stay downstarrs till suppertime and then be taken up to the uppem}}os}i
floor where the boys’ dormitory was located. We went down to the basemer‘lt, W 1cd
was pretty much the day room for the boys. Here we had lockers to kegp ourlcoati, :;d
winter gear and other nmuscellaneous 1tems. We also had facecloths an tow; s ass‘g)
to us that had our individual numbers attached The numbers were assigned 1n rcv}i rse
order to our ages for reasons unknown to everyone. They were attached to everything
that was assigned and belonged to us: towels, clothing, pajamas, cte. .
The boys were playing outside and would soon be summoned by a‘bell todget rzaary
for supper They would file i and go to their lockers, put away thu;ogt oor bes i
wash up, and wait for suppertime. While doing this they would size up the new guys,
who m this case would be us. We would just sit on the benches and try to mamtain a
brave front m this strange and unfriendly environment. Just before supper we were
instructed to line up in single file just outside the door that led upstars to the rcfecto;y..
We were to form thus sigle line over the years at a moment’s notice and at any time 01t
various purposes. Lineups were used for disciplinary purposes such as s}t}rapp;ngt or thlsr
standing sall for long pertods They were also used for marching to the refec ory for
meals, retiring for bedtime upstairs, gong to school classes, on outings, and of course for
c ed rehigious functions.
" ql:ullc:;i{ tl}i] T)]aoste;nent we marched upstairs to the main floor, where the refectory was.
When we entered the dimmg hall T welcomed the odor of the food, and my stome}l}ch
Juices must have gone mto a frenzy as we had not eaten for some tlmcl. Des?lteot 1s(i
though, I still approached everything with caution and cunosity. The hz;ll was onbtzl::st
well lit by mcandescent lamps. The walls and ceiling were painted sky blue 1}r]1 con
to the dark hallways and other parts of the buildmg. There was an aisle aft tde cenlte'léi,
separating the rows of tables and benches. At the end of the refector}_l the food was ald
out on tables We were asagned our places 3t a table before we Tined up agamn a?,
marched to retrieve our matn dish and dessert When we were served [ noticed the girls
refectory partially through a doorway that led to thc" kitchen In case 1 nnﬁhtljp}(;t m};
sister [ took a quick glance, but with no luck. I was discreet, for [ intwted that j‘av‘lo
of this kind would be frowned upon The meal was served by two of the remuntl: ;
chore that would be asagned to everyone sooner or later. While the two sisters loo \e .
on, [ sneaked a stare at the older one for the first time and what Tsaw instilled a sensc of
dre,ad n me which was not totally unmerited. She was shghtly shorter than the younger
one but seemed more robust n physical stature. Her face wore a very stern exprcsei)n
on a bland complexion. Her jowls protruded from the ughtly fitted habit around her
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head, making her appearance owl-like. She hid behind a pair of thick-rimnied glasses
that added to her martinet-like features And as if that wasn’t bad enough, a second stare
yielded a light but discernible moustache on her. In her dark habat t;ll’ these featquCS
seemed to underscore her sternness even more. Later I would learn first-hand about ny
intuitions of her.

Meals began and ended with the saying of grace The meals were not out of the
ordmary but on some occasions we were confronted with the ordeal of eating some-
thing totally repulsive to our personal palates. For many 1t was spinach, but for njc 1t was
pumpkin, and one day 1t was served, 1if you can believe 1t, as a dessert. Most of the tlmé
1t was scrved as a vegetable, and even then it tasted atrocious. Generally we were able to
dispense with 1t 1n one form or another Often we would deal 1t away quid pro quo for
favors to some other resident who was bornt without tastebuds or sonicbody with
masochistic predispositions One was well advised to give these guys a wide berth
when nteracting with them. Anyway, the nuns would often get wind of this practice
and sometimes one had no alternative but to eat. I don’t recall the punishment meted
out for this offense but 1t was bad cnough for me to get sick with horror when faced
with the prospect. My older brother was one of these hard-nosed cases and maybe came
to my aid that day because T can’t remember bemng pumshed for that one occasion. 1
think the nuns came to their senses after that first year and forced eating must have be;‘n
abolished soon after

After supper that first day we went downstairs briefly while the boys went outside for a
while to play. Then we were escorted apstairs to the dormutory, the three of us, and
shown our beds. We were presented with another set of facecloths and towels a]onfr’wnh
aset of pajamas. From the basement to the upstairs dorm we had to ascend ’12 ﬂl:hts of
stawrs each evening and descend the same each morming. For some reasons, such asbdom(r
chores, we had to do this more than once a day For the five yeats I spent iat St]oscph’s?
wondered how many fhights of stairs I had negotiated. That evening the stranec siehis
sniells, and sounds permeated my thoughts again in some strange unc:xplamablcbwa;hkc:
that afternoon, when we had first arrved. I sat on the bed assigned to me and felt the
rough texture of the army blanket. 1 leaned down and smelled the clean white sheets and
pillowease. These things were not new to me, as I had expertenced them before a‘t the
hospitals I had been to n the past. Somehow, though, there was something strangely
uncomfortable about these and T felt that 1 should approach thenr with (autut;n. Al]bthc
beds were Elle same, made of cast 1ron and painted white. Even the scent of the wood

emanating from the creepy floor and walls had a distinct odor that cvenme [ supposed 1t
was all perfectly natural to expect all these new sights and sounds. I Wall:ed over to the
south end of the dorm to the veranda and took m the vista before me. The huee dark
shape of Mountain McKay with its flashing red lights was the first thing I notic;:l And
tl"len all the bright hights of the Westfort area sparkled brghtly in the distance It scemed as
1f'| could hear all that was going down below. Then I noticed the railroad track directly
below. Tknew thatit led to somewhere away from here: When [ heard the tram far off in
the distance 1t immediately renunded me of homne and my mother. Somehow I manaeed
to keep myself from breakmg down. Whatever 1t took, [ had to deal with what was tobbc
my new home. The rest of the evening went by quickly. After lights were out and
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everyone else was asleep I continued with my observations. Staring around at the beds
before me with their clumps of human content, I briefly wondered about the others’
predicaments. I would meet many of them tomorrow. The last thing I took notice of that
night was the red glow of the exat hight. Tt scemed both ssmster and a beacon of hope for a
better tomorrow. No sooner was I asleep than we were awakened by the ringing of a bell.
That probably was the most annoying sound we would all hear for years to come. When I
had an opportunity I gave the bell a closer inspection It was made of brass in the shape of a
sphere with nb-like sides, mside were two brass bearings that made the nnging sound.
The nuns would ring the bell by holding 1t i the palms of their hands and twisting their
wrists. Many were tempted to nde this contrapuon but few dared. Whle I'was sall trying
to wake up, an older boy came over and helped me make my bed I learned he was
assigned to help me, somethmg that was routinely done for the younger residents After
we dressed and washed up we formed a line and went downstairs to the chapel for mass.
This was another routine we would perform every morning except Saturdays for the next
five years
During mass [ noticed that the altar boys were residents. A couple of years later |
would become one. This I didn’t nund smece being one made you something or
somebody special I worked hard at practicing my Latin which we memorized but
hadr’t a clue as to what T was saying. After mass that second day we went downstaurs for
breakfast. 1 don’t remember much about what came next that day, except for the fact
that T met my first best friend n hfe During a break my brothers and T went outside to
play My brothers went thewr way and I, with hands n pockets, sauntered over to a boy
of around my age (which was 8) sitting on a stone pillar working on something With
hands 1 pockets, according to boy culture, you were displaying non-aggression as
opposed to having open hands by your side. As Tlooked closer, he was fashionmg a gun
holster out of a discarded linoleum tile His state-of-the-art tools consisted of a nail and
rock to punch holes for the scams Wit little fanfare T found nysclf helpmg hun and we
Just became friends
Over thie next five years T would experience many thigs that have left some
important or poignant memory mn my life. Only one stands out more than others.
Sonietime shortly after we arrived at the orphanage T was trymg to dam a sock upstairs
in the dormutory. We were taught to place a burnt lightbulb m the sock to support the
arca we were to darn. Wath the needle and darm we would sunply sew the sock. With
my best efforts I just couldn’t do it properly. The older nun, without any warning,
suddenly appeared and started screannng at e The next thing 1 knew I was roling up
my sleeves and bracing myself for what came next. She it me all over my arms with a
seurdy ruler. The pam was stingmg and [ reacted wath a healthy scrcam and a post-
licking whimper. What was perhaps more traumatizing was having to be singled out
before your peers msuch a manner. Whenever we would hine up for a strap thereafter,
was among the first in line. There was tess trauma n getting over the ordeal quickly and
then situng back and sadistically watching others recetve thewr due. Anyway, thesc straps
were relatively casy to take compared to my maugural licking The older nun, much to
my rehef, would only be looking after us that first year. For the next four years we were

attended by two less strict nuns.
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I had gone from tikanagan to boarding school, and was now a long way from home

ThCSC Cflr] nmemnories were to rCDldiIl with mec ‘Of man cars to come
y b me for many y - ONTOLOGY OF IDENTITY AND
INTERSTITIAL BEING

: . NOTES
1 The process of assunlation of Native people has been well documented and established b
soctologists i both the Unuted States and Canada. 4 Anne Waters
2 One version of this self-designation Ansshunabac by the Oyibwa was the concept of beaut
(Anishshin) and ground (nabe) which when gwven 1ts full mterpretation meant “the bemtlfu};
people from the ground ” ’
3 These boats were made by the Anishinabae themselves, were anywhere from 20 to 50 feet in
length and made of stcamed cedar strips Many were powered by automouve en TJ‘[[C\ cast]
mounted at the center of the boat and connected to a drive shaft. A cabu was buﬁt to héusi
the engme room, kitchen, and sleepimg quarters Atop the cabun were placed all the fish | O
boxes, nets, punts, and “kickers” (small outboard motors).
4 Somectime 1 the 19405 an Ontario [Tydro project on Lake Nipigon raised the water level and = o
as a result land erosion began on the shore of Gull Bay. By th;: md-1950s the erosion ‘had o M \ :
eaten away hundreds of feet of shoreline with the 1esultant 30-foot-hieh chiffs Tmne the \
frontage = & e \ ,
-7 -
INTRODUCTION
This chapter 15 about m-betweens of interstitial space, and the[cognitive dissonance of
commg mto being In-betweens are not nothimg, though they somctimes appear this
wagfi An nterstitial gap, or space, when arcumscribed with new detined angles
(boundarics, or borders), creates a new meerstitial wdentity In these mterstitial spaces
(where bemng and non-bemng come together), welocate an American Indian metaphys-
1es, where everything 1s, or rather everything is ST\}V(lys conﬂffé mto being some thmg]
This nggt:{physws can help draw an understanding of an apparent, or real, human _
cogmtive dissonance The dissonance may be a function of cither discrete category ’
classifications blending, a function of discrete category classifications clashing, or the
bringing mto being of new 1dcnt1ty.\:\'Thcsc collisons and overlays of blended meaning
are part of the creative process m what I call {the Land of Uncertainty ’:In the Land of
Uncertamty, when new being categories arc created from cogmitive dissonance, the
dissonance, relaxed, relcases new meamng. This chapter argues that unity, or identity, -
arises from these relaxed mterstitial weavings that arise from being coming-to-be mn this
Land of Unccrtainty. = s - e
{ v
E SHIFT 9) ERTAINTY.
VOICE SHIFTS IN UNCERTAINTY.
When I read poeuy (or papers) I shuft from one voice to another. I sing or shout,
J perhaps admonish or warn, and sometimes soothe or sound philosophically neutral.
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Indigenous 1dentity stortes hink communal 1dentity to particular geographies, some-
netimes interact with us 1n

times conveymg patterns of hybnd bemgs. These bemgs sor
awesome nsight! A hybrid

stories offering playful and humorous insight, or fearful and
has at least two ongnal genetic blueprints, though
he metaphor of a family tree of
d as a model of grafted identity.

bemg, gomg back one generation,
there may be one or more original cultural blueprints; t
DNA, culture, language, or worldview can be understoo

Race theory 1n the United States generally classifies biracial persons as mdividuals
having two orgmal DNA blucprints (genctic parents), with varnant racial markers As
Naonu Zack has illustrated, however, these persons can be thought about more
propetly as mixed-race individuals, On this model, everyoue 1s hybrid as a result of
hypothetical race markers, and historical global colomzation. Using this metaphor, Zack

Lo nondiscrete borders of racial identity, and the subsequent political uscs of
ed and theoretically constructed

real mdividuals’ Irves. 1 feel an

articulates tl
thent. Zack shares with Delora a suspicion about unufi

identities that are not grounded m the particularity of
affinity with this position.

When we focus upon our Eartl
persons of nation and geography will be found, whethe
Africa or Asia, India, Europe, or the Americas. Indeed, when Eric van Sertima, m "They
Came before Columbus (Random House, 1976), wrote sbout trade berween Africa and
the Americas, I don’t think we need to assume he was just talkig about trading cloth
and food! Thus, around the globe, hybrids, whether by choice or force, assinulate to

\denaties of cultural domination. This model of hybrid-uitung helps me to understand
onal 1dentity theory
xemplars of race hybrids to

) Mother and Sky Father around the globe, hybnd
r of differcnt tribes or nations, i

how to teach a deconstniction of race, culture, and nan
The extent to which an analogy can be drawn from e
exemplars of cultural hybrids may depend upon what we mean by “culture” m the

context of personal 1dentity. And n this context of personal 1denuty, to gather a

meamng of culture, we can begm with the relasonship between outer and muer

cultural rdentity constructs

OUTSIDE/INSIDE IDENTITY

ams that for American [ndians, our tribes Live

Vine Delora, m several of bis books,
al identsty 15 that :dentity manifest-~

and through us. Implicit i his understanding of trib
atons, 1.e our ways of bemg u the world, may or m
American Indian 1dentity and worldview, a history of
through oral Iustory, watifests discrete gcograplical place symbols within consciousness
that provide a conceptual framework of 1dentity as place. American Indian conscious-
ness, and henee American Indian 1deney, 15 cogninively of, and mterdependent with,

our land basc. Though many things may be inferred from this claim, T focus here first on
and for conscrousness and worldview preserva=

ay not be consclous awarcness.
place consciousness, preserved

what 1t means for mmner/outer 1dentity,

tion, by drawing an analogy to Astan dentity.
Direct attention to an Astan American poet, Mitsuye Yamada and her poem “Mirror

Murror” (in Camp Notes, Shameless Hussy Press, 1976) helps articulate the differences of
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mside/outside 1denaty. Mitsuye’s Asian American son 1s having problems at school
bemg accepted by non-Asian students He beheves this 1s because he appears Astan on
the outside; he 1s upset because he believes that because he 1s American on the nside, he
should be accepted as an American. Social acceptance 15 so mmportant that her son 15
willing to ignore, and wipe out, any Asian identity on the inside that he nught
otherwise own. Our poct cautions himi, however, indicating that as she sees his wdenticy,
he needs to turn the outside 1n; he 1s both American and Asian on the mside, and this 1s
what America Tooks hke

This poem 1lustrates how 1dentity 15 beyond visibibity, and much deeper than

external markers. Here, culwural markers create dentity, distnct front any DNA
features. Moreover, we 1ndicate who we are and arc not both by our physical appear-
ance (how we appear to others as an x, y, or 2), and by muany mtangibles, such as
language (syntax and semantics), worldviews, values, positional vision, ways of thought,
ways of bemng, and motivating actions. These are the things of culture, ¢.g. being part of
an interdependent umverse, that lives m and through us

Another analogy comes from the work of Annette Arkcketa, a Creek playwright and
poet. Throughout her work, Arkeketa suggests a sensc of knowing dentity from
withut, from a placed bemg Understanding this sense of identity requices knowimg
that a Bureau of Indian Affairs (BIA) Certificate of Degree of Indian Blood (CDIB) card
1s not necessarily an identity marker. In one ot Arkeketa’s poems this 1s shown to us
through the eyes of her son. It 15 the metaphysics of his communal existence, s
a member of a group, and the blended 1denaties from which his wdentity, as a tribal
member, comes wnto being. He calls forth tribal powers that already hve 1 and through
hum as he mocks the BIA 1dentty police, “CDIB! CDIB' [ know who I be! .. CDIB!”
All the while, as he mocks the oppressed external identity marker, he suggests nothing
really has changed from inside, but rather that the changes have been forced from the
outside The importance of Arkcketa’s identity portrayal 1s that her son knows who he
15, and thus knowing comes from a tribal knowing.

The reality of identity frequeuntly 15 problematic for us when we do not know, or
cannot discern, another’s cultural idennty For examiple, we may not know or have the
ability to recogmze or name cultural markers, codes, or differences This may cspecially
be true for mdmviduals who are culturally 1solated, having only the dissonance of not-
bemg to push up aganst in understandmg another’s 1denaty, rather than an affirmaton
of a particular cultural trt or way of bemg. Cultural 1solation creates cognutive
dissonance with culeural differcuce  limportant to understanding 1dentity problems as
they relate to commumicative dissonance 15 awareness that our conmunicative pathways
arc 90 to 95 pereent non-verball Henee, cultural behaviors sucl as human movement
patterns and eye positions become important to ntracultural communication. The
ability to recogmze the furmture of cultural communication helps to release minal
cognitive dissonance

Assume some person wants another to know and/or respect cultural difference. From
an cpistemological perspective, the subject knower must have a reference pomt of
culture recognition Becawse these differences can and do go unrecognized frequently
by a subject knower, the phenomenon of passing occurs (mtentional or not). In this
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way, culture markers, both internal and external, matter. False 1dentity assumptions may
occur unknown to cither the subject or the subject knower. When this happens,
potential commumcation shps past speakers. _

What all this scems to unply 15 that if a person 1s to arrive at the ability to sce, hear,
feel, and appreciate that cultural difference, they must have the key to unlock a cultural
conceptual framework. What seems obvious to Muitsuye’s son, being Asian on the
outside rather than the inside, clearly shows how he focuses (has been taAught to
focus?) on his external and mternal beng m the world. And Arkeketa’s son, for those
who wield power over him, 15 Indian only because he has met ttle qualifications of his
colomizers; yet for humself, hus fanuly, and communmty, the BIA CDIB card 1s irrelevant
to his bemng Indian, and his Bemg having a hentage and culture What the ch_dd knows
ntuttively 1s that who he 15 15 not who the card says he 1s, but 15 a lived relationshaip to
those who share his place. He 1s who he 15 only as he lves a relationship with all his
relations 1n the universe. This worldview of an 1dentity construct 1s a gift of comnginto
being by actmg m the world. The @it of 1denuty, the learning to see through his
mother’s eyes, 15 also a part of who he is, and 15 a creative force mforming his
nondiscrete wdentity

The playful outer reality m these examples 1s that cultural 1dentity neither begins nor
ends with physical appearance, promulgations of a national citizenship, nor dlsc{fc‘tely
umfied categories The lesson to be learned from these analogies 1s that 1dentities of
people ate about a culture or about a relationship, mn a way that we cannot presuppose
to be true about discrete nationhood In conclusion, whether or not the Asian Ameri-
can cluld is recogmized by his peers as American, or the American Indian Creek child 15
recognized by a donunant colomal government as a Creck citizen, no one could)
wertously deny that they are these things, and that these things also creatc nondiscrete
ways of being that are essental to (children’s) cultural 1dentity.

HEARING AS BEING

* SEVCT ¥ > : > 1sue of music and
1 recall a conversation that took place several years ago relative to the 15 nd

; what |
volume. Central to my musings about this conversation 1s the extent that music, o ]

1d, 18 a function our bemg m the world, as cultural Specific
he qon T mention ed Trom the process of listening £o classical
‘beings. The conversaton T mention flowed from the process g \1
‘music with a colleague, and then listening to African American music, and later
American Indian music with that same colleague -
When African American music began playing, my wvisiting colleague asked me
whether I had just turned the volume down. She then asked me to turn up the volume,
d : g aps my guest
to make the music louder. 1 comphed with the request, wondering 1f per]hqf)s dy if
] ¢ / ntly loud). After
had a hearmng difficulty (since T thought the volume was already sufficiently )I '
a bit, the musical selection changed from African American music, to American Indian
’ .
music. Almost immediatcly my colleaguc asked me whether I turned the volume up;
and clammed that the music now sounded disturbingly and uncomfortably loud to her.

I politely informed my guest that T had not, subsequent to the tmtial request, turned up

and how we hear as sour
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th

SUE:;&?EESI?E;:KC? tlhlziilgofit, I ‘never did get this person to believe that I had not
ang ume when playing the American Indian music

th\]/izlll;n\tzl(s)llrjij about tlhe 1iffect]of the cultural music selection suggest to me t-hqt how
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SEEING AS BEING

In a 1992 1
o Amencan Philosoplical Assoaation Blacks n Plulosophy Newsletter article titled
n a_utoblogmplucal view of 1xed race and deracination,” Naon Zack ks of 1
experience ’ A by 1 vers
P : olf having an African American absent father, and beme rased by a ver
resent Jeo 1. Zack 1 e 1 (
p hja;ms 1 mother. Zack 1s a culturally grafted persou (as we all are 1n some s )y
As such, she claims that warps ty‘ L .
, : rarps 10 her psychology of 1de 1
o el she clu ‘ g nuty are the effects of warps n
al social reality. As a person of i :
. As S mixed-race identity, she 1 it
per excernal persc , s appalled at the racial
ry wr country that dictates each person shall have a race. and that they must

choose betwee : rhite
‘ veen black and white The problem, as Zack sees 1t, 1s that there 15 lac
or mixed-race petsons. , e
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Though 1 sympathize with Zack’s position, I'm not sure whether I favor her overall
thests that a new uniwversal be developed having a buas in favor of raceless races.
(However, this may only be an indication that 1 am not clear about her meaning.)
On the other hand, Zack recogmzes that we must block the privileging of race via the
use of ractal designators. This makes some sense to me. [ cannot help but wonder 1f such
counsel could bring us culturally closer to a place where we would be judged not by our
racial affihations, nor cultural contributions, but by the content of our character, our
moral character, as Martin Luther King would mply, and our culrural moral character,
to which Delona frequently alludes Blocking racial designators, however, will not bar
cultural dissonance, and ultimately, 1 think, race theory 1s also about cultural dissonance

and cultural donunation.

Important for my work critical
metaphysics of identity, are the reasons why Naom1 Zack claums she identifies with her

Jewsh mother, and not her African American father. She says her mother was not an
obscrvant Jew, nor was she (Zack). Nevertheless, she says, “my mother saw the world
with (what I take to be) Jewish eyes and felt the world wath (what I take to be) Jewsh
fears, and I have never been able to avord (what I take to be) the same apperceptions In

other words, I believe I ‘1dentify” with my mother ™ By analogy, I recogmze my Jewish
father, and T do believe I see the world with (what I take to

dennity theory, and my thesis here about the

ancestry and heritage of iy
be) a particular type of Jewsh consciousness.
More mportant for mysclf, however, 1s that [ understand the world with (what T take

to be) and feel the world with (what I take to be) an American Indian, spectfically
1 Northertt Florida Seunnole matrihneal conscrousness. Thus, I have ncver been able
to avord (what I take to be) the same apperceptions of my mother. Or, as Zack would
arncalate 1t, [ believe T “idenufy” with (the worldview of the apperceptions of)
my mother. But this identificanion 15 not a racial one so much as a cultural one

that cmbodies ractal dispositions I beheve I share much the same metaphysical

and ontological understandmizs of the world that my mother nhabited, and that this
<harmg has led me to a sumila sheptical epistemological posiion. ['want to flesh this out
a bit, to see how this nught inform my understanding of the hegemontc world that
surrounds me.

Over 500 years of cultural secing of the resistance of American Indians to coloniza-
ton, assimtlation, and genocide have informed our hearing of a different drum. After
over 500 yearts, our resistance, metaphonically speaking, 1s as much m our DNA

(whatever DNA may ultimately turn out to be by some theory or another), as our

heartbeats are resonant i our drum. Hence, our seeng s a cultural secing of resistance

to donunance as shared from the eyes of those closest to us.

ORGANIZING AS BEING

[ feel 1t 15 important for all people to recogmze (and especially m the USA) that
Indigenous people of color, and especially peoples of more recent tribal descent (500

years or so), really are, 10 somc ways that matter significantly, sometimes different from
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t
thriid(?n\i\:a;te ca;lr]?;;e. itnhthe Ways that we cogmtively structure how we exist in the
y ome m the Americas, and have a sense of belonging 1n our
Swn lands. \i/e have no necd to return to a lost contment over the waters o\r tobstud a
golden age” of scholarship. This sense of belonging 1s crucial to our ak’nlit to I‘t‘;/”l
cognurve dissonatice. (An mportant (moral) question 1s whether this d1ffe1‘el}1/cé ouorht
to make a difference 1n the world, and in global politics. I will return to this gu y
later, 1 the section “Political Bemng.”) e
The process of discovering id e
how our frameworks of recoﬁrllltf(?:tzofirileﬁlcirg N Iscerrll': o e 10 ot
been tramed to Comprehendél d1fferentitc he herecn comeomant pons have
: : re between conceptual frameworks
of understanding, or conceptual frameworks we use to mterpret an outsider’s world
la)nd conceptual Indigenous frameworks that give rise to worldviews and w1yosr 01}
N o - o ‘
u;zzsi:n;ll);g'world, that complement particular cultural conceptual frameworks of
For philosophical clanfication of these conceptual frameworks I refer to a Ger
philosopher’s framework, that of Immanucl Kant. T draw an unportant 7]11]0§Z) lmarl1
marker between my view and Kant’s view. Kant held, and I do not hold t}hat Liniié? a1
concepts of space and time orgamize cultural conceptual categories K;m’tlgm C'ltctrorlsjs
would adnut of universal (and hence natural) categorical cIass1ﬁcat10ns of t;mz d
space, as part of the fundamental apparatus or tools of the human bram v
T'he conceptual frameworks I discuss are acquired ways of being in the world. T}
are soctally transferred from onc gencration to the nexe they arz sociall sccu.redlljy
defining place-specific 1dentity categories; the frameworks apprehend z‘worldv .
situatmg the 1dentity of a person 1 a conumunity; that commumty shares the llew
specific worldview, and hence shares a (partial or complete) worldview about 1den}zlace;
nondiscrete. Moreover, 1t 15 the worldview that arises from the geographic Ity 1
specificity, and events that take place mn that space, that enable Coornrfu(fll : aci_
hended nonhnguistic conmiuntcation to emerge. Some of this comnlu?nZ"ataliprc_
nonverbal; 1t 1s behavioral. Some of what 15 communicated builds upon com . l]1§
accepted beliefs about the world and our place m 1t. | o
Deloria once indicated, and I agree, that an Amencan Indian identity could b
grounded on a common “response to” the colomzation of our land (God I R de
1994). In addition, I believe it could be grounded on a conumon response t Ti
genoaide of American Indians and our worldviews. This genocide héspsionlﬁ:a ttiL
mnfluenced our contemporary relationships with one another. to the Fe&er:jl rovcr; ’
ment, among Indigenous nations around the globe, and among all our relatlhoni -
Thus, apperceptions of a communal world are transferred fr;m generation to -w ne
ation, by a comimunal sharmg of that worldview. As Annette Arketha an(d Ve IS’LI -
haye portrayed in their work, for American Indians the concept of space org: , f)fléll
refer to this cogmitive organization as mundspace. : s
_P/\‘mmdspace Is an 1dea about belonging to a place. It 15 formative to the worldview
mfrastructure of Amencan Indian thought, and can be tangibly recognized 1 ou
cultural productions Being attuned, conscrously or not, to the siolits ;unds smell i
and breaths (air) of that space where our ancestors live, 1s as funda?ner;tal to A;r;elrlitcasr;
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Indian 1dentity as are the sounds of the drum. Understanding mindspace 1s fundamental
to understanding an American Indian standpoint, position, or worldview

So also, all our relations have a strong influence on the shaping of our 1dentity. Thus,
[ sce the world from (what T take to be) my mother’s eyes, and that means my mother
saw the world from (what she took to be) her mother’s eyes. So also, then, T see the
world from (what T take to be) my grandmother’s eyes. And so on down through our
mothers’ Lives, the transiive relation glues together the generations. For many Ameri-
can Indians, because we have been raised primarily to see the world from (what we take
to be) our grandparents’ eyes, we reach back at least two generations for our early
VISIONS.

The question of what types of ontological relations exist 1n the world for American
Indian thought, 15 perhaps best understood by considening how ontological differences
operate at the epistemological level

Epustemology occurs when mfiastructures of cogmtive and affective frameworks of a
worldview come together in appichending the world, or reality, as we come to know 1t.
Reality comes to us and 1s made by us n the world through all our relations including
ourselves as part of that of which the world 15 made. Frameworks orgamze schematic
components of mdiscrete concepts that ongmate out of our experience. Experiences
ongmate as a function of relaxed cogmtive dissonance during our experience of the
world.

In this way, what T see when I look n a murror, or hear mysclf speak, 15 not only what
15 m the playful murror or voice, but 1t may be radically different from what you see or
hear. 1, and not you, am 1n the place of experiencing sclf-reflection on my 1dentity m
the present, the very moment that I ive the expenence. This 18 one way we can be
tricked 1n the game of 1dentrty — for what we appear to be to ourselves may not be what
we appear to be to others. We need to contmue to think about this trick, as Maria
Lugones might admonish us, playfully, with a sense of discovery, and also with a sense of
mtellectual rigor.

Humans generally have some sumilarly as well as differently orgamized schemata.
Some cultural groups of persons have developed sunilarly organized schemata because
of sumilar group cultural expenence. Thus, although the ability or attentiveness to
recogmze others like oneself may sometimes be difficult and complex, like a game 1t
may also be fun to play. Recogmtion s possible via cultural perspecaives that hve “in
and through us,” frequently at an unconscious Tevel We need only remember how we
marvel when we learn things about oursclves that we did not previously know, to sce
why some folks do not grasp the same things we are experiencing when we experience
thent. Developing an appreciation for schemata of recogmuon, however, for where our
indiscretc conceptual borders get played out, might give others the ability to see by
jomng the dance of cogmtive dissonance “a5 a subject knower from the other’s
perspective.” The difference between theory and practice remains, however, and
althougli I can articulate the theory, | do not know 1f there can be a practice.

What this means, pragmatically, 1s that some of you may perceive what appears to
you as an Anglo woman, while some may percarve what appears to them to be “one of
ours,” as we say 1 Indian Country. Those who would 1dentfy me as the latter would
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hac\;e to know and recognize clues that may or may not be obvious to the percewver, 1n
order to ’
correctly 1denufy me. The reality before cach person 1s sumular, but the

schematic of recogmtion organizes according to indiscretely boundaried concepts of
differences. Tt may be that relaxing cogmitive dissonance s an acquired skill e O’
know, and the jury s still out on this one! el Sl dont
Before moving on to the political 1ssues of ths analysis, a final word. Wh
and hear, and know, and how we organize in the world are de enden't u
programmed 1mto our computers upstairs. As two persons look u E)on atl '
third person’s identity may be detected differently by the two ob}serve(rs
happens every day. The important philosophical question of identity hL‘rc, then, 18 how

some t e
hings being noticed, while others are unnoticed, creates value judgments about
that third person m the world. |

at we sec,
on what s
urd person, the
Of course, this

Worldvie
o 1tews embed value judgments Values arise from particular places and historical
ents/experiences - those places. Value judgments are m

arkers informung subjec
about w ot Value
hich aspects of the observed are important, and which are not important Value

Judgments are markers mtornung the subject which attributes are to be
and which are not; which attributes are to be recognized arid wh .
most miportant, they mark which atenbutes are ackuowléd
ence) i the world, and which are not (to be).

aid attention,
ich are not Perhaps
ged as being (having exast-

EARTH BEING

I am a per gc

- Sl}])aresogf\xlflll)t(l;igvevral}ry enjoys mter\/lewmg. 1 am also a person who has done a
ing (both formal and informal) at philosophy conferences

Through these experiences 1 have come to reahze that the colomzation of th o

tution ofmatclnngjob huntees with job hunters 1s fraught with cultural { —

atons of behavior. The mterviewers (like the Wizard (?f Oz) generall( rant cordial

to job hunters only after all of the hoops have been jumped, hurdles Zrisscd L’lorrtuljli:y

tions of
thesis dissertations made, and proper cultural innuendos asserted As 1n the
nmstitutions of racism, sexism, and classism, there

mis)iterpret-

arc protocols to be observed 1

‘ : order

to pass the tests of mclusion as a potential colleague (nonverbal
)

e
EAY point, quite simply, 15 that there 15 no room for difference to ls)eclrf::izeds 255:551351631
elongs or one does not belong according to sameness of affihations. This chffere
makes a difference mstitutionally. o
Given the context, and the situatedness 1n which ] move through the world, I
be a person of shifting 1dentities m the world to function successfully  [Her . I ?mgf
collected a vartety of shifting 1dentities from which I select an appro yr at 1“7 ny
gwen tme or place. As a beig with many shifung 1dentities e 1method 1 ase o
understand this complexity of living identity shifts within my “
poctry For me, poetry creates a sp

onc method | use to
« »
self,” has been to wrice

ace of story, and so 1t 15 with 1
, S ny poctry as with n1
stories, they embrace stories about my ways of knowing my space m the world ’

I . ~ N s
: tnluntl((;ncd carlier that when | read poetry I sound (I voice —1 hear) very differently
a

mmes, depending upon what [ am reading, and who 1s in the audience I hear
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an academic voice when I read academuc papers; and sometimes I will change thus
academic voice for effect. In the context of voice-shifting, I have a special relationship
to an indiscrete space within my being that recognizes all of my voice-shufts among
different audicnces. What intrigues me, as a philosopher, 1s how this shiftmg of voice
correlates to shifting 1dentity For an answer to thus, I turn to the historical context of
my conung to be m the world In domg so, I will tell a story.

Living 1n an extended famuly, my primary caretaker was my grandmother, my
mother’s mother. My mother’s mother was a Northern Florida Sermnolc woman,
who said she would never live south of the hurricane line, which meant Tampa Bay.
It was as clear as pure water for her that this was the way things were to be, therc were
certain things people were meant to do, and living below the hurricane line 1n Flonida
was not one of them Henee, she would travel cast and a bit north, but never travel
south nor west. She would not travel west because, according to her, her people had
always been from the east, and it made no sense to travel to 4 geographuc place that was
not home. She was willing to go as far as Georgia, where she had kin, but no further. [
remember the year wlien we moved to Muassachusetts; she said we had no business
bewng there and ought to go back home as soon as we could manage. Manage — that was
the word our elders used for bemng able to pick up, financially or emotionally, and move
to where things might be better, financially or emotionally. To manage was to find a
place to be.

Fundamental to my mother’s identity (apperceptions of the world) was that “real”
Senunoles, which we were, had never signed a treaty with the USA 1 grew up with a
consclousness that our US citizenship had been forced upon my family, and that we
were still, 1n some surreptitious way, at war with the USA. And for this reason, we were
told never to sign any membership rolls for Indians. Not that 1t mattered much to me,
because there weren’t any for me to sign. But the stories, and the admonitions, were
powerful; they created a space of being, of dentity, of knowing my “place” 1n the
dormnant world, that remains with me today. Moreover, because of the removals that
separated and brought death to so many of our relatves, I was told about how our
relatives migrated away from Flonida, and how many still lived with fear of government
power I was told how some of our relations lived in luding, and how some members
passed when they could, to survive, and how sometimes we did not survive when we
couldn’t .

As a child, my being Indian was being a Seminole. My family was not just Indian, but
a people with a long and serious history u1 the Americas To be Seminole was to still be
renegade, tergiversator, an insurgent presence 1 our own land. And to us, that land was
everything that we had been and were stll. Always, 1t was about the land. To be
Semunole also meant my family had been forced by the government to live away from
our community of ongur. Our relations had dispersed thronghout the Southeast, some
as far as Mexico and Texas. We had been forced away from a culture of tun-loving
games, and people-loving groups, embracing and embraced by all our relations of the
Southeast who had raught us how to survive, and how to treat all beings 1n our world.

Our old stortes were stortes of what 1t meant to be human and what 1t meant to be
Seminole. They were stories about understanding ourselves m relation to those who

163



came to share our place. Mostly these mncluded European unnugrants and African
Americans. And so, when my grandmother’s six foot five, big-eared brother would
come up from Florida to visit us, to make sure his sister and her fanuly were being well
taken care of, he told us stories of change. He told us stories of a Florida he said my
mother’s mother would not recogmze agaim, and would never see agam. These stories
brought with them a continued sadness, and a sense of loss.

My uncle told us stoties of recent tnes, of how our grandmother married a man of
mrxed herntage, of Semnole, Choctaw, Chickasaw, and Cherokee descent It was said
that he nught have been Creek as well, but for some historical reasons, we never
mention this identity James Hunter Henry came from Indian Country 1n Oklahoma,
where 20 years ago, m Wewoka, [ visited photographs of him. I never knew my
grandfather; he died when my mother was 17 years old, but T hcard many stories
about his fanuly from Mary Hunter, in Tennessee. After so many years Mary had gone
back to the old records of allotment, and forced the government to give to her and her
fanuly the 25 acres that the government placed n trust, deeming full-bloods to be
incompetent to manage land To this day, as far as [ know, that land 15 sall held by
Eugene, her son. A picture of my grandmother and grandfather, taken when they were
youthful, always hung m my grandmother’s bedroom.

My mother left Flonnda when her father died, to take 2 Jjob with a government
program m the city. She took the job to take care of herselfand her mother Though she
married a non-Indian from the Midwest, over the years my mother kept in touch with
her many relatives. When T turned 21, T vasited these fanuly menibers as niy motlier
took me on a sojourn, just her and me, through the land of my many ancestors n the
Southeast. This was donce for the purpose of knowing who 1 was, and where and why
my family of several generations had passed through, and been set to rest [ heard many
stories then, from many relatives Driving through scveral Southeastern states, none of
the resting places had any markers, yet my mother had historical memory of which
graveyard, and which tree, and which lull or rock they rested upon or near. To this day [
can see these resting places we visited, and the surrounding land, as clearly in my mind
as I saw them many years ago. In tlus way, as Paula Gunn Allen nught say, | hold an idea
about who I am 1n the context of kinship, accountability, and responsibility.

Most unportant to my grandmother’s way of scemng the world was an 1dea about
herself as a Southern woman, a woman from Florida. And not just any place mn Florida,
but froms the Tampa Bay area. Tlus was home, and had always been home for her, and
for my mothers” mothers. The South was part of our blood running through our vems,
and part of our breath bringig oxygen to our blood. The South was 11 the food we ate,
n the smells of home, and 11 our stories of every day. This South was us, just as surely as
the blood and bones of our grandparents and all our relatives, resting 1n the Southeast, in
the ground, the ar, the plants, trees, flowers, rivers, and in all of creation 11 that place
where our people stll live. We were told we were a part of that land, and that that land,
in the Southeast, that land and no other, was a part of us from which we grew to be who
we were. The land had provided our food, and was in us, and we, 1 setting our relatives
to rest, were m the land When my grandmother cut oranges, she cut them with the
smell and taste of Flonda fresh 1 her nostrils and breath. And when | smelled the
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oranges, the juice seeping from her fingers as she cut for ambrosia, th; Omngeé;l:llxij
with pecans and coconut, 1 knew 1t was a special smell, and that somehow my g

c as connected to that smell '
tht‘\\;vv:arifcsl,ivvery day of her life, my grandmother yearned to return home, tg Florgjc;;; ;g
return to that place and no other. She finally retumed home when she passli on al o
years of hving mn this world. And when I walk with niy grandparents an;l a m}tf res ?Iied
in returning to Florida, | am walking i that place where my fanuly and ances zr ther,
and hve still. And when T smell oranges i the hunud South, I smell my grar; m(i)dea i
my fanuly, and my people. That place, near the Tampa Bay area, 1s a part o an1
f, about what and who T am. I cannot help but think that I am also, mn

ave about mysel _
. j ¢ 15 now, a part of the invisible stories of

some strange way, a part of what that plac
Semmole survival, a part of my homeland.

EVENTFUL BEING

Eventful being 15 about historical context. It 1s about Muscogean bel-ng blenchng v:;lti
Semmole beng, m text, though ot m story It 15 also about being ﬁ()jl; i)cu CL:ele o
experienced cogmtive dissonance 1n suddenly finding itself dou‘l‘matcs ylp ‘tp <
another shore, another place. As colonists front Spain swept acros: the outlezlls , fthy
first tortured and murdered our people, and then “traded our land” to the people j)ﬁ He
colonies of England. They did this m exchange for the Spansh prlvﬂcgi1 to ;n;)rgen;u;;
colonize (without interference from the North) another territory, t\ e | nd1g o
commmumitics of the Southwest. In askmg why the colomsts from England wo
want Florida, land of crocodiles and mosquitoes, we uncover hldde’n rela]tlor}S. -
From nry mother, back to my mother’s mother, and her mother’s nlot;:r s Mo t'or,l
and on around through our matrilineal descent, from each generation back to c?e;? 1
from our Earth Mother, we, the people, have been agraman, with a diet o golrtn,
potatoes, squash, and fish. We have settled the lands, always bgﬂ?mi c?1vnvr:iiezv
always bulding survival, and always accommodating other cultures the bes e
how, and for the best reasons we could find. Neither romantic nor dramatic, we simply
survived the best way we knew how to manage. e
Florida was a land rich with hiding places. Fareign capitalists 1n slave ships would s S
11 the Boston Harbor, unload Africa’s human beings that would be sold nto slavery, a}rll )
then satl on to the Carolima coast. Here they would unload human k1dnapc{;l CFargo tthjs
was enslaved by the thieves who stole Africa’s legacy, and sold 1t to the \‘NO]I‘ . ron; e
Carolina coast these foreigners would sail therr human cargo con"lplctefy aroun t
Florida shores, staying clear of the land, and cut up through the Gulf of Mexico 1rtlh<z
what 15 now Mississippi, always fearmg a mishap of navigation might put themfol;lf
shores of Florida. For mn Florida, not only could these pFople kldnapiddout o klsvcva
have a4 possibility of escapmg their enslavement, but the Africans, as the kidnapers 11 Uvé
would be aided m these efforts by Florida’s Indigenous people. Such an as}sm}n a ¢
culture were the Semiole, that our assmmlation wito our conmmunities af s]avc;l cscatpc
to Florida, threatened by the early nmeteenth century to destroy the plantation
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econonuc system, and with 1t, the Confederated United States of America. Thus go
stories of the Flonda underground railroad, and the reniovals.

Our mothers’ children of generations had stories to tell. From the time when I was
young, my mother told me how Flonda far surpasscd what became known 1n the
history texts as the “underground railroad at the Ohio niver.” She would lean over me,
tapping her finger on the page of the book, and tell nie that “that” was not the way 1t
was, that we also had a story about the way things were. Our land, Florida, was the land
of Indigenous Southern hospitality, the land cventually populated by Spamsh Indran
people, by African Indian people, by people of color, of mdigenisio Many Africans fled
to Florida to escape the newconiers’ tortures mflicted upon Africans, as the newcomers
practiced their capitalist trade, the legacy of slavery learned 1 the colomes of England.
These Africans nograted, and were welcomed, asstmilated, and blended with many of
our people. These were some of my mother’s stories

When [ licar the old stories, stories about the stugzle of Osceola, a Seminole man,
and his wife, a Seminole woman having her roots m Anica, T remember three nterde—
pendent connections 1 my bemng. In my Indigenous Seminole heart I feel one leg of
Africa, and one of Span. Through our Indigenous bemg we have survived the
colomzanon of Spam, and through this Indigenous survival, our blending with Africa
was made possible. Thus, while retammg our own worldview, we have partly taken on
and absorbed the interdependencies of all our relations among three major continents
In doing so, however, we have remaned Seminole. And although many of us do not
know our language, we know that it has survived, and that 1n 1t we can find a mirror to
our worldview that has been kept alive 1 and through us for gencrations. Ttis from this
heart, this Indigenous Semmole heart, and the psychic space 1t holds, that my 1dentity
and moral character coalesce, mgathering all that we he, with or without CDIB!

The histornical text that Osceola’s wife was never found, though the US government
placed bounty on her, 15 a metaphor for the never-found nugratmg Senunoler mito the
Everglades, down through Mexico, off to the cities, and anywhere we could find to
hide our people. We were dispersed 1 many directions, a diaspora from Las Flondas,
forced from our lands, our places and psychic spaces of being. From fighting one
another, fromt Billy Bowlegy' fighting stamma to Osceola’s travels and deceptive
capture, through the sickness of the snow and disease, the loss and genocide across
the Trail of Tears, finally resung 11 Wewoka, we crossed over. Some Senumnole
remaimned 1 Florida, some Semmole may yet be found today, near the “Hanging
Tree” outside the courthouse of colomal Wewoka. Our presence stands as a tnbute
to our strength for survival, and our passion for belonging 1 a commumty of 1deas
about oursclves. My presence and bemng come from that struggle

These are stories that some Seminole have 1 our being, that we have remembered,
and not forgotten. These are stories of a powerful nation that sought to prevent what
could not be prevented — the Civil War between the Northern and the Southern states.
The econoniues of slavery, and the moral assistance of Seminole people 1n the flight of
Africans out of that slavery, was an economic matter for the Confederation of States. In
removing the Five Civilized Tribes, begmning in 1830, the North hoped to appease the
South’s complaints about Southern American Indian tribal support given to escaping
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African slaves. Also, the North hoped to improve its colomal economic development
into Florida.

A partia] disappearance of the stories, our deeds, oHr people, was'caused bgr th]osle W]hcl)r
commutted genocide upon us. Finally, when “they cot’171d no't divide us ydt 1(; colo
line, when “they” were in fear that “their own nation, lacking any umﬁe‘ 1 erlmt};i
would collapse from North to South, they kidnaped many people of our Flvglghw lzed
Nations (having a long legacy of successful kidnaping), and took women, chi relf,fan
men to armed military camps where many were surreptitiously killed, and others le t}:o
starve to death. This message left a stark 1mpression upon those who escaped. Ths
impression rematns part of our bemng 1 the world. .

These events live with us stll; as m memory together we walk the lands ot our
ancestors. And 10 the walkmg we feel the energy of our bemng nuxing with the energy of
those who have shed blood, and through this walking we, the Indigenous peoplei
remain on and m our land, our place, our cogmitive space. We love our land, and we
will not be moved without struggle o

That the current government continues its genocide aganst us 1s a moral ISSZL, 1sta
rchgious 1ssue, 15 a legal 1ssue, 15 a soverelgnty 1ssuc, 1s a Sul’VIYal issue, and 15 an‘1dent1 ();
issuc. That newcomers to this land contmue today to benefit from this genocide an‘
Tand theft 15 a moral 1ssue, 15 a religious 1ssue, is a legal 1ssue, 15 a sovereignly 1ssuc, 18 a

survival 1ssue, and 1s an 1dentity 1ssue.

POLITICAL BEING

Anmcercan Tiduans are poliical bemngs, as all tribes share - the struggle agamst tl;c
continuing genocide perpetrated against our people and “natlons. Echonr‘lig tl;e v:for] 5
of many contemporary Indian scholars and mtellectuals “Tanta ]ﬂf.‘]llb(] of a é,rlotspt
which comprises over 500 distmctly identifiable ethmicities stretching across a;\e.a
three noticeably different yet questionable racial divisions, that are lumped together in
‘ategory of Native American.” ]

theA:ajlelb/i\zlcncan Iudran, T am a member of the Indigenous Peoples of the Americas
(IPA). Part of an 1dea about myself in my cognitive space 1s about howlthe 2100(1:12?3
sacred agreements of the IPA have created and continue to create fanuly an podl ‘f
alliances m our struggle, alliances that survive the ever-present global genocide ?d
Indigenous peoples. This genocide was begun over 500 ycars ago, aAnd 15 L?lltﬁ;l;;s
today by the same corporate interests, inspired by all newcomers to merlczfls \sd d
The lhistorical and present famihes of these newcomers have profited, ennched, and
furthered therr economuc pohtical nterests at the expense of both Amencan Indians an
Afnican Americans. In the year 2001, some 200,000 mndividuals from India alone will
nnmmgrate to the United States m search of these l?eneﬁts; These nevv‘c?mf):rfi recel;e ‘
innumerable government benefits, non-payment of taxes tor seven years, rcz y—llllli e
loans to open businesses, and educational dollars for their children to attend co ]&DC
Amencan Indians, and our Afitcan Anierican brothers and sisters will be demed these
same benefits while many of our children go hungry My cogmutive apperception of
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these newcomers 15 as beneficiaries of the human and cultural genocide of American
Indians and African Americans. My cognitive dissonance 1s that the newcomers seem to
have no simular pohitical understanding, nor do they express cogmtive understanding of
this situation.

In North America today there are persons who have deserted therr own ccononucally
troubled lands and people because of the difficulties brought on by political and
economic disasters after centuries of Europcan colonul conquests, and the extraction
of natural resources, and human labor Those taking flight to the economic comforts
of North Amenca, to escape the anguish and distress of corporate and religious
colonization, only further diversify a group of people who have in the past benefited
from, and continue today to benefit froni, a global systeatic genocide of Indigenous
nattons. Without a nation, a people cannot survive; and without a nation’s
people, worldviews cannot survive. Fajure to recognize full nationhood of Indigenous
peoples creates an active agency that denies our survival. This agency creates cognitive
dissonance, when we must stand agunst newcomers whom we mught otherwise
welcome to the shores of the Americas If the current global genocide of Indigenous
peoples succeeds, the worldview of the listorrcally most violent and mtolerant peoples
of the colonial world remarns intact. Thus mformation precludes a cognitive coherence
when I must at the same ume be a part of such a system and struggle against such a
system

Faihing to take a stand agamst those who benefit from the current economic global
warfare 1s ke fatling to step forward when your name 1s called to take your placc 1 a
historic event.

As an 1nsurgent poliical 1ntellectual, philosopher, and acadenmc, T walk m the
footsteps of two msurgent academic wntellectuals, Vine Delona, Jr, and Angela Davis.
From the blending of the work and Life of these two Indigenous scholars, T have charted
my own political identity. It 1s a ived 1dentity, and a Lived politics I have found my path
of pohtical identty 1n the Indigenous projects of Mexico, Central and South Anicrica,
Afiica, Australia, and India. 1t 1s the identity and philosophy of a Native woman whose
heart 15 well above the ground, always m struggle aganst colomal supremacist, patri-
archal capitalisim.

I find direct connections from the omnivorous corporate global exploitation of
human labor and natural resources (that fills the pockets of large, gluttonous nvestors
around the globe), to the contemporary brain drami from other nations to North
America (based on the “if you like capitalism you are smart” immigrant test). And
from both of these, I have found connections to the contemporary associations of the
blockhcaded, parsunonious prohferation, and profit~driven expansion, of the North
Anterican Prison Industral Complex Just as 11 our South Afnica, 1 the Americas the
sante stakes that drove the capitalist entrepreneurs of human slavery are profitng from
mega-complex global corporate prisons at the expeise of so many of my brothers and
sisters belund those profit-dnven bars.

My identity as an American Induan, to Black Africans and Afican Anmiericans, is
defined by my cognitve space, where my idenuty and my Iife are a struggle to survive
human, economic, and cultural genocidal madness. American Indians have been with
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These events of colonization happen for me, as we the Indigenous peoples of the
Americas are still here, 1n this place, rooted to the geopohtical events that come over
our borders. Yet also, 1t 1s here, 1n the cogmuon of what America has been and remains
for us, that we celebrate our being. Because individuals are used to carry out colonizing
enterprises, whether consciously or not, one of my selves stays busy educaung those
who have the power to dislodge or mterrupt the harmful hegemome thinking about
“what America 18.” As an educator, 1t 1s crucial that [ remember Coyote’s relation to the
moral universe In this remembering, [ know my selves in and with all my relations

SHIFTING IDENTITY

Returnmg to our theme of creative cognitive dissonance, relaxed mterstitial meanings,
and shifting voices, I turn to what ties these activities together 1 my sense of 1dentity.
At once I am poet, playing with nuances of the language, grounded in my playfulvoess
with a language that belongs to my colomizer. I play to survive. Shifting 1n the play, I
become the sernious philosopher, searching for some semblance of meanmg relevant to
my being 1n the world, both a participant m an academic elite, and sumnultaneously a
stubborn word warrior against that same elite, seen as colomzer. Cogmitive dissonance
cnsues. [ shift and become the lawyer, the careful word-crafter restramed from my
passion for justice and fairness, admonishing my colleagues to jom 1 the legal scruggle
for cquahity w1 a Iand not of my making or being. Cognitive dissonance ensues. Shifting
agam, [ become part of someone’s problem, as I stand agamst the “American” systen of
false education, while ac the same time using my paycheck from that educational system
to survive, to pass voice

I shift m voice, 1n identity, because I am at once with and also aganst all that I have
become At once [ am both the entertainmg poct, and the destroyer of colomal poetry.
At once I am both the dedicated philosopher, and the deconstrucuonist of Euro-
Amerncan philosophy At once a supporter of oral traditron, and also a writer of
words on paper. At once a tribal member, and not a tribal member. I have learned to
Irve with these cogmtive dissonances.

My shifting voices are my shifting 1dentities in play. Yet always, most frequently
hidden, 1s the convergence and coagulation of the sclves — of who I am now 1 the
becoming of this place where my people walked and where they and [ walk still as we
voice ourselves into belng

This paper 1s about in-betweens of interstinial space, and the cognitive dissonance of
coming mto bemg. In-betweens are not notlung, though they sometmes appear this
way.
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ETHICS: THE WE AND THE I

V. F. Cordova

When we hear the term “ethics” we usually think of that which is moral or that which
15 legal. religion or law We also are aware of the fact that various disciplines have a
“code of conduct.” The code specifies the actions and the goals of the practitioners in a
speafic discipline, for examiple, law, medicine, engineering. Ethics, as defined by the
disciphne of philosophy, 1s a careful exanunanion of the foundation upon which such
codes are based.

Rehgon and law do engage in the examunation of their own bases but usually as a
means of clanfying a specific rule for thewr adherence to the foundations of religrton and
law The foundations themselves are seldom called into question. Ethics, as a philo-
sophical disciphne, deals primanly with the foundations of such systems. Ethics also has
a foundation of 1ts own: 1t 1s based on the fact that human beings do not exist as 1solated,
or solitary, bemgs. They cxast, except in rate and unusual circumstances, as soctal
entities. Ethics 1s based on the fact that human beings exist in social environments; 1t
deals, primarily, with the sense of the “We” rather than the sense of the “1.”7 A creature
that truly leads an 1solated and solitary existence has no need to take into consideration
the relattonship between 1eself and the other,

In the West, codes of conduct are based on the concept of the individual as the
“bargainmyg unit 7 That 15, there 1 a fundamental deseription of the human being as
essentially an individual which 1s potentially autonomious. The term anfonomous is, 1n
this sense, described as making reference to an individual that exises 1solated and solitary.
The term mmphes, also, the notion that this individual can act 1n such a manner that he
can beconite a law unto humself the “17 15 concaved as contamnmg the capacity to be
“self-deternuning.”
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A code of conduct, however, can be based on the description of the human being as a
social being; that 15, he exists within the confines of the “We.” The adjustment of his
behavior m the company of others 1s necessary for the continued existence of the
indvidual. In other words, 1f there were no others, or if the ndividual were truly
autonomous, there would be no need to adjust one’s behavior m order to maintain
membership 1n a group.

Between those who would define the proper behavior of human beings toward
others as based on the We or the I lies a tremendous difference. The
the prmciple of the [ as the cssential bargamnmg unit see the individual as being “at war”
with each and cvery other mdividual. The Britssh plilosopher Thomas Hobbes (1588
1679) best outlined this view of the individual; he saw 1indrviduals, also
state of competition — one agmnst the other — for a |

socteties based on

, ds CXISUllg ma

mmted supply of those goods
essential for the survival of the mdividual. (“If you won’t attack me at the watering hole,

['won’tattack you ”) Even in a Christian, or religious, sense this view of the midividual
15 not uncommon i the West. In the religious version, mdrviduals are separated from
other individuals through therr adhicrence to a particular sct of behefs; they come to be a
group n order to make allilances between believers and against unbelievers. The
Chnstan god sets the stage for this view of humans m groups' the god makes 2
distiction between those who follow him and those who do not. The believers are
“saved”; the unbelievers are condenmed In both the religious and the “nacural™ (in the
Hobbesian manner) Western definitions of the human beng, the actual and undenable
exastence of humans m groups niust be explaned or justitied.

This view of human bemgs is very different from that of the Greeks wl
the secular forefathers of the West. Anstotle observed that a “man alone was either a god

or a beast ” A human was, for Arnistotle, a social being, first and foremost. The Grecks
were not oftended when they heard ofa comp

10 are seen as

arison between themselves and bees and
ants These creatures shared with humans an mherently social nature The West, both

Chrisuan and secular, 1s, m general, offended when humans are compared to bees and
ants. The vision of a human as a naturally social

being calls up 1mages of “the nundless
o <
herd” or *

‘the mass mid” or “the unthinking masses” which can be swayed by a
powerful leader. To say to a man of the West that humans are “amm
usually seen as an msult. Others woul
“true” or

als of the herd” 15
d understand this statement to say something
“real” about the species (To say to a Western person, for example an
American, that he 1s “not like other Americans” is usually taken as a comphment,
whereas m other cultures to single someonc out as a bemg
can be a cause for unease )

The heroic figure 1 the Greck world {despice nusite
Chrstian West) 1s that figure who sacrifices his we

‘unlike” others of hus group

rpretations by the post-

ll-being and sometimes his hife for
the good of the whole Tn the West we have an cnarely different “hero™ thie lone figure

who stands against the social whole 1 the name of s own mdividual perspecuve.
Socrates, so often depicted as 2 Western hero, m actality drinks the hemlock and
refuses the offer to flee Athens for the good of the society which he has so annoyed. He

has a dream in which he converses wich the persontfication of the laws of Athens: he has

been duly charged, according to the law, and found gulty, again, through every means
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W s and he even
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well-intended. et
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( d against the grou
— someone who stands up to and ag g v €
the defiant mdividual — son > and aga : o e
law. We find here a curtous situation where both “evil” heroes as wddl as tho ot
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against the wishes of a god but there sull remains the focus on the individual as the
source of moral or legal behavior. The West prefers, overall, to believe that all human
acts are a choice.

The ranufications of those choices, however, are tied to a set of rewards and
punishinents. Virtue as a reward 1n 1tself 15 not sufficient 1n the West as 1t was for the
Greeks  Amstotle’s Etlucs are a prescription for the infernalization of law or of proper
social behavior. He offers no rewards and punmishments for following or breaking the
law. The West, on the other hand, both secular and Chrisnan, bases 1ts moral and legal
foundations on the externalization of law or social behavior.

The law that 15 external 15 an artificial constraint placed on someone’s behavior and
enforced through the threat of punishment. An internal law 1s one that has been
so assunilated mto the mdividual’s character that he 15 “a law unto hunself.” An example
of imnternal and externahzed laws can be drawn from one’s actions at a traffic highe. If
one approaches a traffic hight that requires one to stop one’s vehide at, say, 4 a.m.,
and one stops even f there 15 no one around, then one can see an internal law m action.
The mnternal law says: “It 15 proper, ratonal, and good that indrviduals driving
cars stop at traffic hghts that so signal ” Not to do so would probably not bring about
mmediate retribution from an external source 1f no one 1s about However, the result
of breaking one’s own 1nternalized law 15 guilt and shame. The external law, on the
other hand, can be broken without any mental anguish: “It 15 stupid,” could
be the reaction of someonc who adheres only to external laws, “to stop at a
traffic light when there 15 no one about. What difference does 1t make?” Or, “Who
cares?”

Aunstotle’s Etlics offers a recipe for the development of the fnternal law He would
have us develop this sense through the process of habitnanon. 1f, for mstance, one wants
to become an honest person, we become so through practicing honesty. Eventually one
need no longer practice honesty; one has become habitually honest. Honesty becomnes
part of our character. In the beginning 1t 1s presumed that one had a role model for
honesty or at least been taught the social definttion of honesty.

Ultimately, the foundation for fostering the mnternalization of rules for “proper” social
behavior 1s the assumption that (1) humans are social betngs by nature, and (2) humans
want to remain 1n the social group. Internahization of rules 1s a means of teaching social
behavior used by those who subscribe to the sense of the human bemg as a We. Those
who define the individual as an I, separate and apart from the group of which hc 15 a
member, use another form of maintaining socal harmony. the threat of pumshment

brought about through the nability, or choice, not to follow the rules. This latter
nicthod of bringing about social harmony s also based on two essential assuiptions: (1)
that the individual 1s not “naturally” a social being, and (2) that a social 1dentity, as well
as soctal behavior, 1s artificially unmposcd upon the mdividual by others, that s, that such
an 1dentity or behavior 1s “unnatural

The Native Amcrican, like the Greeks, relies on the mternahization of rules for proper
conduct; but unlike the Grecks, the Native American adds to the We definition of
human beings the 1dea of eguality. Many outside commentators on Native American
hfeways have commented on this notion of equality — that it extends to children, that 1t
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promotes an emphasis on consensual decision-making; that it extends even to an
individual’s actions toward the planet and 1ts many hfe-forms.

Aside from a recogmtion of the We-factor in a Native American society, and the
accompanymyg foundational beliefs of humans as wanting to remain as a part of the
human society to which they belong, there is one more factor that accounts for
the cthical system which the Native Amernican once had as the domunant source of
his actions (and 1n many cases still practices) He recognizes that he 1s a part of the Earth.
He acknowledges that he 1s a part of a natural process that has led to Ins existence as well
as to the existence of all other things, “animate” and “mammate.” (The terms are not
relevant withim a Native American context; all that exists 1s scen as participating m a life
process) The Native American recognizes his dependence on the E‘z‘lrth an:i the
Universe. He recogmzes no hierarchy of “ligher” and “lower” or “sumple and
“complex,” and certainly not of “prumtive” and “modern.” Instead of hierarchies he
sees differences which exist among equal “beings” (lnounFams, as well as water and air and
plants and animals would be ncluded here) The equality 1s based on the_ notion, often
unstated, that everything that 1s, 15 of one process. The Native American, 1n other
words, has a more mnclusive sense of the We than others who share the sense of humans
as social beings.

The combmation of defining the human as a social bemg and denymg any hierarch-
1cal systems, and a recognition of humans as a part of a greater Whol?, leads to
a complete cthical system. This “complete” system mcludes not only one’s behavior
toward other individuals and to the society as a whole but toward the planet which has
produced one and upon which one 1s dependent. For those who would raise objections
to the validity or the durabihty of such an ethical system, 1t must be pointed out
that Native American socictics existed for tens of thousands of years and have not
perished. Despite terntorial wars and skirmishes between adjoiming groups, when
the European arnved on the American continents there was a vast dlvcmty.of pcoples
and languages. Had the Native Americans been as reckless as they are depicted there
would have been less diversity Even among those groups found to be existing in some
form of hierarchical system (slave and free, which seemed to be practiced among the
Aztees and the Incas) there were highly rituahized rules for undertaking conquest
and conduct 1 war The Aztecs went so far & to set the boundaries for gans and losses
by cach side before gomng to war Slavery m such socicties was very different from that
practiced by Europeans; under the Aztec rules of conduct i war, he who was free
today could be a slave tomorrow, and vice versa. The rules of behavior also prescribed
a method of dealing with the stranger: no early European colomzer could have
survived without the hospitality and lessons m agronomy provided by the Indigenous
peoples

Just what, then, 1s this ethical system?

Each new human being born mto a group represents an unknown factor to thatw
group. The newborn does not conte fully equipped to deal with his mcmberslng n
the group; he must be taught what 1t 1s to be a human being in a very specthic group. “He
has never been here before,” 1 have often heard m explanation of why the newborn
must be taught. The newborn 15 at first merely himanoid — the group will give him
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When I was a child my sister and I slept m a large old-fashioned bed with a high
brass headboard. When my parents left the house we often used the bed as a trampoline
(accompanied by my brother with whose welfare my sister and [ had been entrusted). One
day my father came home unexpectedly and stood m the doorway to watch our antics as
gymnasts. During the first lull m our jumping he proceeded to come 1nto the room
to show us how the bed was constructed. He showed us sharp metal angles, narrow ledges
wluch held up the metal springs underncath the mattress, and the seenuugly small jomts
that held the bed together He then proceeded to tell us about the consequences of falling
on the floor as the bed collapsed. After pomting out all of the bed’s features, he remade
the bed and left the room We chree sat on the edge of the mattress thinking about what
we'd been taught. My sister and T gave a few sitting jounices to the materess My brother
took a practice jump. Worldlessly, we decided that we could find another form of

cutertammient

My father forced a chowce on us 1f we continued to jump on the bed and 1t broke, 1t
could not be replaced. If we fell we might suffer ijury. There would be no sympathy
accompanymg that myjury because 1t would have been “self-mflicted.” 1 would be
whamed m the face of my father because I knew better ” T would, 1f I were injured
10 the face of all that mformation, be the only onc responsible for my own condition.
Chorces and consequences
By the tme my own children reached their early teens I saw that they had absorbed a
Jesson that [ had unconsciously taught them: that they are responsible for their choice of
action. Once one of my sons tossed a basketball mto a garage window when he was
the process of putting his things away so that we could go out for pizza. He proceeded
to get a broom and began to sweep up the broken glass. “Just leave 1t,” one of the
younger cluldren said to him. My son’s reaction was to say that we werc to go on
without him. “My share of the pizza will pay for the glass pane,” he said. Now his
honor was at stake: no one disnussed his comment 1 heard, instead, quuet murmurs
from the other children. As recogmtion of my son’s honorable action we saved hinia
prece of przza and offered to help lum replace the glass. “Twall earn the money,” he said.

The situation ended there and he did fix the window.

My son’s action was an illustration of what 1s meant when a Native American uses the
term “autonomous.” It 1s also what 1s meant when we apply the term “responsible.” Or,
when we are taught to be aware of the conscquences of our actions on others. Gomg
out for plzza was an expensive venture in my household at the time. The price of a
broken windowpane was another expensive venture. My son’s action —a careless toss of
1 basketball — had consequences that affected his fanuly. No one would have thought of
wmihctung punishment on him, there was no need to. He was a human being; he knew

what he had done, the consequences of what he had done, and he knew what had to be

done to negate those consequenccs. There was no nced for recrmunation from any

other quarter.
One often encourtters a description of Native American cultures as bemg based orr

“shame” rather than “gwit.” Actually both shame and guilt are a part of the internal-
Lzation of rules of conduct One experiences shame m the face of those who knew that
the course of action would bring about specific consequences One experiences guilt
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when one confronts oneself Shame and gult, m a Western system of conduct, are
eniotions that are to be overcorne In a Native American society they are what call us to
action.

Another description of the Native American 1 that “he has no conscience” (usually
the judgment of Christian missionaries). The Western notion of conscience appears to
be a Iingermg sense of guilt or shame If that 1s the case then there 1s no conscience:
umintended or unforeseen consequences as well as those seen and pursued demand
reparation i a Native Amertean cthical systeni. Once reparation has been made and
acknowledged there 15 no need for lingering shame or gt If conscience, however,
nicans somethmg that calls us to action then 1t 1s wrong that Native Americans do not
have a conscience. I know few Native Americans that would pursue a “successful
American hifestyle” without the accompanymg guile that results because they have more
than others. Western conscience appears to have more to do with personal matters than
with concern over the consequences of therr actions for others, A good example of this
1s the current concern over “cnvironmental cthics ”

Amernicans agonize over the continued destruction of clean air and clean water, over
the dmumshing forests, over nsing suburbanization They do not agonize over the fact
that their own “superior” technology and their own “needs” have created that condi-
ton. The nsmg misery of people m the so-called Third World 1s largety the result of
people displaced from a once selfsufficient lifestyle. They are displaced because their
own government has chosen to appropriate the land so that goods mght be produced
for the “developed” world’s needs. The Brazilians do not cut down the ram forest for
their own needs; they cut 1t down for the needs of “modern” soueties. One official
from a developing country explamed to me that 1f they did not cut down their own
trees (or mme thewr own ores, or create modern enclaves) the developed nation would
take over the country and do these things themselves with perhaps greater nisery
unposed on lus country’s people

“Environmental” ethics, in the West, 15 about “respecting” the rights of trees, and
lions, and future gencrations 1t 1s not ever about a concern that the cheap cup of coftee
1s purchased with the misery of a coffec plantation worker. Or that the displacement of
peoples from rural (“undeveloped”) areas nto overcrowded urban areas 1s not “pro-
gress” except for a very few. The peoples of the developed nations are quick to see the
profit n a global economy but discount the possible dire consequences to the laborers 1n
the plantations and maguiladoras that are drawn off their land to produce for the wealthy
They can discount these consequences because they are convinced that 1t 15 better for
Natives or peasants to have “jobs” than for them to persist in hfestyles that have allowed
them to survive for thousands of years without destruction of their lands, water, or arr.

In a Native Amencan cthical system, the actions of an mdividual are bike the pebble
dropped mto a pond The pebble creates far-reaching mipples throughout the entire
pond. The American prefers the analogy of himan beings as people aboard a ship n a
vast sea. The ship 1s held together, we can assume, by a single authority — the caprain.
The “ripples” of the ship proceed, m this analogy, mto infimity. There are no conse-
quences, 1t only people would just take orders. The greatest accomplishiment that has
resulted from the entre ecological movement 1s the development of what 1s called the
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“environmental 1mpact statement ” The impact statement 1s an attempt to understand
that there are far-reaching consequences to one’s actions. Unfortunately, what thtc
impact statement forbids 1n one place 1s usually wreaked upon another. But it s Ia{skt)aeré;
The greatest advance that could be made m ethical systems m the \Xf/e-st wou Luni
recogmtion of the We-factor If one imagmes the We m a circle o ‘1\ts ovzr; tzl
surrounded by circles mamtammg their own unity, perhaps the concept 01‘ mm;
action as a pebble dropped nto a pond would have more meamng.‘Nodpelllab c can lci
dropped into a pond without 1ts ripples encountering other ripples and those ?pf o
having other consequences through their encounters Instead, the I—soc1fety prierth
p1ctur§ itself as the captain n the single ship superior to and disconnected from all other
”
! 111%:6' 1dea that the planet requures a certan degree of “biodiversity” for 1ts Well—bemgf
has captured the mmagmations of scientists and laymen. The fact that the dwirswy e(i
human hifestyles might also contribute to that necessary biodiversity has not}:m]’l my )
The planct can afford to have one group mamtain a sclf~absorbed <0c1ety}(1t eI —socfﬁzr
but only if others are allowed to survive that follow other hfestyles. The I, m o .
words, can survive and persist only 1f there 1s a recogmition that 1t1s not 1solated from the
Otkilflrlsc: I-soctety unagines the construction of a massive singular, “n10110LcL}L111t1;r§1,”
society made up of only Is each pursuing their own mdividual mterest; 111'1‘ ) e:aht }:ig
competition with all of the other Is. Carved, as 1 stone, on the mside o thl(, ore calf;
of Western peoples, I imagine the words, “Each man acts so as to enhance his owz S?
meerest 7 Carved mside my own forchead are two sumple lecters, W and E And that
WE can be cither exclusive (Apache; Native American) or all-inclusive to enco};npass
the many and diverse peoples and chewr particular homclands The I-socicty (1; no
homeland. It sees itself as owner of a lifeless planet, without boundaries, without
llllzlit}i{iloélbf'inltions which humans assign to unknown processes are not meaningless
mtellectual acts The definitions seem to predicate or dictate certamn and unavordable
behaviors. If 1 believe m, for example, and act on, the definition of a human being a%
“that which acts only m 1ts own selfzinterest,” I will proceed to act on and treat otl;lcrs
based on that slogan Defimitions tend to be self-fulfilling. They are so because t e};
serve as the foundational justifications for all subsequent actions. The We and the
produce different hfestyles, different cthical systems, different worlds.
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CHOCTAW CONCEPTIONS OF THE
EXCELLENCE OF THE SELF, WITH
IMPLICATIONS FOR EDUCATION

Thurman Lee Hester, Jr.

The topic of g
p this chapter 15 a rather grand onc Tt 1s not clear to me that I even know

the question 5 -
Wha?l o ”S(m answer, much less the answers themselves; nor that I could explamn
ittle I'know m a way that ma ’ ‘ )
a < ay make sense t > reader . )
1 can, y o the reader However, I'll do what
[ usually begm any Naave Amencan-related talk or p

Anzerican brother

pencan | C;hjls,l sisters, and cousms by saying: Halito. Chim achukma? Sa-hoschifo ut

0 1 - Chantah sia hoke! Which 1s to say, “Hello Flow are you? My 1 L
© Hoste ahial sy, : : 1ame 1s Lee

ma catizen of the Choctaw Nation.” T then usually oo o t

am not a medicine man or elder, [ e et e
ot 2 clder, but just a common atizen of the tribe, that 1 ca
p In or all Choctaws, that I speak only for myself. o e
t1s mmportant to do this because 1t helps to set a context, It turns
to context 1s one of the elements of Choctaw excell )
know, no onc has catalogued the

aper given to my Euro-

out that sensitivity
1 ence as near as I can tell Asfaras |
: 7 clements of Choctaw exce
‘good” person (with scare-quote d | T it makes 5
oo heson { q s around 1t) 15 seldom discussed. There are reasons for
M ch should become appareut m the course of the chapter o
uess 1 ellenc .
o yccgmt ts tll'lat Choctaw excellence consists precisely m what most Choctaws do
. b1 9; sfnrp]y with Euro-Amierican soacty, where excellence 15 considered
unusu e A o
- thmk};‘ 1n11]t1on. fl;rom a Choctaw perspective, what you do defines what
s excellent How : TWISC ‘ (
oy g et Whenutl})l 1t ic othcr\ivm? People do not purposely do what
y . ey have qualms of conscience tl
ey o ‘ W S science this 15 most likely a
act of conflicting values We all certamly have values that can come nt et
mto

But 1t se
ems crazy to say that we ever do anything that we purel
sormething 1s to confer value. k

conflict.
v duvalie. To do
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This 1dea 15 not new 1n Euro-American philosophy, but somehow the practical
aspects of 1t have been lost. Indeed, the practical aspects of Euro-American philosophy
often are The exastentralists all talk about how our actions, our choices, define what we
value, or define what 15 “nght.”” Kant speaks of people acting according to maxims that
1n essence they are asserting to be nght, though mn Kant’s view they can be wrong n
their assertion. Either way, the action confers value.

So, 1 would say that the best way to know Choctaw excellence 15 to see what
Choctaws do. Specifically, sec what Choctaws do that 1s different from what
non-Choctaws do.

The mamn way that Choctaws convey infornation 1s through stones. There are many
reasons behind this — but one of the key ones is: How can [ attest to that which haven’t
experienced? The Choctaw language contamns a hearsay marker. Tn essence, anything
you attest to 1s automatically marked as either known by experience or known only
through hearsay. T will suck with what T know through my own experience; [’ tell you
some stories that explamn what little I know of this topic. Up to now, this chapter has
been prore nearly a Euro-American philosophy paper. From here on I'll try to do 1t
more nearly in “Choctaw” though I'll lapse frequently into “English.”

| said context was nuportant, so I will 1Hustrate that now I have been attending
language classes sponsored by the Choctaw naton Most young Choctaws speak no
Choctaw, and many of the older ones “lost” their language m US government boarding
schools where they were not allowed to speak Choctaw. Much of the work of setting
up a curriculum has been done by Maraa Haag, a wlnte linguist. Marcia has studied the
Choctaw language for years now, and knows more about 1t than most Choctaws. But at
ames her constructions — though techmcally grammatic — are defimtely not Choctaw.

[ was leading a small group m recitation of one of Marcia’s lessons in one class, when
came upon the phrase: Chalital wmanompali ish anompoli lunla-hoh? The phrase was
Marcia’s translation of “Do you speak Choctaw?” There were several looks of puzzle-
mient m my group, some from people who I knew were native speakers of the language.
No onc seemed to want to say what the problem was — another Choctaw value that [
will discuss 1n a moment I thought I knew what the problem was. “You'd probably say
anompoli, nght?” T asked. The consensus was that they had always heard and used the
word anompoli for asking whether someone spoke Choctaw

Arnompoli just means “speak.” If you were to use 1t in a situation where the language
ability of the other person was unknown to you, they would not know that 1t means
“speak” unless they m fact spoke Choctaw. If they spoke Choctaw, they would know
you said “speak ” Since most of these mstances would be ones mn which 1t would be odd
for you to be commandmg them to speak (indeed, 1t 1s unclear that there are very many
Choctaw mstances where a “command” makes any sense) 1t 1s clear that you must be
askmg whether they speak Choctaw The presence of a falling tone when pronouncing
the word, which mdicates an mnterrogatve, wouldn’t even be necessary. Context 1s thus
crucial for Choctaws 1 a way that 1t 15 not for non-Choctaws Only a non-Clioctaw
would ever say, Chahtah imanompal ish anompoli Innla-hoh?

Just to bolster your understanding of the importance of context to Choctaws, I will
pomnt out that there are no words for “he,” “she,” “at,” or “they” m Choctaw, though
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you can use other words to form phrases that can convey tl

are just not used 1 Choctaw. Either you know b
or you don't.

hem. Normally, such phrases
y context what is being referred
octaw ; : g re to,
or you dor This rchance on context mieans that Choctaws utter many fewer
ras. Unfortunately, my training mn Euro-philosophy, as th :
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wonder about me.
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because of the value of context, clearly present in this story, but 1t 1s also because of the

value of respect, that T have already mentioned. Correction imphes that one person
knows what is correct and the other person does not, even worse, that one person acts

and the other does not Though there may be many ways of rationalizing the

correctly
derstood, actually is a form of

need for correction; or how correction, properly un

cct for the person being corrected, 1t 1s very difficult — maybe impossible — for 1t not

resp
if not

to convey a feeling of superiority versus inferiorty: a lack of respect for,
downright disrespect for, the person being corrected
Choctaws almost never engage 1n correction, no matter

actions of the students m1 the Choctaw class m not correcting
Mr Davis’s unwillingness to correct me. His incredible

how strongly they feel. The
Marcua’s un-Choctaw

phrases are an example, as 1s
abihty to wstantly create an opport
mistaken shows just how central 1t must b
cducanion without the need for correction.

The centrahty of expenence to educaton 1s certainly no
One of the most famous Euro-American plnlosophcrs,john Dewey, wrotc
that Mr Davis gave

pnity for nie to experience the face that 1 was
¢ and also shows how Choctaws conduct

t foreign to Euro-American

philosophy.
of educative and mis-educative expenences. I think he would agree
expertence, a truly educatuve one. It lielped e make connections

me a unique learnmg
y said

with past experiences and kept my nund open to future expertences, just as Dewe
an educative experience should. Of course, every experience 1s educative 1 SOnIe sense,
thus we may cven have nus-educative experiences. These expertences cause us to make
o conncctions or bad connections with other expenences and can even cause us to

JJose our minds to future expertences. We can clearly mmagme, if we haven’t actually
lLived through them, experiences — even in school — that were distasteful, hurttul, or
denteanmmg. Such experiences can often make us close our mmds Among Choctaws,
almost all your experiences will be educatve. Th

Perhaps the most amazing set of examples concernimg Choctaw excellence surrounds
‘efficiency ” In speaking, 1t involves saying fewer words by

lso 1ntersects with respect, because you allow

$ 1§ true excellence 1n educanon

what [ earlier termed
lowing context to do the work. This a
the other person room for thought — room to understand. But this “efficiency” 1s

manifest m virtually every aspect of Choctaw life, sometimes i ways that boggle the
mumnd. T will tell you two stones about efficiency atd then move on to my closing stories
about lcarming.

[ went down to Non, Oklahoma. Yes, that 1s the name of a town, 11 fact the name of
1ere my Choctaw ancestors came from and are buried. Yon can mmagme the
multitude of jokes [ can tell. My father was a Non High School graduate; m fact all my
Non relatives are Non graduates. The Non dead are buried m the Non cemetery .. and
so on. I go down to Non occastonally to visit the graves of my ancestors. My great-
areat-grandparents, the first of my family bor i Oklahoma after the Trail of Tears, are
burted mn what they call the Indian cemetery down at Non They have a huge headstone
erected over their graves, 1 thunk 1 part to keep the grave-robbers from disturbing their
rest You see, 1t 1s said that Indians always bury trcasure with their dead, so grave-
anthropologsts — have frequented Indian bural sites. The

the town wi

robbers — not to mention
lavish Christian gravestone hasn’t kept them from beng awakened three times over the
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years, but my fanuly has always dutifully reburied them Mr Davis accompanied me on
my pilgrimage. When we arrived art the graves, we saw that the huge gravestone was
shghtly askew. Wath some emotion, I reached out and began to try to move the stone
back mto place on its pedestal I groaned and strained, trying to manhandle 1t mnto
position. Mr Davis watched for a few seconds, looking mainly at the stone. Then he
slowly moved lis hands mto position on the stone. 1 ceased my futile efforts, walting to
see which way Mr Davis would begin pushing so that [ could work with hun Before I
could c¢ven see what he was domg, the stone was 1n place. It had shd effortlessly into
position.

Mr Davis doesn’t ave superhuman strength  But he does have a Choctaw under-

standing of context. He 1s fully aware of his surroundings, deeply conscrous of all sorts of

nuances, whicl m this case allowed him to notice the shght ridge on the pedestal that
allowed him wath a lictle push to balance and pivot the heavy stone mito place. He also
has Choctaw respect, o respect that kept him from trying to manhandle the stone. He

respected the stone and sought first to understand 1t, only theu could he and the stone
work togcther.

[ had this same sort of experience with Mr Ainos Dorscy, and m addition expertenced
a Iittle more of the Choctaw style of teaching Mr Dorsey 15 Creek, but his wife 1

Choctaw, and the Creeks are cousims to the Choctaws, so 1 will call this a Choctaw

teaching Mr Dorsey and I were working together to unload a bunch of tables and chairs
at the new Choctaw center 1n Oklahona Caty. There was quite a bit of work to do and

['wanted to get home, so I threw myself into the work — busily hustling back

and forth.
Mr Dorsey began to work too,

but a bit imore slowly and only after watching me for a

second or two. Indeed, as he worked and watched me, I could almost swear he was
actually ¢

gomg even slower Eventually, 1t was as 1f he was 1 slow motion, Of course,
part of that was due to my haste. As we worked and after I had fumed a bit
slowness, I finally realized that sonichow he was actually
Choctaw, or maybe 1 this mstance I should say Cree
Dorsey respected the task, unde

at his
getting more done than 1 was.
k, efficiency was at work. Mr
rstood the context and set about working efficiently.
However, I think 1t was also an mstance of teaching. I can’t help but think he slowed
down as he saw my thoughtless, disrespectful haste and then speeded up as he saw that [
had learned nty Iesson and was working efficiently.

To round out the stories we will examine a couple of quick Choctaw teaching
examples from my earhest youth, when my father used some Choctaw te

achmg methods
on me. Unul is retrement, my father was a truck-dnver. When 1 was a pre-teen, he

owned his own truck and often tried to teach me the practic

al elements of his profession.
To save money, he did sonme of his own mect

1anic work. I can well remember “helping”
him ~ and here I again use scare quotes — to work on the truck. He'd look at 2 bolt he

needed to remove and say, “Looks hike halfanch.” 1°d go and get him the halfomch
wrench. He’d try iton “Too small,” he'd say “Let’s see, what's bigger than halfoinch?”
We'd finally settde on three-quarter-inch and that would be too big. “Let’s see, what’s
between halfand three-quarters® We’d work on that a while and finally dectde that five-
cighths was between the two. Sometimes this would go on for a while, smce sonme
wrenches are actually measured 1n sixteenths and even thirty-seconds.
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Almost every week we have children, often pre-teens, come to our o gto o
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‘or the local schools T try to be respectful, but often I don’t have any y
for the local s L "
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c t explain, ,
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the reader, I have left
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. lumately,
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the topic; traditionally Choctaws would never

Yakoke, which 1s to say, “Thank you.
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one form that biocolonialism is taking. However, this chapter addresses mstead diverse
foris of extractive biocolonialism — where valued genetic resources and informauon are
acuvely sought, “discovered,” and removed to the microworlds of biotechnoscience.
There they are legally transformed mto the private intellectual property of corporations,
umversities, and mdividuals, rendered as commodities, and placed for sale 1 geneuc
markctplaces such as the Amencan Type Culture Collection. In this manner, the
commerical seed industry and the pharmaceutical mdustry have commodified the
plant genctic resources and traditional medicines of Indigenous peoples, along with
thewr agricultural and medicinal knowledge The controversy over the Human Genome
Diwversity Project, and the conunodification of the cell-hines of Indigenous peoples, 15
only the most recent phase of this struggle.

This chapter auns to advance that struggle by tracing various 1ssues and historical
processes which are pivotal in the debate over biocolonmalism. The commodification of
knowledge, and the collusion of mtellectual property law, are central to my discussion. [
suggest that Indigenous resistance to biocolomalism, and notably the strong critiques
that have been made of the Diversity Project, derive i part from a refusal to construe
certan types of knowledge as commodities. For many Indigenous peoples knowledge
of the natural world, cspecially medicinal and agricultural knowledge, 1s only properly
construed as a gift.

Whether knowledge 15 regarded as a commerical exchange 1n the marketplace or as the
reciprocal exchange of gifts, an understandimg of power relations s integral to understand-
g of knowledge systems. As several recent science theorists (Rouse 1987) have argued,
questions of knowledge cannot be divoreed from those of power. Plainly, brocolonalism,
and Indigenist' criques of it, cannot be adequately assessed without appreciating how
power figures i the cpistemological debate and, conversely, how divergent construals
of knowledge enter into the pohitical debate. Accordingly, I draw on current accounts of
knowledge and power m saence to llununate and strengthen the cntique of the
Duversity Project and to 1llustrate how power relations mflect the dynamics of Indigen-
ous and Western knowledge systerus Smice law 1eself 15 1 central factor m the know-
ledge/power equation, [ illustrate how Western legal concepts of “ongmality” and
“mnovation” cmbedded m mtellectual property law arc not only sharply at odds with
their Indigenous counterparts, but are primed to serve the mterests of biocolonialism.

DIVERSITY AND SOLIDARITY

We aie many / We are one
(Jaune Quick-to-See Smith)

Some vexing terminological and conceptual 1ssues will remamn submerged m my
discussion of these matters. Although T do not address these in detail here, I mnvite
and encourage discussion of them. For example, I will often contrast Indigenous with
Western knowledge systems The notion of a knowledge system underscores the
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ueterogeneity of knowledge; certarnly it deserves closer attention.

Marglin 1990; Deshler 1996.)

The nature and terms of the contrast also need to be carefully considered. There are

multiple ways of comparing and contrasting knowl
“Indigenous” and “Western™ as terms of the contrast 1s mainl
and that between dominant and subordinated knowledge systems, underscores the role
of power within, and the power differential among, knowledge systems. Other com-
monly adopted options — articulate/tacit, theoretical/practical, screntific/traditional —
seem questionable and objectionable, especially 1nsofar as they are 1ntended to reflect
differences between forms of knowledge within Indigenous and Western cultures. (See
Heyd 1995, Agrawal 1995a; and Agrawal’s commentators (IKDM 1996b) for some
discussion of these issucs.)

Nevertheless, T hasten to emphasize the diversity
“Inchgenous” and “Western ’

y political. This contrast,

and non-unitary character of both
" There are differences within, and stmilarities across,
Western and Indigenous knowledge systems which confound

any attempt to cast the
contrast as a simpl

¢ dichotomy. Morcover, given the global presence of some 5,000
distinctive Indigenous cultures, 1t 15 crucial to

acknowledge the specific circurustances that
have shaped and different:

ated the knowledge systems of these peoples, and that continue
to do so. It would, however, be historically and politically myopic to see only differences

There 1s much that bunds [ndigenous peoples together. Most frequently noted 1s a shared
experience of oppression, ora relationship to particular lands which ¢

arnes with it certam
moral responsibilities. Ay artist Gail Tremblay (Iroquots/Micmac)

observes, each of us

comes from a people wlio has also had the experlence of facing the forces of colomzation
by outsiders and has been subjected to attempts at physical and cultural genocide Each
knows the pressure to assmulate to othier culeural patterns, aud the pain of toss that has been
handed down across the generations of people since contact  So 1t 15 that commng from
such diverse cultures, we can Jom together to say, we are one (Tremblay 1997)

In the words of Aborginal author Mudrooroo (1995: v—w1).

We are many mohs witl mamy couutries, but we have become mixed up We were put
together without thought for our differences and our attachment to our countries . Us

Moh are many miobs, but we all come from that great tree which 1s Austraha

.. We are a
singularity 1n diversity

The recent Treaty of Indigenous Peoples International (1997)

, which creates a poltical,
social, and economic all

1ance among the diverse Indigenous peoples across the Pacific
Rum, declares as 1ts first two principles that:

A The Creator has made us part of and spirituall
This truth brings us together

B We share a cultural legacy of natural conservation and protection ste
herent obhgation o prote
traditional territores.

y inseparable from the enviromment

mming from our
ct the land, water and natural resources within our
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THE “COMMODIFICATION” OF KNOWLEDGE

- Z lay of an automaton
The conmodity fiction handed over the fate of man and nature to the play of

CTiIe ; lass,
punmng 1 1ts ot grooves and governed by its owvn

(Karl Polany)
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So, 1t was convenient to 1gnore the distinction between commodities and noncom-
modities. This metaphorical transformation of labor and land mto “fictitious commod-
wes” also greatly enhanced the power of the market system, facilitating control of
virtually all aspects of social behavior and natural resources. Karl Polanyi recounts this
transformation, and 1ts full impact:

The crucial step was this labor and land were made mnto commodities, that 15, they were
treated as if produced for sale Of course, they were not actually conuodities, smece they
were either not produced at all (as land) or, 1f s0, not for sale (as labor) Yet no more
thoronglily cffecave fiction was ever devised The true scope of such a step can be

gauged 1f we remember that labor 1s only another name for man, and land for nature.
(Polany1 1968 61-2)

The transtormation and commodification of knowledge — of human mtellectual labor —
was part of this process. Knowledge 1s not produced by people for sale and consump-
aon. And despite the tendency of recent work 1 science studies to speak of knowledge
production and knowledge products, knowledge 15 not a product. Such talk merely
reflects the effectivencss of the k11owlcdgc—a5—commodity metaphor. Like manual labor,
ntellectual labor 15 a “personal, mtimate and intrinsic part” of human bemngs. To
paraphrase Kumbrcll, human knowledge cannot be separated from the whole };crson;
1t1s a market fiction that there 15 a separation We can no more sell our knowledge than
we can sell oursclves )

When market assumptions are extended to 1deas, to mformation, mtellectual prop-
crty results Patents, copynghts, and trade secrets are protections that the state gives to
mmnovatons — to new ideas (Hettinger 1989: 35). These types of property rights are
mtended to provide for ownership of “noncorporeal, intellectual objects, such as
writings, mventions and secret business mformation” (1989: 31) that can be bought
and sold 1n the marketplace Private mtellectual property restricts the use of 1d;as
through patents, the cxpression of 1deas through copynghts, and the methods of
acquinng ideas through trade secrets

The rise of intellectual property has also helped to transform the Western conception
of knowledge n another way. Scholarly, as well as popular, conceptions of knowledge
(sec R. Roberts 1987; Fuller 1991) have regarded 1t as non-cxclusive — as exasting
many places at once and as not consumed by use- “the possession or use of [such] an
mtellectual object by onc person does not preciude others from POSSCSSING OT USINg 1t as
well” (Hetunger 1989: 34) However, when 1t 15 commodified, and 1'endeer as
mtellectual property, mformaton becomes exclustve, and 1ts value 1 scen to lie
part mn that exclusiveness The point of owning a song, or certain genetic information, 15
to ensure and sccure exclusive profits.

Intellectual property laws serve as means of transforning Indigenous knowledge and
genetic resources uito profitable commodities, and of advancing the commodlﬁlatlon
of nature. For example, the chief of the Global Environment Division of the World
Bank, discussing oraditional plant kitowledge m the Ethiopian Coptic Church, recenty
proposed: “Let’s screen that knowledge stock. .. [and] explore how 1t might be
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commerciahized” (ated in Bereano 1995) Indigenous representatives to the Commus-
ston on Sustainable Development have challenged the practice of bioprospecting, and
the global 1mposition of Western intellectual property laws. Victona Tauli-Corpus
(1993) offers a compelling description of the cultural politics of science unfolding
here, and of the contrasting metaphors of knowledge which help to sustain them-

We have witnessed how indigenous seed varieties and medicinal plants which our women
and healcers have prescerved and developed, were appropriated by mternational and national
research mstituces and transnational corporations. .. Without our knowing, these secds
and medicinal plants were altered m laboratones and now we are told that the companes
have intellectual property rights over these genetic plant materals because they have
improved on themr Tlus logic 13 beyond us .. we, mdigenous peoples . . have developed
and preserved these plants over thousands of years (1993 25)

Another particularly disturbing aspect of this debate 1s that the patenting of genetic
mformation 1s simultaneouslty the patenting of hfe-forms, since the mmovations m
question are based upon and produce hfe-forms. A 1995 report to UNESCO’s Inter-
national Bioethics Comnuttec notes: “Genetic matenal 15 seen as part of what consti-
tutes hife, as such, patenting transforms this material into a commodity that can be
owned and traded 1n” (1995, section 2.3.2) Commentng on this phenomenon, José
Silva (1995. 57) obscrves that “genetic property nights subject nature to worldwide
commodafication, an 1mportant step m the ongomng biotechnological revolution.” This
15 not hmited to plants, of course; 1t mvolves nonhuman anmals as well According to
the Office of Technology Assessment, well over 190 genetically engineered ammals
(these mclude fish, cows, mice, and pigs) are “figuratvely standing m hne to be patented
by a variety of researchers and corporations” (Kimbrell 1993 198). It also involves
human animals, people, who are treated as sources of genetic information. As Okanagan
actwvist Jeanette Armstrong (1995: 11) states: “1t 15 not only knowledge about plants
and ammals that 15 being made a connnodity the essental substance of the human
life-form — human gene-lines — are now 1tems for transnational trade and profit.”

An nstance of this, which has provoked widespread Indigenous resistance, s the
Human Genome Diversity Project (HGDP), an mnternanonal undertaking by scientists,
universitics, private rescarchers, and governments to create thousantds of cell-lines from
DNA collected primarily from Indigenous peoples. The controversy surrounding the
Diversity Project has been vigorous and substantual from the Project’s outset, when
the targeted sample populations were referred to as “Isolates of Historic Interest”
(J Roberts 1993: 675 — sce Harry 1995, Whatt 1997, for more discussion of this).

The Diversity Project’s Indigenous critics charge that “this 1s just a more sophisticated
version of how the remams of our ancestors are collected and stored m moseums and
scientific mstitutions” (Tauli-Corpus 1993- 26). According to an article m the prestigious
journal Science, whose advocacy of this Western science project has been unremtting:

As [Indigenous| people vansh, they are taking wich thenr a wealth of information, burted i
their genes about human ongins, evolution, and diversity  Already, there are indications
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of the wealth of information harbored m the DNA of abort
‘ gmal people L. rt
1991 1614) gial peoples (L. Roberts

E:oncerns about patenting and commercial exploitation have been repeatedly voiced:
How soon will 1t be before they apply for mtellectual property rights to these genes
and sell them for a profit?” (Tauhi-Corpus 1993: 26). And as John Liddle, director of the

Central Austrahan Aborigimal Congress, observes:

If the Vampire Project goes ahead and patents are put on genetic material from Aboriginal
People, this would be legalized theft Over the last 200 years, non-Aboriginal people
have taken our land, our linguage, culture and health — even our cluldren Now they

want to take the genetic matertal which makes us Abonginal people as well (Nason
1994 3) .

GIFTS AND COMMODITIES

Labor should ot be sold like merchandise but offered as a qift o the counnnnry

(Che Guevara)

The nature, depth, and force of Indigenous opposition to biocolonialisn, and especially
to the Drversity Project, 1s poorly grasped by advocates of these extractive imnatves of
Western science — whether corporate or academic.? It 15 frequently assumed that once
proper mformed consent documents, material transfer agreenients and database access
agreements have been drafted, and the “hysternia” whipped up by “professional alarm-
1sts” subsides, opposition to the Diversity Project will and should dissipate (Moore
1996 62). At the least, 1t should be effectively disarmed. At best, Indigenous people will
realize, finally, that “they should be gratefil to us.”® Such assumptun;s can be sustained
only by wrenchng certan Indigenist critiques from their contexts. Some of the most
substantive objections to the Diversity Project, and to biocolonialism more generall‘y
contend that hife-forms, and Indigenous knowledge of the natural world, are eifts the}l
must not be privatized, commercialized, and commodified. T
This section contrasts a Western commodaty conception of knowledge with the
construal of knowledge as a gift which 1s prevalent mn many Indlgenou:knowled e
systems I do not suggest that all knowledge within all Western and Indwenois‘
knowledyc systems conforms to these divergent metaphors of commodity ang glft;'
Certanly within the West there hay been resistance to hfe—form patents on {1]1:]]0”’()L.1§
grounds. Similarly, some [ndigenous peoples have embraced such patents, to var;m;r
degrees and with varying degrees of conscusus and reluctance. As Greaves (1994: ()j
notes, “the arena of Western 1nstitutions 15 played in when the stakes are high and there
15 no other choice.” Knowledge systems, whether Western or Indigenous, are neither

monolithic nor static; they are varied and changing, far more so than my discussion here
will reflect.
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Nevertheless, these diverging metaphors of knowledge do capture tendencies and
features which are typical of, or prevail in, many Indigenous and Western knowledge
systems. Morcover, they have not only mtellectual but social and moral imphications for
what and how something can be known: metaphors “shape our perceptions and in turn
our actions, which tend to be m accordance with the metaphor” (Stepan 1993: 372)
These are pohtically sigmificant msofar as they inform contemporary suuyryles within
Indigenous and Western knowledge systens over biocolomalist policies and pracuces.
Indecd, part of what 1s at 1ssue 1n resistance to the Diversity Project 1s whether or not a
particular change should take place within Indigenous knowledge and value systems — a
significant change 1 how certain knowledge 15 understood and m how 1t 1s valued.

Consider Aroha Mcad’s statcment of the basis of Maort opposition to the Project.
Many of the Diversity Project’s advocates, she notes, “have the mistaken view that the
reason for ndigenous opposition to the [Project| rests u lack of understanding of [1ts]
asprrations, and confusion over nunor details” (Mead 1995). Anyone who has followed
the long electromic debate on Native-Net between opponents of the Project and 1ts
central apologist — Henry Greely, a Stanford University law professor and head of the
Project’s North American Ethies Conmuttee — will concur with Mead here. Greely and
other Project propouents have repeatedly failed to address — or even to indicate they
take sertously — what lies at the heart of [ndigenist resistance:

It 15 difficult to aruculate the degree to which the mdigenous and Western scientific
philosophies differ on such a fundamental pomne, but .. I wish to emphasize that 1t 15 the
difference m understanding of the origin of huniamty, the responsibility af individuals and
the safety of future generations whach sits so firmly at the core of mdigenous opposition to
the |Diversity Project]. the fundamental reason 1 that, accordmg to an mdigenous
worldview, this type of research proposes to mterfere mn a highly sacred domamn of
mdigenous history, survival and commitinent to future generations (Mcad 1995)

As Mead (1995) explams, the Maort translate the word “genc” as wratangata (“hfe spirit of
the mortals”) or whakapapa (“genealogy”) So a physical gene 15 understood to be
“/mbued with a bfe spint handed down from the ancestors.” Each successive generation
contributes to 1t, passing 1t on to future gener?mons. Genes are thus part of the heritage
of families, communmnities, trnbes, and entire Indigenous nations. They are not the
property of individuals, nor 1s any part or derivative of them The innovative manipu-
Jations leading to the 1solation and storage of DNA segments, and the privatizanon aud
commerculization of cell-lnes, turn them 1nto such and must therefore be vigorously
resisted.

Comparable concerns have been expressed by diverse Indigenous peoples protesting
the patenting of traditional medicines and crop varieties, for whom knowledge of the
watural world, particularly medicinal and agnicultural knowledge, 1s regarded (hke hife
itself) as given, not produced. There are normative implications to such an epistemo-
logrcal posture. When knowledge 15 construed as a gift, the process of knowing rather
than the product of knowledge, and the nature and quahty of the relations with the
nonhuman world which are constitutive of that proccss, become central
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To properly engage 1n a process of reciprocal exchange, of giving and receving,
behavioral constraints must be accepted. The reciprocity of the exchange 15 to be
respected and reflected 1n one’s conduct. These normative constraints are simultan-
cously ecological and social. The process of knowing must be undertaken 1n a way that
respects and reflects the fact that each individual, each community, each tnbe, each
nation and species has ““a responsibility to the workings of the universe” (Allen 1986
73), to the generations to come, and to those that have passed. Like knowledge of the
natural world, for many Indigenous peoples land 1self 15 a

gift  [so] they assune certain ceremonial duties which must be performed as long as they
live on and use the Jand . Obhgations demanded by the lands upon which people hived
were part of their understanding of the world, mdeed therr view of life was grountded 1n
the knowledge of these responsibilities  (Delora 1992: 262-3)

This construal of knowledge and the normauve constraints which attend 1t can be
readily Wlustrated by diverse Indigenous knowledge practices. | emphasize here know-
ledge of healing, of hunung, and of crop culuvation.

Normative dimensions

There are speaific ceremontes and procedures which someone with knowledoe of
traditional medicine will carefully observe A traditional healer wall typically Doffer
tobacco to the plants being collected. The plant will be addressed and thanked for
being there, for allowing 1tself to be used n healing. Only certain plants will be culled
at certamn stages of their hfe cycles, at certan oimes of the year and of the day Dmé
healer Mae Tso’s comments nichly demonstrate how concerving knowledge as recipro-

cal exchange mediates behavior, what 1s done i the name of Indigenous science, as well
as how 1t 1s done

When you are collecting medicine healg herbs, you have to collect for the individual
sick person You muake an offering to the plants i your prayers, you have to know the
plant’s name, the person’s name and the reason. The medicine plants that you have
gathered cannot be used for anyone clse, nor can they he stored and kept for nse at a
later ime When you are collecting herbs, you cannot collect thenn m large quantities
There are specific sacred herbs for all kinds of sickness Al these medicine plants have a
specific song and prayer to go along with them When you collect these herbs, you have to
make an offering to them to get the healng spirtt of the herbs to work You have to know

the prayers and songs for the haibs to collect them. You only collect what 15 needed
: ;
nothing more orless  (Tso T98S 328)

The ecological moral she conveys here 1s echoed in Jake Swamp’s account of his
traming m the gathenng of medicinal herbs:

You don’t just go out there and pluck 1t out by 1ts roots and walk away You have to
prepare You have to know the words that go with it What I was taught was that when
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you see that plant, to first see that 1t's the one you offer thanksgiving to, that plant 1s still
licre with us, stll perfornung 1ts duty and that you wish 1t to continuc  You walk past 1t
and you look for the other one, and that one you can pick For, 1f you take that first onte,
who 15 to know, maybr that’s the last one that exasts 1 the world.  (in Barrewro 1992- 21)

The Cree goose-hunter’s practice of pwaatikswaan, or snioking to the game, expresses a
amilar atticude and acknowledgment of the gift relanonship, or reciprocal exchange,
which bids the human to the nonhuman world, and wiich “coustitutes a root
metaphor or paradigm for knowledge 1 general” (Scott 1996: 74). Smoke 1s an
appropriate vehicle of exchange for creatures of the arr, while tobacco 1s a traditional
medicine, customarily offered to honor other beings — human and nonhuman —
espectally when something is being taken or requested. When the hunter is successful
and a goose falls, “the @ft 1s respectfully admured by the hunter and later receved as a
guest meo the lodge by the women of the hunter’s houschold™ (1 990: 82).

Something analogous 15 evident m the agricultural knowledge practices of Andean
peoples, undertaking the cultivation of thewr chacras (plots of land under culavation).
According to Modesto Machaca, “to open a chacra I must ask permission of the
Pachamana so that she will allow me to work this soil... . 1 tell her that [ will culavate
this sorl with love, without mistreatment and the fruits she gives me we will all eat” (in
Ravera 1995, 25). Cultvating a chacra 1s a reciprocal activity, necessarily mvolving both
humans and the land Tt 1s 1n this sense that Andean agricultural knowledge 1s to be seen
as tied, or tethered to the land.

To raise a chacta 1s not merely to domesticate plants and animals; 1t 1s to nurture lovingly
and respectfully, i other words, to nurture ritually, together with plants and animals, the
soils, waters, mucro-chmates and, 1 general, the whole land (1995 24)

All of the activities that go on 1n the chacra — sowing, weedmng, lnlling, harvesung, and
cven the storage, transformation, and consumption of harvested products — are ritual
activities. These rituals express the Andeans’ attitude of love, respect, and gratitude to
the carth for 1ts gifts, mcluding the @fts of knowledge regarding how to culuvate a
chacra \

The process of knowig exemplificd by Dmé healing, Cree hunting, and Andean
farming practices 1s not exclusively or narrowly cogmuve. It 15 also an evaluative
activity, conditioned by respect and grantude, n which certam normative constraints
on knowledge — on what, how, and by whom things are known — are critical. These
wpring from an acknowledgment that human bewngs play, and cannot help but play, a
fundamental role 1 the natural world. Humans are, of course, not unique 1n thus.

The knowledge that Indigenous healers, hunters, and farmers are given binds them,
and the people they treat and feed, to the land, just as the exchange of gifts between
people binds them to one another. The giving of aifts establishes 2 velanionship
between those mvolved; their circulation within the human world, as well as between
the hwnan and nonhuman world, acknowledges and enhances conmmunity  Thosce
mvolved 1n the exchange and sale of commodities, by contrast,
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do not look toward the person of each other, but only toward the commodity; there are no
obligations of brotherlimess or reverence, and none of those spontaneous human relations
that grow out of itimate personal community. They all would just obstruct the free
development of the bare market community . .. Such absolute depersonalization 1s con-
trary to all elementary forms of human relations  (Weber 1967: 192)

As one commentator ObSCI’VCSZ

«

the
tree world” The plirase does’t secmt to 1efer to political freedonis; 1t indicates that the

It seems no misnomer that we have called those nations known for their commodities

dominant form of exchange m these lands does not bind the individual 1n any way — to his
fanuly, to his comnmumty, or to the stace.  (Hyde 1979 67)

Resisting commodification

When something that 15 a gift 1s metaphorically transformed and treated as 1f 1t were a
commodity, the social and moral ranufications are considerable. Aroha Mead’s com-
ments (above, and in Mead 1996) demonstrate that part of what Indigenst critics of the
Diversity Project are contesting 1s the deswrabihty and mevitabihity of just such a
wransformation. What 15 ulamately at issue 1s the transformauon of certain kinds of
knowledge and certamn forms of Iife wmto commodities, and the implications of this for
Indigenous knowledge and value systems. The Declaration of Indigenous Peoples of the
Western Hemusphere Regarding the Human Genowe Diversity Project (1995) makes

this plain:

We oppose the patenting of all natural genetic materials We hold that hfc cannot be
bought, owned, sold, discovered or patented, even nr its smallest fornis, . We particularly
oppose the Human Genome Diversity Project which mtends to collect, and make
available, our genctic matenals which may be used for commeraal, saentific, and mulitary
purposes. . .. Qur principles are based upon our profound belief 1 the sacredness of all
Creation, both ammate and manimate We hve 1 a reciprocal reattonslup wieh all hfe

So too, m the Blue Mountay Declaration (1995) rejecting hfe-form patenting, we find
the following-

The humans, ammals, microorgamsims and plants comprising life on earth are part of the
natural world mto wineh we were all born The conversion of these hfe forms, their
molecules or parts mto corporate property though patent monopolies 1s counter to the
mterests of the peoples of the world. No mdividual, msticution, or corporation should be
able to claim ownership over species or vatieties of iving organisms. Nor should they be able
to hold patents on organs, cells, genes ar protems, whether naturally occurning, gencucally
altercd or otherwise modified.  we call upon the world and the Congress of the United
States to enact legislation to exclude I'ving orgamisms and their component parts froni the
patent systen1 We encourage all peoples to oppose this attack on the valuc of hfe
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A commodity conception of knowledge assumes certain values and facilitates certain
behaviors that are appropnate or inconcewvable when knowledge 15 regarded as
something given, rather than produced for sale. Increasingly, Western technoscience —
whether corporate, academic, or governmental — 15 commutted to “producing” know-
ledge that 1s to be applied wm industry. Whale there 1s a growing failure to accept,
appreciate, and observe himits to such knowledge-acquisition, the nise of intellectual
property regimes does mndicate a readmess to lumt access to such knowledge mn the
mterests of enhancing 1ts value as a commodity. Biocolontalism arises when this
conception of knowledge is conjoued to the scope and power of Western legal 1nsti-
tutions committed to extending intellectual property regimes globally.

KNOWLEDGE AS POWER

Most of the teally fresh power comes from saiences.
(Bruno Latour)

I have been suggesting that the fierce resistance of Indigenous peoples to biocolonialism
15 due partly, 1f not prunanly, to the fact that it commodifies. privatizes, and commer-
ctahzes both knowledge of the natural world and genctic life-forms themse]ves. The
conversion of life-forms nto ntellectual property — mto commodities to be harvested,
altered, packaged, and sold — requires that valued genctic materials first be identified and
located. The latter 15 often accomplished by “miming” Indigenous medicinal and
agricultural knowledge systems, systems which consteue such knowledge as a matter
of reciprocity as a moral transacuon outside the marketplace, that must be respected
and allowed to reman as such. Brocolomalisny’s erities regard 1w as an assmulative process
that threatens to transform Indigenous knowledge and value systems, as well as the
natural world itself, in unwelcome and lasting ways To fal to resist it 15, cffecuvely, to
abandon the responsibilities that accompany reciprocal exchange

The Zumi, for example, have formed a Cultural Reesources Advisory Tean to provide
guidance concerning Zuni genetic resources It has declared that Zuni seeds “should not
be sold or given to outsiders for profit, resale, breedimg or trademarketing” (Solen ct al.
1994: 34). The reason 1s that 1f Zum seeds are transformed mto a commodiry and sold,
the Zum will no longer know how the seeds will be used. Simce they wall no louger be
under Zunr control, thewr abuse cannot be prevented.

When a gift 1s rendered as a commodity, it undergoes o change in metaphysical status
that facihitates such loss of control and potential abuse Gufts are inalicnable, when a gift
is exchanged the contmuity of soaal relationships cusures that 1t always remains the
giver’s Thus the giver remains 1 a position to influence and guide the disposition of the
;’lﬂ Commoditics, by contrast, arc alienable When they are exchanged, so 15 cftective
control over the disposiion of the commodity. The “social distance and independence
of the transacrors” m the marketplace leaves the seller of the commiodity unable to
influence 1ts use (Berg 1991: 363)
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To convert Zuni seeds from gifts into commodities would not only alter the nature of
Zw comnunal relationships, 1t would also result 11 a significant and 1rreversible loss of

power The Zun would no longer be able to monitor and control the use of their seeds,
and the generations of mtellectual and physical labor that their caltivation represents.

They would no longer be able to discharge their moral responsibility to cnsure that
these gifts not be abused.

Indigenous recognition that a gift-to-commodity conversion process involves a loss of

power s widespread, and 1s not limated to the conversion of genetic materials It includes
the commodification of knowledge. Consider the Maort account of this. The third of the
three baskets of knowledge which form the basis of traditional Maon epistemology
contains all knowledge of the natural world (agniculture, medicine, astronomy, fishing,
crafts, ete.). Such knowledge 15 considered fapu — sacred and set apart, or removed from
profane use Thus, 1t 1s treated with special respect Itas also endowed with mana or power
(Marsden 1992: 121). As a gift from the gods, 1t 15 not to be passed on lightly Above all,
knowledge that 1s tapu must never be transformed mto a commodity:

our elders never allow us to sell any knowledge of anything Maon that 1s really tapu. To

then 1t 1s priceless Money can never buy knowledge and when they teach they wall tell

people: “This knowledge I am passing over to you must never be sold.”  (Pewharang
1992: 11)

One 1s responsible for such knowledge and for how 1t will be used, or misused: “A tapu
mvolves a restriction, and 1 the case of tapu knowledge this requires making sure that
the knowledge does not fall mto the wrong hands” (Patterson 1992: 164) Should ths
happen, the knowledge will Tose 1ts 7apu, and thereby 1ts power

There 35 . a fear that by giving things out they could be commerciahized. If this happens
they lose their sacredness, their fertihty They just become common And knowledge that
15 profane has lost its bfe, lost 1ts tapu.  (Mamhera 1992 9)

Like many other Indigenous peoples, the Maorn have longrecognized that knowledge and
powerimplicate one another Recently, work in philosophy of science and science studies
has also stressed that questons of knowledge and power “do not belong to distinct
domains of inquiry, and that answering each requires sustamned attention to the other”
(Rouse 1991: 665) Indigemst responses to biocolomalisin and espectally the Diversity
Project have focused on just this 1ssue, so wital to understanding the political dynamics
mediatung Indigenous and Western knowledge systems In the remamder of this section I
look briefly at some of this recent work on knowledge and power m Western science,
show how 1t helps to illunumate certam processes that e at work 1 brocolontalism, and
how 1t may be used to enrich critiques of the Diversity Project in particular.

The politics of science

Joseph Rouse (1987, 1991) has developed a detailed alternative to the conventional
understanding of the role of knowledge and power within Western science Tt addresses
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important aspects of power relations, and of the production and assessment ?f knc;lvxi;
ledge to which the standard account fails to do justce. Rouse pomts out that w 1SS

knowledge and power have both been regarded as thln_gs which agents acqulre,fliosse ,
and use, they have also been taken to constitute analytically disunct domamsdo 1umanf
inquiry. The domamn of knowledge mcludes representations, while the ‘olmam,o

power consists of human actions. These two domains mteract i a particular wag.
“power may suppress knowledge, or distort 1t 1deolog1c_ally; 1t may also prov1l e
resources needed to achieve or accelerate knowledge acquisition, which mn tufrn }sz
augment power” (1991, 658). According to his alternative account, the details of w lljc

w1il not concern me here, knowledge and power are not distinct domans of things, but

rather

c .. The
mterconnected ways of posing questions to and concerns about the same‘domam y
represent different ways of configunng and mnterrogating a wide range of our engagements
with the world and each other . [and] nerther 1s adequately addressed without serious

attentron to the othier. (1991 658)

Rouwse relies upon Wartenberg's (1990) account of power as a particular type ofougomg%
soctal process which 1s “continually being reconstituted and/or altered by mealils o
the actions and understandings of soaal agents” (1990: 164). In addiUon to cllng
dynamic, power 1s also situated; the role of “peripheral social others 15l \cruaal 1r1f
understanding power relanonships. One agent has power over anotlier as the result o
the soctal ficld within which they are both situated. .
A relationship between two agents 1s a power relationship because, and only msofar
x5, others will normally respond to them by aligning themselves wnhﬂthe dom;lna;t
agent’s actions. Power 1s thus always mediated by a “social ahgnment”; thr?ug the
actions of many peripheral agents, the connection betwceen the dominant agent’s actlozs
and the denial or fulfillment of the subordinate agent’s wishes 15 established or enforced.

On this view, the socal world

bLCUﬂ]C§ an array o ove ]ﬂ])p o socml altignme s orier ted by ongoing 9{]119?]@9 ()f
d 1nunatl ld resista W 1 lll( 1 agents ar d cl S are < R se
O atron ar €818 ce, lth V\/\ ag S a Eh actions a situa d ( ouse

1991 659)

Although Wartenberg restricts the domam of power to this social world, Rouse expar;lds
1t to elekments of the natural world, since power relations require not only keeping other
human agents m lLine, but also depend on a relable ahgnment of tfm physical e11v1;on—
ment. The construction and extension of scientific laboratories or mucroworlds” shape
and transform not only the social but the natural world — materials, things, pfrocess;s,
and practices Thus he contends that power cannot le%gltlmately be withheld from the
“natural world” and confined to the “social world.”” To illustrate the argument, he

> rse
shows how “genes” emerge as an object of possible discou

~c1fy exts (e -atories
through accumulations of capabihiies and msights m specific contexts (e g labora X
with Ehmr own piojects, protocols and materials, but also experimental systems such as
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psum, drosophila, maize and bactertophage). These cannot be extended to other locations
without complex and subtle mutual adaptations  (Rouse 1991: 660)

Among these are the standardization, simplification, and adaptation of laboratory
practices and equipnent, and the knowledge they embody. The material and concep-
tual working environment to which thev are extended also requires modification. To
take somcthing as knowledge, he suzocts, 15 to project 1t as a resource for ongoing
activity, be this future research or “applhications ”

Implications for the diversity project

Rouse’s account of knowledge and power 1n science can be put to valuable use in
understanding just how much 1s at stake for Indigenous peoples 1n the debate over the
Diversity Project. The Project’s goal 15 to collect and analyze DNA samples from
diverse, predominantly Indigenous, populations and “to develop databases and re-
sources that could he used to investigate new questions m the fucure” (NST- 1996).
The “wealth of mformation harbored 1n the DNA of aboriginal peoples” (L. Roberts
1991: 1617) will be transferred to databases that are openly ntended o function, 1n
Rouse’s terms, as resources for ongomg research acuvity (although Project organizers
specifically deny any mtention of developing applications) ©

The database microworlds, 1n which this genetic mformation 1s to be preserved, will
be located regionally as well as cenerally. While 1t 15 not likely that they will be situated
on the actual lands of the Indigenous peoples who will serve as the source of genetic
materal, they will certamnly impact these commumties by transfornung the relations of
power between them and their surrounding nation-states. The laboratory microworlds
on which the Project rehes are hkely to affect Indigenous peoples and lands for two
reasons. One 1s that the Project 15 actively discouraging a “bleed and run” scenario.
Another 1s that traning 1 genetie rescarch 1s beiug offered as an micentive to establish
the regional HGDP comnuttees that will do the sampling. Thus, the promise of training
w such techniques as growng wlite blood cells, prepaning DNA, and analyzmg DNA
markers using the polymerase chamn reaction 1s “luring many developmg countries to
participate n the HGDP” (Kahu 1994 722). As one molecular biologist in Nairobs
notes, “The new biology must find 1ts way mto Africa. . . this 15 a way of domng 1t”
(Kahn, 1994 722)

Members of the sampled Indigenous populations are exceedingly unlikely to be
members of the regional cominttees. Anthropologists who have worked among them
and who have secured their truse will certainly be In fact, they already constutute
an acknowledged and crucial part of the social alignment that 1s mediating power 1n this
case, having generated the mmual list of the 722 populations deemed “most worthy
of genetie study ” Indeed, 1t has been acknowledged that which populations are
ulimately sampled will turn on the availabihty of anthropologists with ties to them.
“Isolated and indigenous peoples participate with ethnologists because they trust them,”

reports one anthropologist and proponent of the Project (John Moore, cited 1n Gillis
1994: 9).
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Many Indigenous peoples have a long history of struggle with and dommation by the
nation-states 1 which they are situated, and which will be well represented on these
commuttees. Such committees will decide, among other things, “what scientific ques-
tions to emphasize, which populations to approach, and how to adapt the ethics rulcs. to
local conditions and cultures” (1994: 9) The Project will mgmﬁcant.ly impact the social,
material, and conceptual environments of Indigenous peoples, sustaimng and enhancing
the existing unequal relations of power Indigenous people are acutely aware of t.hls, an.d
of the kinds of tensions and disputes 1t will exacerbate, or nmtate, within their
communities.

This transformation of the social and natural worlds 15 a mamfestation of power. The
charges of “genetic colonization” that some Project critics have made might best be
scen m this light. Rather than the theft and setthng of Indigenous lands, the colomzation
at 1ssue mvolves their transformation through the wholesale exportation of the micro-
worlds of Westernt science on to them Genetic mformaton will be extracted from
Indigenous peoples, processed in these microworlds, made available for use and iv\en—
tual purchase, regardless of whatever measures the Project orgamzers nught take to
prevent the latter outcome. ]

The current social alignments, the current rclations of power between dommant
Western and subordmated Indigenous cultures, will be remforced and strengthened by
the Diversity Project, as the array of mterest groups that constitute and enable Western
technoscience (scientists, organizations, institutions, corporatlf)ns, and governments)‘
respond 1 ways coherently aligned wath the donun.ant agents’ actions Insofar as the
call for the establishment of regional HGDP committees has met with some success,
wsofar as pilot sampling 1s currently under way i Europe and China, and 1nsofar ashthe
National Science Foundation has issued — m July of 1996 — a formal call for Project
proposals, that reinforcement has begun

But Indigenist resistance to the Project, and the power relations n which 1t 15
embedded, has been massive, vigorous, and effective Funding suppoFt, whether from
orgamizations or government, has been exceedingly slow 1n coming, and Project
organizers have had to wage what amounts to a prolonged public relations carnpalgln
m an cffort to keep the Project yiable and fundable. They have also substantively
modified both the rhetoric and the plans of the Project, although I have never seen
the Indigenist opposition being credited for this achievement.

WESTERN INTELLECTUAL PROPERTY THEFT

IPRs are a sophisticated name for modern piracy
(Vandana Shiva)

Law, and most especially meellectual property Jaw, 1s wicreasingly central to appreaatm%
the role of power in Western technoscience It has been, as Alan Hunt (1992: 21
argucs, a “prinuary agency of the advance of new modaltes of power and constitutes
distinctive features of therr mode of operation.” Intellectual property laws have been a
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particularly effective strategy for acquiring, commodifying, and rendering profitable
mtangible Indigenous resources, such as artistic expressions and medicinal and %pmmai
knowledge (For more on this, see Whitt 1995.) \
Cul_'rent copynight laws, for example, support and facilitate the practice of cultural
mmperialism by consigning traditional music to the public domain, then providing for 1ts
facile “conversion” to private property. The appropriation by Amcrican artistes and
record companies of calypso music 1s a case 1n point. Millions of dollars have been made
from a simgle song without any of this being returned to the commumtes of 1t ornen
(Wallis and Malm 1984). °
Patent law enables a similar practice i the case of genetic resources The US
government 1s currently funding five major industry/umversity consortia which have
planted therr bioprospecting stakes throughout the world. Brazil, for exanple, earns
around $25 mullion a year from exporting Prlocarpus jaborandi, a me,dlcmal plant u,seci b
the Guajajara to treat glaucoma The corporamons.who have patents denived ﬁom K
reap far greater profits. Yet the Guajajara have been subjected to debt peonage and
slavery by the agents of the contpamies mvolved 1 the trade Morcover Pzromrpus
populations have been greatly depleted (Posey and Dutfield 1996. 53). Th,e concrete
repercussions of divergent construals of knowledge — as commodity and as gift — are
pamnfully apparent here. How the law has served to advance new modalitics of power
and to regulate therr mode of operation, mught be better apprecrated by considering the’
onigins and development of 1ntellectual property law. I will do so briefly, focusmg on
copyright law. ’ o

The origins of copyright law

While gulds were instrumental n shaping patent and trademark

mnterests played a major role 1n shaping the Firﬁmtlon of copyright ]nwla:j’}i?:lrﬁf;mlls
particular, pubhshers sought to obtain monopoly control over thz production ct))f(boc')ks
This control was challenged 1n the late seventeenth century by writers who needed tO.
carn their hivelihood from the sale of their writing.

Although copyright is popularly viewed as a law for anthors and artists, 1t onginated
with publishers and has long benefited entrepreneurs far more than creat;)rs (Pabtte;son
and Lindberg 1991). Martha Woodmansce has described how writers transformed
themselves mto “authors” 1n the modern sense by redefinmg the nature of writin
She recounts how, prior to the mrd-cighteenth century, wniting i

as sre sree vehtel e ~COTVE
was constdered a merce vehicle of recewved ldCJS which were Elll'C‘ldy m the pUbl]C dOl]lZ]lIl
»

and, as such a velucle, 1t too, by extension or analogy, was considered part of the public
domain.  (Woodmansce 1984 434)

At its best, writing was understood to be a process of mspired craftsimanship, and writers
were understood to be a vehicle or mstrument, not disanctly and personall}; responsible
for thewr creatons. Understood as craftspersons, witers had to prove themselves 1ch tat
following the body of rules that had been preserved and handed down to \t};empfc()r
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mampulating tradittonal materials in order to achieve goals dictated by their audience.

Understood as mspired, they were

cqually the subject of mdependent forees, for the more mnspired moments of [their] work —
that which 1s novel and most excellent 1n 1t — are not any more the writer's doing than are
sts more routine aspects, but are instead attributable to a lugher, external agency - ifnot to

a muse, then to divine dictation. (1984 427)

The production of poctical works, Gocthe notes, was “regarded as something sacred,
and 1t was considered close to simony to accept or bargam for an honorarmum”™ (in
Woodmansee 1984. 435).

As Woodmansce argues, this view of the writer changed, and the view of writer as
author emerged, as the element of craftsmanship was elimmated or discarded, and that
of mspration was ciuphasized Morcover, the source of mspiration was mternalized,
seen as emanating from within the writer. Literary inspiration came to be regarded as a
matter of “origmial genus,” and the mspired work camie to be regarded as the pecular
and distinctive product, and property, of the wnter.

The struggle between publishers and writers: gradually ntensified  Publishers at-
tempted to reduce books to thewr physical foundations: “The book 15 not an 1deal
object.. .1t 15 a fabrication made of paper. .a commodity produced for hard cash”
(1984: 443). Authors insisted their work transcended their material foundation, yet even
wo coustituted property. It was Fichte who provided the distinction on which subse-
quent copynight law would largely depend, by describing three distinct shares of

property i the book:

When the book 1 sold ownerslup of the pliysical object passes to the buyer . the matersal
aspect, the content of the book, the thoughts 1t presents also pass to the buyer To the
extent that [dic buyer] s able, through meellectual effort, to appropriate them, these 1deas
cease to be the exclusive property of the author . the form m which these 1deas are
presented, lowever, remams the property of the author cternally. (1984 444-5)

A book thus cmerged as “the mtellection of a umgque individual” (1984: 447). The
author, far from being a vehicle of 1deas, transformed them, making them the expression
of an mdividual’s own umgque nund. That onigimal expression s private mtellectual
property. It, and the right to any profits from 1t, is what the copynght protects

Lu oue mflucutal legal definttion, “writings” are defined as “any physical rendering
of the fruits of creative, mntellectual or acsthetic labor” Goldstein v California, 412 US
546, 93 S.Ct 2303, 37 L.Ed.2d 163 (1973), 304. Copyright law, as we have scen,
developed 1n response to the need for writers to sell therr mntellectual labor, to turn 1t
1nto a commodity. As a result of cighteenth-century European wricers” challenge to the
existing power relations, publishers no longer retamed the exclusive right to sell and
profit from therr writings. In the future, writers would have to surrender their copynght
before this could take place.

This mclusion of mtellectual laborers m the marketplace required a sigmficant
conceptual transformation Not only did the nature of writing necd to be reconcerved,
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but so did the nature of knowledge. Knowledge, or more exactly 1deas, becanie
something that need no longer remam 1 the public domain. It was able to be
transformed 1nto private property, provided that 1t was “original” and was fixed m
some physical form. It could then be exchanged in the marketplace, a commodity to be
bought or sold. Interestingly, the ongmnality requirement, at least mn US law, has
recerved a munmmalist mterpretation. A work 1s origmal 1f 1t 15 “one man’s alone”
(Bletstewr v, Donaldson Lithograplung Co. 188 US 239, 1903); any “distinguishable
variation” of a prior work 1s enough to constitute onginality, and render 1t private
intellectual property (Baker 1992: 15990).

Innovation and individuality

The chasm between “mnspired” writing and “origial” authorship 1s deep. As we have
seen, the writer as a vehicle or instrument was regarded as subject to independent forces
that played a crucial role m the writing process. The inspired moments of a work, no
less than 1ts morc routine moments, were not the writer’s sole doing. With the shift to
the notion of ongnal authorship, inspiration was mternalized and the writer was
relicved of responsibility to traditions preserved and passed down. Such mtellectual
labor sprang from the “original genius” of an individual, and hence was that individual’s
personal product and property.

The criterion of ongmality in copynght law to which this led has 1ts counterpart 1n
the requiremient of novelty m patent law. The result was the embeddimg within Western
mtellectual property law of assumpuions about individuality and mnovativeness that are
acutely at odds with the coneeptual conmitments of nany Indigenous cultures. This
has directly cnabled the continued expropriation of Indigenous cultural and genctic
resources As Aroha Mead (1995) conunents,

L query the concept of “wnovation” as defined by Wostern mtellectual property laws —
particularly when no recogmition or value 1s accorded to the customary knowledge which
Inks a species of plant to a particular vsage, and detatls the most appropriate harvest,
portion of the plant.. and method of preparation

Indigenous knowledge and generations of Indigenous labor — mental and physical — are
discredited. All chat is eredited 15 the “chop-shop” labor of mdividual corporate and
acadenuc scientists who mterject “novelty” into what they have taken.

Western concepts of “origmiality” aud “novelty” are thus miposed on the world
through coercive mstruments such as the TRIPS provisions of the GATT.” The US
government, for examiple, has been pressunng Ecuador to ratify a Bilaterial Agreement
on mtellectual property nights, based on the same principles as those of the TRIPS. It
opens the door to broader patents, despite the fact that the Andean Pact Law on Patents
forbids any patents on human genes or organs. It does this, moreover, m the face of
efforts “to implement legislation on Intellectual Collective Rights to protect traditional
knowledge agamst monolithic appropriation” (Secretariat 1997).

206

Across the planet, at an accelerating pace, collectively owned traditional medicines
and seeds are bemng privatized and commodified. Altered sufficiently to render them
patentable, they are transformed nto the “mventions” of mdividual scientists and
corporations, and placed on sale m the genctic marketplace. This 1s the history and
context which mforms Indigenist resistance to the Diversity Project. Whatever the
“good mtentions” of the individual scientists mvolved, (see Moore 1996), it 1s only the
latest (1f most disturbing) manifestation of biocolonialism as a conjunture of Western law
and technoscience.

Brocolomalism threatens to assumilate the knowledge, resources, and labor of
generations of Indigenous peoples. To play the donunant society’s game, and adopt
mtellectual property protection n order to thwart biopiracy, 1s ultimately to be trans-
formed by that society’s valucs and practices: “we cannot buy the arguments that we
have to play within the field of existing patent and copyright laws to be able to protect
our resources and knowledge,” Tauli-Corpus (1993 26) msists Yet the other horn of
this dilemma 1s that “without control over their intellectual products, their knowledge
stands to be expropriated without any miatertal benefits reachmg them” (Agrawal
1995b: 4).

Mecanwhile, Indigenous knowledge systens are dismussed as closed, changeless,
stultifying, and stifling of originality. Such characterizations not only ignore the massive
contributions of Indigenous peoples — especrally medicinal, pharmaceutical, botanical,
and agncultural — they also egregiously distort Indigenous knowledge systems
themselves. IF these systens did not foster agricultural mnovanon or plant-brecding

3

“onginality” (to cite but one mstance), the nch diversity of the gene-plasm currently
lheld 1 sced banks and ficld gene banks would be wholly mexplcable.

Withm most Indigenous knowledge systems, the source of oniginahity is not internal-
1zed, as the genius of one mdividual. Radher, the natural world, the commumity, and
the mdividual are all integrally involved. Individuals are subject to independent forces,
and constramced by the need to act with respect for thie natural world and for future
generations. The community grounds and informs the individual. However, since
the process of knowing 1s experientially based, and what one learns depends on individual
development, abilities, and preparation, individuals play an essential role m contributing
new knowledge to the community As one young Keres man explams: “You don’t ask
questions when you grow up. You watch and histen and wait, and the answer will come
to you. It's yours then, not like learmng 1n school” (Larry Bird, in Tafoya 1932. 24).°

Such an approach to innovation requixes receptivity, reciprocity, and responsibility to
the natural and human worlds i which one 1s situated. And 1t 1s the result of conducting
oncself in, and of relating to, the natural and human worlds 1n accordance with that
normative constramnt. This relation 15 evident 1n the Andean pracuce of conversing with
the natural world which 1s central to therr agricultural science. Such dialogte leads one
“to emphasize and attune oneself with [the other’s] mode of being, and in company
with that other, to generate and regenerate hfe” (Grimaldo Rengifo, m Apffel-Marglin
and Ruvera 1995. 13).” It 1s manifested 1n their effort to increase the diversity of their
cultivated plants by “testing” new varicties. The cultivator does this
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without obhgating the new seed “to get accustomed by foree” 1t 1s accepted for a seed that
does not “accustom” itself to move away . the [culuvator] says sumply: “this seed does not
getused tome 7. and contmucs “testing” others “to see 1f they follow hun or her

(Apftel-Margln and Ruvera 1995 33)

The new knowledge that results from such conversing 1s a gift To paraphrase an earlier
comment: when gifts are given, the conunwity of social relationships (and, we should
add, of relationships with the natural world) has the effect that the aift given always
remains the givers” Te 1s mnahienable.

CONCLUSION

There has recently been a surge of mterest by the dommant culture m Indigenous
knowledge and Indigenous knowledge systems. The reasons are multiple. They include
the failure of development pohicies that have disregarded the social, political, and
cultural contexts i which they were implemented, and an as yet limited appreciation
of the value and viability of Indigenous knowledge systems. The rhetorie of develop-
nient, one conunentator observes,

has gone through several stages . Today chgenous knowledge 15 seen as pivotal, above
all, n dhsewssion on sustarnable resource use and balanced developntent This orientation 15
ux stark contrast to the views of many carlier theorsts, who saw traditional knowledge and
tnstitutions as obstacles to development.  (Agrawal 19954 3)

The study of Tndigenous knowledge has even been mstitutionalized, with the establish-
ment of a Center for Indigenous Knowledge 1n Agriculture at lowa State University, an
Internet st on Tndigenous knowledge and o journal, the Indigenous Knowledge and
Developrnent Monitor. Such developments are consistent with the knowledge-as-com-
modity metaphor. The conmodification of Indigenous spiricual knowledge has become
the speciality of the New Age industry, the commodification of tradinonal medicinal
knowledge has become the spectality of the pharmaceutical mdustry, and the com-
modification of plant genetic resources and Indigenous agricultural knowledge has
become the speaality of the conmnercial sced mdustry I opposing the Diversity
Project, what Indigenous peoples are now resisting 15 part of that conunuum, the
commodification of the genetic mformation m thewr cell-hnes.

After a period of dormancy, there has also been within academe a renewed mterest in
contrastung Indigenous and non-Indigenous knowledge, with attendant debate about
terminology and the implications of adopting one terminological distincuon rather than
another This debate has tended to proceed, as one nught expect, on methodological
and epistemological grounds It often aims to secure sonie sort of dialoguie batween, 1f
not mtegration of, Indigenous and Western knowledges of the natural world. A recent
editoral in the Indigenous Knowledge and Development Mouitor, for mstance, calls for the
development of “methodologies designed to build a bridge between various knowledge
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systems” (IKDM 1996a: 1). Hand-1n-hand wath thus are calls for the gathering, docu-
mentation, archiving, and preservation of Indigenous knowledge 1n national and
international databases, presumably because no bridge can be built when there 1s
nothing left to bridge.

For a long time, the existence of Indigenous knowledge and knowledge syste_ms was
denied When therr existence was acknowledged, they were generally depnved of
cogmtive standing They were dismussed as prumitve, mystical, and unscientific —
smce they wviolated the fundamental methodological canons and comnutment to
valuc-neutrality of Western science And steadily, steadily throughout, political, eco-
nomic, and cultural practices and policies of oppression have been eroding away their
very substance, their conditions of existence. _ ‘

The solution now 1s not the solation, documentation, and storage of Indigenous
knowledge 1n international, national, and regional archives. No more than 1‘5 the preser:
vation of Indigenous cell-hnes 1 databanks the proper response to the vamslhing,
“rapidly disappearing” “solates [who are] of Historic Interest” to populfit10n geneticists.
Nor 1 the answer a “bridge” to assmilation built m the context of unequal power
relations, and with the bridging nterests of the donunant culture setting the agenda: a
proposal that pronuses to be sunply another stage m the politics of disappearance.

The appropriate response from those interested 1n preserving genetic diversity ha%
already been formulated by Indigenist cnties of the Fluiman Genome Diversity Project:

i . - .nding $20
Wity don’t they address the causes of our being endangered untead of spendmg $ ;
nullion fot five years to collect and store us in cold laboratores? If this money will be use
wstead to provide us with the basic social services and prontote our rights as mdigenous

peoples, then our brodiversity will be protected.  (Tauh-Corpus 1993. 25-6)

And the appropriate response from those interested 1n preserving the diversity _of
knowledge systents has been proposed by Arun Agrawal. That response, he suggests, lies
o

m attempting to reortent and teverse state polictes to pernmt members of threatenced
populations to deternmne their owa future, thus facilitating i# situ preservation ofmdlg’en—
ous knowledge i sifur preservation cannot succeed unless mdigrnoas populations and
local communities gain control over the use of the lands on which they dwell and the
resources on which they rely Those who are seen to possess knowledge must also possess
the night to decide on how to conserve their knowledge, and how and by whom 1t will be
used  (Agrawal 1995a 5)

] st dete - g : w the oifts
It 15, after all, the givers of ¢ifts who nwist deteruune when, to whom, and ho o

are to be given.
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NOTES

1 Indigenism critiques the diverse power relations and dynamics that facilitate and maintain the
oppression of Indigenous peoples It stresses the existence, effectivencss, and potential of
lndigenous agency m resisting oppression and m formulating concrete proposals for securing
Justice

2 For examples, see the Summer 1996 speetal 1ssue of Culrural Sunnwal Quasterly, which was
devoted to ths topic

3 This comment was made at a 1997 conference on “Women and Genetics in Contemporary
Society” by a geneticist working with one of the Diversity Project’s main proponents

4 Nor do I wish to assume the adequacy of the @ift/commodity distinction as a way
of contrasting entire economuc systems For further consideration of this, see Appadurar
(19806).

5 It s worth noung, parenthencally, that this approach has some lmuted analogy to the
Indigenous concepuon of power, i winch the natural world 15 also vitally nupheated

6 Surpnsingly, given historical precedent and the economuc and political realities of securing
funding for such rescarch, they also question ats Iikelthood  “Although very unlikely, 1t 1
nevertheless possible that the results of the HGD Project” will lead to commercial applica-
tions (HGDDP 1993) A draft “Matenals Transfer and Database Access Agreement” has been
drawn up

7  GATT (General Agreement on Tanffs and Trade) and TRIPS (Trade-iclated Intclectual
Property) are the United Nations’ primary trade negotiation tmstitutrons.

8 The other side of this 1s mcely captured by Thomas Buckley “To explain too much 1s to steal
that person’s opportunty to Jeam” (in Dooling and Jordan-Snuth 1989. 39).

9 Rengifo 1s the coordinator of PRATEC, an NGO formed m 1987 which researches Andean
scienee, technology, and philosophy. Tlus remarkable group has develaped an accredited
umversity course which critiques the contemporary Western knowledge system from an
Andcean perspective For more on this project sec Apfel-Marglmn and Raveia (1995)
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SOCIAL AND POLITICAL
PHILOSOPHY
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THE JURISPRUDENCE OF
COLONIALISM

Steve Russell

Resistance 1s futle You wll be assinnlated!

The Borg are intergalactic villains who emerged in the Star Trek stones after the
Klingons/Federation went the way of the Soviet Umon/United States and peace
dried up the story potenual. The Borg warning, reproduced above, 1s a science fiction
echo of the Requiremiento of 1513 (d’Errico 2000: 574-5), a declaration read in Spanish
or Latin to Natve Anicricans, often mnocent of those languages, to sccure Papal
blessing for the massacre to follow. The goal of the Sparnush on the Gulf and Pacific
coasts, hike that of the English on the East coast, was the same as that of the Borg:
philosophical monoculture (Mohawk 2000), bringing European religion to people who
already had religion (Delorna 1994) aud European law to people who already had law
(Strickland 1975; Fenton 1998; Johansen 1998). Whether resistance 1s futile remans to
be seen, but almost 500 years after the Requircmiento, Anierican Indians are not a
philosophical monoculture m religion or in jurisprudence.

Jurisprudence 1s o fernle field for American Indian plulosophy because our status as
objects of legal discourse makes the mquiry urgent. This urgency, this immediate need
to understand law, 15 a defensive response to the cross-currents of Indian pohey — c.g.,
cthiic cleansing, treaty-making, forced assimilation, termination, and relocation — that
have swept across our land while the law, particularly the Consutunion, has failed to
protect our property, our cultures, or even our hves (Wunder 1994). We study this law
that has failed us, iromcally, for unhtanan ends It 1s fitung that we should do so since
our typical approach s, in the words of Choctaw philosopher Lee Hester (2000: 2), “the
difference between orthodoxy on the European side and orthopraxy on the American
Indian side.”
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In search of an Indian orthopraxy, we quickly discard received Anglo-American legal
wisdom from Blackstone to Rehnquist. We know that property law has not protected
our land, contract law has not sanctified our treaties, tort law has not compensated
us for European depredations, and the workings of crimunal law appear to depend on
whether the Indian 15 the vicam (Greenfield and Smith 1999) or the accused (Ross
1998). Indians enter the conversation about law 1 need of an externalist critique.

Postmodern legal thought offers an externalist approach to legal order, highly
skeptical of established power relationships. An American Indian, legal scholar or not,
can hardly contemplate the “Amerncan” legal order from any position other than that of
an externalist skeptic. Federal Indian law presents normatve confusion (Frickey 1997;
Pommersheim 1999) and a stubborn resistance to formal logic and doctrinal harmony.
This logical chaos can be breathtaking to a reader schooled m the tradition of law as
soctal science (Pound 1969) or as a positive framework within which justice nught be
sought if not always located (Rawls 1971).

The postmodern fascination with text — Foucault’s discursive practices, Derrida’s
deconstruction, Lyotard’s language games and phrase regimens — suits the American
Indian legal expenence as object rather than subject, “done to” rather than “doer”
Indians on and off reservations hive in Foucault’s (1978: 293 ff.) disciphnary dystopia,
the carceral. Much of federal Indian law 15 a textbook example of orthopraxy frustrated
by incommensurability, what Lyotard (1988 x1) calls the “differend”:

As distinguished from a hinganion, a differend [difféiend] would be a case of confhct,
between (at least) two parties, that cannot be equitably resolved for lack of a rule of
Judgment applicable to both arguments

The hermeneutic turn 1 modern jurisprudence seems to founder on this incommen-
surability when addressing Indian 1ssues.

Traditional legal hermeneutics (teasig out general principles by inductive analysis of
legal texts), when applied to federal Indian law, leave an Indian more unpressed with
Michel Foucault’s view of “truth”

“Truth” 15 lmked 1 a circular relanon wath systems of power which produce and sustam
1, and to cffects of power which 1t mduces and wliuch extend 1t A “regmme” of
truth  (Foucault 1980 133)

While Foucault disdained hermencutics generally, he did not write about law m
the Anglo-American tradition of stare deasis, wherc that signified by the text 15 contested
by reference to pror texts and to the sigmfiers (judges, legislators). Law atself 1
an argumentative socal practice (Dworkin 1986), and the adversarial regune of
Anglo-American practice 15 even more so than the law of Foucault’s continental
tradition. Foucault would rather follow the power relaionships which he beheves
create the signiticatton which i turn creates the power relationships. He nught criticize
the linking ot the signified (nmeaning) to the sigmfier (judge or legislator) through the
text as post hoc ranonalization, where Dermida would find 1t merely futle.
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Derrida’s demal of any orginal or transcendental signified — one meaning for a text
valid m all tmes and places — has become a postmodern truism mn the context of
constitutional mterpretation. While Derrida would find the fresh scent of legislanve
mtent cqually elusive - statutory text, 1t 1s vartually always consttutional text
allegedly at issue 1n Indian cases. “Allegedly” because Indians are mentioned only
twice witlhin the constitutional text the Indian Conmuncerce Clause (US Const, Art I,
§ 8) and the exclusion of tribal Indians from population counts to determine
congressional apportionment (US Const, Art 1, § 2). Nether of these specific
references to Indians has been particularly controversial, except perhaps the reading
of the Indian Commerce Clause as support for the plenary power doctrine examined
below.

More 15 going on here than a sumple lack of textual support within the Consti-
tutton for the superstructure of federal Indian law, which 15 erected upon Chief
Justice John Marshall's Cherokee Tmlogy opmuons rather than constitutional
text (Norgren 1996). Marshall fashioned a jurisprudence essentially based on the
doctrine of “Christian discovery,” although he began m Johnson v. Mclntosh (21 US
543, 1823) to state the prenuse of the discovery doctnne in terms of European
supertority rather than Chrstian supenonity (d'Errico 2000. 574-5). For Indans, the
operative  concept was that they were nferior as a matter of law, rather than
the mice distinctions among the grounds of Christiamity, whiteness, or superior
nubtary force. The land under the Cherokees’ feet suddenly became owned by
the colonusts.

Marshall’s constitutional sleight of hand continued m Cherokee Nation v Georgia (30
US 1, 1831) to answer the question of how Indian nations should be characterized 1f the
Indians did not m fact own the land under therr feet. Indians had to have some sort of
governmental authonty to lend substance to the cessions of land that had been the
prumary means of colomal expansion. The characterization, dehors any constitutional
text, was “domestic, dependent nations.” Domestic because part of the United States,
nationss so they could cede land to the Umted States, and dependent so the United
States, could manage their affawrs at will. The only bright side of the dark tragedy was
the birth of a “guardian and ward” rclationship between the United States and Indian
nations that carned at least a theoretical duty that the United States act in the best
utterests of the Indians While that duty has too often: been honored n the breach, it 1s
sobermng to contemplate what kind of depredations the courts might have approved in
1ts absence.

The final case n John Marshall’s foundational iteration of federal Indian law 15
Worcester v. Georrr (31 US 515, 1832), which the Cherokee won m the courts but
stll lost on the ground. In Worcester, the state of Georgia had passed a law requinng a
license for any white person to reside within the Cherokee Nation. Worcester, a
nussionary, was convicted under that law and sentenced to four years 1n prison. The
Cherokee Nation came to Worcester's defense

Tronically, this clearest victory for the Cherokee Nation — holding the Georga statute
to be unconstitutional — was grounded in constitutional text, the Indian Conmmerce
Clause. The good news was that Georgia had no authority to make laws for the
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Cherokee Nation. The bad news was that Congress did. Since the law before the Court
was made by Georgia, it was struck down.

The historical backdrop of the Cherokee Trilogy was the effort to move Indians
West of the Mississipp1 Ruver (Norgren 1996). The Worcester opimion tempered some-
what the expansive language of Johnson v. Mclntosh It recogmzed the nght of
the Cherokee to occupy their ancestral lands unless they ceded those lands by treaty.
However.

Real victory — as opposed to theoretical victory — for the nussionaries and the Cherokee
depended upon enforcement of the Supreme Court’s deciston Here they cach lost, with
devastating results for the Cherokee.  (Norgren 1996+ 122)

One result for the Cherokee was the Trail Where We Cried, the removal of the
Cherokee to Indian Terntory (now Oklahoma) by nubtary force Unprepared for
the weather, thousands died. Another result was the uncompensated appropriation of
the property of individual Cherokces The cconomy of the Cherokee Nation was
devastated for a generaton. This colonical rapaciousness stands 1n stark contrast to the
words 1n the legal texts considered fundamental by the United States.

The United States’” founding documents, from the Declaration of Independence
through the Bill of Rights, are cxpressions of anticolonial ideology 11 a speafically
anticolonial historical context. Tlus 15 of course anticolomalism understood 1n an
equivocal sense. The colomsts had had cnouglt of explortation of one people by
another, at least when the colomsts were the exploited. They had come to look upon
North America as home and upon themselves as the colomized rather than the colon-
1zers. The explottation of indigenous people as a violation of the very same fundamental
nights of human beings that the colonsts claimed for themselves was not within the
revolutionary consciousness of their revolution. They erther held the truth to be self-
evident that only some people were created equal, or 1t escaped their notice that the
original mhabitants of North America were people.

The Declaration of Independence, n sweeping flights of egalitarian rhetoric, invited
revolution; the Bill of Rights mstitutionalized the revolution’s resolve to enshrimne 1n
law what Lyotard would call the “metanarrative” of the Rughts of Man, grounded 1n the
Kantian idea of man as an end in himself, pursued by the Cartesian quiest for ultrmate
truth, and cemented 1 the social contract (Rousseau 1762).

Some obvious exclusions from the social contract (persons without property, without
penises, without the approprate racial pedigree) are limitations on the Rughts of Man
metanarrative that have been somewhat mnigated by subscquent events. African
Americans have been five-fifths of a person since the Reconstruction Amendments
13-15. Women are now voters (US Const, Amend XIX), and legal disadvantages to
women are subject to some degree of skepticism 1n the courts (United States v. Virginia,
518 US 515, 116 S.Ct. 2264, 1996). Indians were declared o be citizens of the Umited
States by Congress m 1924 (Indian Citizenship Act, 43 Stat. 253), a status few Indians
wanted, but a status that should have conferred some of the rights sct out 1 the United
States’ founding documents.
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How is 1t, Indians must ask, that the Raghts of Man metanarrative, reinforced since
the revolution by more nclusionary politics, has produced so little for Indian people
that we enter the twenty-first century as less than 1 percent of the United States
population divided mto fewer than 600 tribes recognized by the federal goVernm'ent?
What kind of legal system presides over the conversion of natural abundance into
wealth for the colonists and dependence for the natives (Russell 1999), while using
the tiny portions of land left 1n native hands for disposal of toxic wastes (LaDuke 1999)?
If this result sounds like colonial exploitation withimn the legal paradigm created by the
anticolomal founding documents, 1t 1s fair to ask whether the Rughts of Man metanar-
ratve s still present and, if so, where does the postmodern exposure of phifosophical
fraud lead us?

I will exanune the contemporary treatnient by the United States of colonized peoples
m the texts of three Supreme Court optmons, mnvolving Indian treaty nights to land, the
right to a jury trial i Puerto Ruco, and the night to vote in Hawan. Puerto Rico and
Hawan are mcluded to suggest that this junsprudence is grounded mn something m
addition to the mythology of “race” (Montagu 1997) as apphed to Indians. In each case,
it would appear that the result extends colomal power while the text remains tlghtly
bound to the Enlightenment rhetoric of human rights that provided the phlosophical
foundation for the American Revolution.

LONE WOLF V. HITCHCOCK, 187 US 553 (1903)

In Lone Wolf, the Kiowa tried to mterpose the Treaty of Medicine Lodge (15 Stat. 581,
1867) to prevent the allotment of the Kiowa Reservation. Allotment was a policy
designed at once to destroy Indian culture and to transfer Native American land 1nto
Euro-Ameerican hands. Reservations were parceled out to mdividual Indians so the
“surplus lands” could be opened for white settlement. After allotment, even the so-
called “cavilized” Indians, including the famuly of this writer, were quickly swindled out
of their lands (Debo 1940). By the destruction of the reservations, Indian Territory
became Oklahoma.

Many Indian leaders, correctly percerving common landholding as a comerstone of
their culture, fought the allotiment policy tooth and nail. So 1t was that Lone Wollf,
Principal Chief of the Kiowa, did battle with Ethan A. Hitchcock, Secretary of the
Interior, for the treaty rights and the future of the Kiowa Nation. Lone Wolf claimed
that Kiowa lands werc protected by treaty and by the Fifth Amendment. The treaty
guarantced the Kiowa possession of their lands and the Fifth Amendment guaranteed
that property could not be taken without due process of law. The Supreme Court had a

ready answer:

The contention m cffect 1gnores the status of the contracting Indians and the relation of
dependency they bore and contimue to bear towards the government of the L?mted States.
To uphold the clam would.  Iinut and qualify the controling authority of Congress m
respect to the care and protectton of the Indans. (187 US at 564)
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The relationshup between destruction of the Kiowa land base and their “care and
protection” 1s never clartfied n the opimon. The Court simply asserted that “Congress
possessed a paramount power of the property of the Indians, by reason of 1ts exercise of
guardianship over their interests, and that such authority nught be mmplied, even though
opposed to the strict letter of a treaty with the Indians” (187 US at 565, emphass
added).

Lone Wolf should not fear this result because the Court presumed that “the United
States would be governed by such consideration of justice as would control a Christian
people n their treatment of an 1gnorant and dependent race” (187 US at 565) and “a
moral obhgation rested upon Congress to act m good faith” (187 US at 566). Congress
was shielded by the political question doctrine, a concept normally invoked in foreign
relations and therefore condign i Indian affairs. The Lone Wolf case came to stand for
this application of the pohnical question doctrine, for the plenary power doctrine that
threatens Indians nations to this day, and for the unbndled nght of Congress to
unilaterally abrogate treatics.

If treaty abrogation meant sumply a return to the status quo ante, Lone Wolf would have
increased the Kiowa land base rather than destroying it, since the Kiowa—Comanche
Alliance had at one ume controlled much of the Southern Plains. However, the
American form of abrogation meant that the Kiowa lost their reservation without
having their previous lands returned. Legal doctrines available to the Court could
have supported a different outcome (Supreme Court of the American Induan Nations
1999) had the law not been captured by the colonial enterprise.

"The Kiowa Indians during thewr history withstood nuhtary encounters, mMIssIoNary pres-
sures, agent mampulation, assumlation policies, debihitating discases, even the malnutrition
of the ration system. They could not successfully stand i the way of Anglo-American law
Law touched all aspects of their lives simultanieously and tore away their land base at the
same tanie that 1t mcapactated their rehgious foundation Law surrounded them and
placed them 1n a legal straijacket  (Clark 1999- 110-11)

Allotment, as Lone Wolf feared and the Court later recogmzed, “quickly proved
disastrous for the Indians” (Hodel v. Irving, 481 US 704, 707, 1987). Indians did not
become wnstant Jeffersonian yeomen, and those who did not lose therr land altogether
(which 15 to say. those whose power to alienate the land was restricted) soon became
absentee landlords, wath their property leased for grazing by the Burcau of Indian Affarrs
at a fraction of market value

As important, most Indians were unfamihar with the Anglo-American legal methods
of devise and descent and therefore unlikely to write wills. Such knowledge would have
been of Inmited utihty, anyway, smce Indians had hittle access to legal services Without
wills or lawyers to clear up land titles through imtestacy proceedings in probate courts,
Indians watched helplessly as ownership was divided anew 1 every gencration. The
result was extreme fractionation of allotment lands, a damage Congress tried to repair in
1983 by providing that fractional mtercsts would escheat to the tribe when they became
less than 2 percent of the total acreage and earned less than $100 a year.
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By 1987, the Supreme Court had abandoned the poltical question doctrine that
blocked judicial redress i Lone Wolf (Sioux Nation v. United States, 448 US 371, 1980)
The Court recognized the gravity of the fractionation problem, gwing an extreme

example:

Tract 1305 1s 40 acres and produces $1,080 1n mcome annually. It 1s valued at $8,000 It has
439 owners, one-third of whom receive less than § 05 i annual rent and two-thirds of
whom receve less than $1 The largest mtercst holder receives $82.85 annually. The
common denonmnator used to compute fractional terests m the property 1
3,394,923,840,000. The smallest heir recerves $.01 every 177 years. If the tract were
sold (assunung the 439 owners could agree) for 1ts estmated $8,000 value, he would be
cnntled to $ 000418 The admumstranve costs of handlmg this tract are estimated by the
Bureau of Indian Affairs ac $17,560 annually  (Hodel v. Irving, 481 US 704, 713, 1987,

footnotes onutted)

In Hodel, the Supreme Court, no longer hampered by the political question doctrine,
reached the Fifth Amendment question and declared Congress” paltry attempt to
reconstitute the tribal land bases destroyed with the Court’s imprimatur i Lowe Wolf
to be an unconstitutional taking of the property of indvidual Indians' This has the
appearance of what Professor Peter d’Errico has aptly called a “shell game” (d’Errico
2000: 577) 10 a simular context, wherein the Cherokee were barred from suing a state 1
the Supreme Court on the ground that they are not a foreign nation. Later the Coeur
d’Alene were barred from swing a state n district court on the ground that the
Coeur d’Alenc are a forcign nation. The only visible rule of decision is that tribal

mterests lose and colomal interests win.

BALZAC V. PEOPLE OF PORTO RICO,
258 US 298 (1922)

The anticolonial United States was perhaps lacking the msight to see itself as colonizer
of Native Americans. After the Spanish-American War of 1898, those racial blinders
must have been strpped away when the Spanish colonies of the Philippines, Guam, and
Puerto Rico became American colonies. Puerto Rico was governed by a presidential
appomtee with a customary colomal disregard for civil hiberties (Fernandez 1992).

Jestis Balzac published a newspaper in Arcibo, Puerto Rico, wherem he wrote at least
two articles highly critical of Governor Arthur Yager, a Princeton classmate of President
Woodrow Wilson. We are not informed by the Supreme Court of the exact content of
these editorals, but they resulted m two counts of crumimal hbel. In a one-paragraph
disnussal of Balzac’s First Amendment defense, the Court reported that

A rcadmg of the two articles removes the shghtest doubt that they go far beyond the

“cxuberant expressions of meridional speech” .. Indeed, they are so excessive and outra-
seous in thetr character that they suggest the query whether their superlanive vilification
=l * O
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has not overleaped itself and become unconsciously humorous But this 1s not a de-
fense. (258 US at 314)

Neither was the First Amendment a defense, leaving Balzac with the complaint that he
had been sentenced to a total of nine months n jail after denial of hus nght to a jury trial.
Balzac’s jury demand 1 such a political context 15 an cene echo of the infamous libel
prosecution of John Peter Zenger for crticizing the colonial governor of New York
(Alexander 1972). Zenger’s trial 1, of course, the proverbial textbook case of jury
nullification.

While 1t may surpnse nobody that Balzac was demied the opportuntty to follow
Zenger’s example, the rationale might raise eyebrows. The result was for the good of
the Puerto Rican people and respect for their customs-

Congress has thought that a people like the Falipinos, or the Porto Ricans, tramed to a
complete judicial system which knows no jurics, hiving m compact and ancient commu-
mities, with definieely fornied customs and political conceptions, should be pernutted
themselves to determine how far they wish to adopt this mstitution of Anglo-Saxon
origin, and when. (258 US at 310)

Balzac thus lost lus opportunity to become the John Peter Zenger of Puerto Rico, and
Jowned Lone Wolf of the Kiowa as a man of horizons too limited in the opmion of the
Supreme Court to see the best interests of his colonized people.

RICE V. CAYETANO, 528 US 495, 120 S.CT 1044 (2000)

The best mterests of colonized people became an 1ssuce agam 1 2000 m a case involving
the management of land set aside by Congress “to rehabilitate the native Hawatian
population” (120 S Ct. at 1051-2). Native Hawauans were 1 need of rehabilitation
atter the United States supported an armed coup d’érat 1n 1893 to overthrow the
Hawanan monarchy, an act which resulted m productive land passing from native to
colonial ownership and a Congressional Joint R esolution of apology to survivors of the
Hawauan people 100 years later (107 Stat. 1510, 1993).

In the losses they have sustained at the hands of the Unuted States, Hawarians have
much in common with American Indians (Bemjanun 1996). The Supreme Court has
repeatedly held that for purposes of equal protection of the law under the Fourteenth
Amendment, “Indian” defined as political affiliation with a federally recognized tribe 1s
a pohtical classification rather than a racial one (Russell 1998). That 1s, an Indian 1s a
person politically affiliated with a tribe rather than mercly a person of Indian blood. This
means that federal laws trcating Indians differently (whether the difference 15 an
advantage like the laring preference i Morton v Mancan, 417 US 535, 1974, or a
drsadvantage hke the federal prosecution in Ex Parte Antelope, 430 US 641, 1977), nced
not be narrowly tailored to accomplish a compelling state interest Indhan status, unlke
race, 15 not a “suspect classification” under the Fourteenth Amendment.
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Harold F. Ruce, born m Hawan as a descendant of white colomsts, filed a lawsuit
agamnst Bemjamuin J. Cayetano, governor of Hawan, claiming racial discimination
because he was not allowed to vote for the board of trustees of the Office of Hawanan
Affairs, the state agency charged with managing the assets set aside “to rehabilitate the
native Hawanan population.” Native Hawanans sought to compare their history to that
of Native Americans. Indeed, an argument could be made that the Hawanans have an
even stronger case for treatment as a nation rather than a race. Not only was the colomal
theft of Hawan more recent (1893, while the end of the Indian wars 1s generally dated to
the Wounded Knce Massacre 1 1890), but the Hawanan people had a form of
government (monarchy) much more famihar to the European colomsts than the
governmental mstitutions of most Indians.

The Supreme Court, disregarding a substantial body of Fourteenth Amendment law
(as well as history and common sense), analyzed the case under the Fifteenth Amend-
ment, onginally enacted to extend the franchise to freed slaves but virtually a dead letter
to African Americans until Congress enforced 1t with the Voting Rights Act of 196’5.
For purposes of the Fifteenth Amendment, the Court found that “native Hawanans’ 15
aractal classification rather than a political one. If they had decided the same thing under
the Fourteenth Amendment, they would arguably have rendered the setung aside of
assets for the benefit of Native Hawanans to be unconstitutional, rendering moot the
question of whether the son of white colomsts should be allowed to vote on the
managemerit of those assets

The Court went on to lecture the State of Hawan:

One of the prnetpal reasons race 15 treated as a forbudden dassification 1s that it demeans
the dignity and worth of a person to be judged by ancestry instead of by his or her own
ment and essentral qualiies. (120 S Cr at 1057)

Of course, the only judgment implied by the State of [lawan in lnnting this partlcu.lar
vote to Native Hawauans 1s that the political affilation of the voters with the Hawaiian
community created an identity of mnterests. If the mterests of the Natve Hawanans
and the white colonists had not been so disparate, there would have been no need for
an Office of Hawanan Affairs m the first place. Once more, the rule of decision appears
to be that the colonists win even as the opinion appeals to the Rights of Man

nictanarrative.

CONCLUSION

If. as Rice, Balzac, and Lone Wolf appear to demonstrate, the power relationships
o;erwhehn the metanarraive in Amencan junisprudence, what are the conscquences
for an American Indian orthopraxy? Does postmodermsm offer anything beyond
methods for exposing hypocrisy? As Litowitz (1997) has demonstrated, none of
the major postmodern critiques of law offer convincing support for a positive

junsprudence.
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Foucault (1978), in particular, offers penetrating critique without normative
guidance. He argues persuasively that disciphne used to come from the state acting on
the body, but 1n our time disciphine comes from “private” insticutions (schools, factor-
1es, hospitals) acting on the mund. If he 1s correct about the puissance of subtle and
diffuse power relationships that produce discipline outside of the juridical regime, then
resistance may 1n fact be futile. Even when he seems to advocate resistance, his 1deas are
less than pellucid 1n idenufying a point of attack (Foucault 1980). Moreover, the
postmodern turn is as complicated 1n the descriptive sense as 1t 1s useless 1 the
normative sense.

Dan Gunter (1998) has published a study of the Lemhi tribe’s effort to establish
federal recogmition that 1mputes a Foucauldian power technology to the federal gov-
ernment. His observauons are acute, but Foucault 1s a much more sophisticated tool
than is necessary to explain federal obstruction of tribal recogmtion. A more parsimo-
nious explanation 1s that the federal government simply wants to imit its responsibilicy
to Indians by lmiting the number of persons who can claim to be Indian, or to niake
tribal recogmition difficult 1n deference to state governments’ fears of losing property off
their tax rolls and gaining unwanted casinos.

If the government 1s 1 fact taking a postmodern approach to Indian 1dentity, what
praxis follows from that msight? Should the Lemlu be recogmzed because the govern-
ment is manipulating the terms of discourse? Will the government bureaucrats desist
because their tactics are exposed? The Lemlu should be recogmzed, 1if at all, because
they are a people whose political organization predates that of the Umted States, and the
government burcaucrats will desist, if at all, when public opinion 1s mobilized to
demand justice.

With the idea of justice, we return to the Rights of Man metanarrative, and the lack
of correspondence between that metanarrative and the body of federal Indian law 15 our
primary weapon. Even the ughest mpenal decisions — e.g. locking up Jests Balzac for
criticizing the colomal government — are couched 1 terms of an Enlightenment
conception of human worth. Deconstructing the clam of fidelity to the Rughts of
Man metanarrative 1s where postmodern thought shows us a point of attack.

Indian orthopraxy 1s to place a wedge 1n the gap between human nghts theory and
human rights praxis and hammer 1t until the body of federal Indian law breaks, until the
American people either do good or unambiguously embrace evil. If all that matters 1s
power, we were lost at the turn of the last century Postmodernism locates the
contradictions in the colomal text but denies that truth and right are anything but
contingent labels for power relationships. In the face of that, Indians require a narrative
wherein resistance 1s not futile, because we will #nof be assinmlated.
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ORAL TRADITIONS AND THE
POLITICS OF (MIS)RECOGNITION

Dale Turner

To ask the question whether Indigenous oral traditions generate unique epistemological
claims about the nature of reality 15, on one mterpretation, already to comnut oneself to
a particular way of understanding the nature of philosophy and especially what counts as
legitimate philosophical inquury. The way the question 1s framed points to an answer
found within an already exising intellectual landscape. This landscape has largely
cvolved within Western European epistemological/metaphysical discourses, for which
any good undergraduate mtroductory course i1 philosophy would provide at least a
cursory knowledge of 1ts 2,500-year-old tradition. And, as anyone who has studied
philosophy knows, the normative discourses of epistemology and metaphysics very
quickly immerse us 1n a kind of language that requires years of training to understand
and use, never mind master.

But what happens when Indigenous peoples themselves ask the question? Then I
believe we have to ask who the question 15 bemg directed to, and more importantly,
why there 15 a need to ask the question 1 the first place. Western European philoso-
phers don’t have to concernn themselves much with “who” they are dwrecang their
questions to; the great questions “What 15 the Truth?” “What 1s the nature of reality?”
“What1s the Good?”, are, m part, great questions becausce they are eternal, fundamental,
umversal, and profound. At least that 1s how they have been understood 1n the Western
European philosophical tradition. Indigenous peoples have answers to these questions
too, but they don’t constitute part of the Western European philosophical canon.
Incigenous oral traditions have cvolved m thewr own ways, and up until 500 years
ago, mdependently of the Western philosophical tradinon. From the early penod of
contact onwards, the survival of Indigenous peoples has depended on them explaming
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and justifying to the domunant culture who they are, where they came from, why they
believe they possess special rights, and in many cases why they beheve they remam
soverelgn nations.

Indigenous peoples claim that they have unique ways of understanding the world,
and that the source of these understandings 1s embedded within the oral traditions. This
clatm ought to be understood as, not just a metaphysical claim about the nature of
reality, but a foundational claim about the nature of the Indigenous—Colonial relation-
ship. In this chapter T will explore the political significance of this claim and arguc that
there 1s an asymmetry of jusafication bult nto the legal and political relationship
between Indigenous peoples and their colomal states. Focusing on North America |
will show that a recent Supreme Court case in Canada, Delgamutkw v. The Province of
British Columbia (Persky 1998), llustrates clearly the predicament of most Indigenous
peoples. [t1s that Indigenous peoples have been forced to articulate metaphysical claims,
that gam their normative force within tuibal oral traditions, as political arguments. These
political arguments are articulated in the Western European discourses of law and
poliics, the mamn consequence of which 1s that Indigenous metaphysics must be
subsumed within the already existing legal and political practices of the donunant
colomal culture m order for them to hiterally make sense.

These practices — the discourse of nights, property, nationahsm, and political sover-
cignty, to nanie a few —no doubt have a rich, long mntellectual tradition, and they have
produced sophisticated, complex sets of overlapping practices and institutions. In the
American context, these imposed wnstitutions and practices have, over tunc, driven
home a fact of hfe i1 Indian Country. pohitical rights and tribal sovereignty can only be
recognized and affirmed from within the legal and political practices of the dominant
culture. This leads me to believe that most American Indian ntellectuals ought to be
devoting their energies, not to explaining away our ways of knowing the world — doing
“metaphysics” and “epistemology” — but to asserting and protecting our political
sovereignty within the dominant culture’s existing legal and political discourses of rights
and sovereignty We should leave Indigenous ways of understanding the world where
they belong — 1n the communties. The task of contemporary American Indian intel-
lectuals, then, 1s twofold: to explamn to the dommant culture why our ways of under-
standing the world ought to remain 1n our communites, and to assert and protect the
sovereignty — nationhood — of our cornmunities.

To put my position another way, 1t 15 of hittle 1mportance to American Indians
whether their ways of knowing the world are commensurable with European ntcllec-
tual traditions (although 1t 15 of great importance for many acadermucs that Indigenous
knowledge be commensurable with European knowledge). American Indian mtellec-
tuals, at this point m the Indian—white relationship, should make 1t clear that the
relationslup between the tribes and the American governments 15, to borrow a phrase
from John Rawls, “political not metaphysical.” The reason we do ths 15 to assert from
the outset that 1 the legal and political relationship our ways of knowng the world are
not up for negoniation. The fact 1s that the central political and philosophical problem of
the contemporary Indian—white relanonship 1s the 1ssue of political recogmition. There
1s no doubt that the origins of the concept of tribal sovereignty have deep roots in
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Western European philosophical and legal practices — although these practices have not
evolved entirely without American Indian mfluences. I go as far as to claim that our
survival depends on an American Indian intellectual community addressing these
Indigenous influences and finding creative, critical ways to assert and defend how tnibal
sovereignty 1s recounized and put to use 1n American law and politics

I will conclude this chapter with a brief discussion of how Americau Indian mtellec-
tuals can find ways of asserting and protecting tribal sovereignty within the hostile legal
and political commumnities while retainng the ntegrity of their Indigenous 1dentities. In
the end, the fundamental i1ssue at stake for all American Indian tribes is survival, and
how do we, meanmg Indigenous peoples, develop the necessary comniunities that are
able to assert and protect what 1» nzhtdy ours. An American Indian intellectual commu-
nity ought to play an mmportant tole n1 securig this survival; however, the question of
what this community ought to look like, and what an American Indian intellectual is,
remams elusive and controversial. But, if the survival of tribal hfe depends on the
domunant culture recognizing the legitimacy of our unique relationship to our territor-
1es, then at least some of our new warrnors must be what I call “word warriors” — that 1s,
American Indians who are educated 1n the white man’s ways of thinking and, engaging
m the white man’s intellectual discourses, participating in the donunant culture’s public
intellectual hife, and gaining greater access to the practices and nstitutions of the white
man’s legal and pohitical communities. There 1s an attached imperative, though, and 1t 1s
that they do so with their feet, hearts, and sense of belonging firmly situated 1n their
communities — 11 other words, thewr work as word warriors 1s guided by the wisdom
found m their oral traditions.

JUSTIFICATION AND AMERICAN POLITICS

N. Scott Momaday writes, “The Indian and white man perceive the world 1n different
ways I take 1t that this 1s an obvious fact and a foregone conclusion. But at the same
tume 1 am convinced that we do not understand the distinction entirely or even
sufficiently” (Momaday 1998 50). Onc of the main themes of Momaday’s work focuses
on highlghting the incommensurable nature of European and Indigenous ways of
understanding the world. For Momaday, the Indian expenences the world from within
different, deeply embedded understandings of time, space, and human history I am
unable (and unwilling) to explain these metaphysical differences; instead, I will focus on
the pohtical dimension of asserting that these differences exist 1n the first place. Let me
begmn with a fact of the Indian—white relationship. 1f American Indians want to have
their nghts and sovereignty recogiuized by American legal and pohucal msututions, they
must do so usiig the alrcady exasting legal and political discourses of the domimant
culture — the language of nghts, the theory of political liberalism, the languages of
nattonalism and political sovereignty, to name a few. To make matters worse, the
normative concepts that drive these discourses have evolved with little or no nfluence
from American Indian wntellectuals. American Indians must use a foreign language to
explain the content of their nghts, have very little to say about shaping 1ts philosophical
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worth, and engage the mstitutions that enforce the decisions created by these discourses.
Why? The answer 1s simple: to survive.

The contemporary reality 1s that as long as our nghts and sovereignty are defined by
these Western European discourses, and American Indian voices continue to be mar-
ginalized withn the practices and insututions that shape the way these nghts are
recogmzed, our survival as distinct political communities becomes more and more
tenuous. Put bluntly, the dommant culture recognmzes our nights and sovercigng
from within the legal and polincal practices and 1nstitutions of their culture Mote
unportantly, Indigenous voices have not mattered much when their legal and political
nights come up for negotiation because the content of these rights — moral obligations
that entitle tribes to govern themselves — has been continually deternuned by the
donunant culture.

Of course, American Indians have not stood by silently, nor have they been without
some mfluence 1n determuining the content of thewr rights and sovereignty The point
I am making here s that in a contemporary context, American Indians do not wield
cnough political power within existmg governmental mstitutions to protect the sover-
ergnty that most American Indians believe they still possess. The pendulum-hke nature
of federal Indian policy over the last two centuries ought to drnive home the belief
that, when 1t comes to American Indians, the Congress can, and does, do as 1t pleases.
But the power that Congress holds over tribes can be understood n two ways Furst,
Congress exercises brute physical power over tribes: the American state can and does
exert 1ts physical power over Indians at any nme, and 1t does so without accountability
(uniateral interpretation, or blatant neglect, of the treanes, Indian Removal policies,
Allotment, Reorgamzation, Termination, to cite a few examples). Second, Congress
argues that 1t possesses leginmate power over tribes, which means that their actions
are justifiable, and therefore moral, and further, thac Congress’s behavior 1s accountable
to ats ciuzenry. On this understanding of power, the blatant neglect of the
treaties, Indian Remioval polictes, Allotment, Reorganization, and Termination can
be understood as actions that were guided by a particular philosophical vision of a just
pohutcal commuruty.

Most Indians rightly beheve that the first characterization 15 a more accurate descrip-
tion of the political relationshup as it1s understood 1n Indian Country When one invests
the time to understand the Indian—white relationship in some detail, 1t 15 hard to see 1t
m any other way than as a relanonship of treachery, violence, and domination. Yet,
when one begins to investgate 1t 1 the context of the second way of understanding
political power, we see a whole new dimension to the Indian—whate relationship. To
generate an explanation for wihy the American state believes 1t possesses legitimate
political power over Indian peoples 1s to begin to understand the nature of American
pohtics — especally Amercan pohtical philosophy The complex relationships between
equality, freedoni, democracy, ciuizenship, and sovereignty have evolved over
the course of several hundred years m American social and polttical hife, and tlus has
created uniquely American ways of understanding the nature of political justice For
American Indans, though, ecarly European colonists stole Indian lands while many

Euro-American mtellectuals and philosophers consciously justified their behavior.
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Judging from the contemporary political relationship, the connection between actions

and justification hasn’t changed much m Euro-American intellectual culture. Indian

lands and resources continue to be stolen, American Indian powers of governance are

still being threatened, while Congress still justifies 1ts government’s actions as moral and
litically just.

pOThe 1535156 of justificanon matters to American governments; survival demands that it

ought to matter to American Indians.

THE ASYMMETRY OF JUSTIFICATION

No doubt, Congress has a strong hold on Indian Country, but that does not mean that
American Indians are powerless For example, American Indians have a lot to say about
the nature of morality and political justice. The source of these Indlgenoqs discourses
hes 1n tribal oral traditions These traditions — the stories, ceremonies, histories, and
knowledge systems — have a long, venerable history, and tribal explanations of the mora,l
and political only make sense within the normative languages of the particular tribe’s
oral tradinon. American Indians have, time and time again, been forced to bring their
explanations of who they are, and why they ought to be recognized as t'he true OWIners
of therr terntories, nto the white man’s courts Of course, the oral traditions have never
been recogmzed as legitimate sources of legal evidence, so Ametican Indian moral and
political ¢lms have been rationahzed using the language of law }\ hat counts as a legal
explanation does not make sense within the oral traditions. Over time, American
linduans have become mamately familiar with these legal discourses and with defending
the rationality of their arguments m courts of law Still, the natural home of legal
arguments 15 not witlun the languages and utellectual trndltlons of the oral culture. The
dilemma 1s that Indian communities must defend therr rights 1n courts of l%w, but the
discourses they use to justify the legiumacy of thew arguments lies within the oral
traditions of their people. Amenican Indians must be legal experts, bl,-lt the source of
therr moral and political explanations hies withm an intellectual tradivton the courts
don’t recogmze as a legitimate source of legal evidence. This asymmetry characterizes
the contemporary Indian—wlute relationship mn that Indigenous sources of knowledge,
while not recognized as legitimate withm courts of law, must nonetheless be used to
justify the legiimacy of Indigenous legal arguments. ' ' '
The recent Supreme Court case of Delgamuiki v. The Province of British C(j]llmbla (or
“Delgamuukw”) 1s important for Abongmal peoples 1n Canada because the Court 1s, 111
principle, prepared to do something about the status of the oral traditions 1n Canadian
law. The decision was handed down on December 11, 1997, and 1s potentially one of
the most important decisions on Aboriginal nghts in Canada In 1987, the Gitxan and
Wet'suwet’en people of northwestern British Columbia mniated a lawsuit agamnst the
province of Brtish Columbia seeking outright recogmtion of ownershlp‘of thetr
traditional homelands. Their onginal claim in the Supreme Court of British Columbia
was to have the court recognize them as the undisputed owners, and therefore possess-
1ng sole jurisdiction over their territories. For four arduous years the case was headline
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news in British Columbia. But when Justice McEachern rendered his British Columbia
Superior Court decision m the fall of 1991, he sparked a polemical and often volatile
debate on the issue of Aboriginal rights and sovereignty 1n Canada.

One dimension of the Delgamuikw case that 1s worth examining 1s the legal strategy
used by the First Nations m the British Columbia Supreme Court Thewr legal argument
consisted of two parallel arguments that, taken together, would fully justfy their
ownership of their traditional territories. The first argument wmcorporated a legal/
political strategy, and mmvolved interpreting the Royal Proclamation of 1763, the
Constitution Acts of 1867 and 1982, and the legislation surroundimg British Columbia’s
admuttance to Confederation, and argued that the First Nations never consented at any
time during the course of the legal and pohtical relationship to give up therr lands. The
second argument ivolved an Indigenous explanation for ownership, and 1t was, at least
mutially, articulated i the language and traditions of the Gitxan and Wetsuwet'en
people themselves. A number of anthropologists were used as expert witnesses 1n court,
and they explamned the oral traditions of the Gitxan and Wet'suwet'en. “The Gitxan
Houses have an adaawk which 1s a collection of sacred oral traditions about therr
ancestors, histories, and terntorics. The Wet'suwet'en each have a kungax which is a
spiritual song or dance or performance which ties them to their land” (Persky 1998: 26).
Both of these practices clumed to be legitimate sources of evidence for the First
Nations The purpose of the first legal/political strategy was to argue that within
Canadian legal practices and insututions, throughout the history of the relationship,
the ownership of the First Nations” homelands was never justly ceded. The second
strategy was meant to show that, within the understandings of the Gitxan and Wet’su-
wet’en oral traditions, they remain the nightful owners of therr homelands. The first
strategy showed that ownership had never been relinquished by the Canadian political
and legal system, the second demonstrated that the Gitxan and Wet'suwet’en consti-
tutcd legitimate political nations.

Both strategies failed 1n the Supreme Court of British Columbia: the first by the
argumient that the province, at the time of joimng Confederation, inherited sovereignty
over the entire territory of British Columbia, thereby extinguishing any possible claims
of ownershup by Furst Nations In other words, at the time Bnitish Columbia jomed
Confederation they were recogmzed by the Crown to possess sovercignty over all of
the territory. The only serious concerns regarding sharing sovereignty existed between
the Crown and the province; the doctrine of extingushment applied to British Col-
umbna at the ime the Crown umlaterally asserted its soverciunty’ The second argument
was, m many ways, much more disastrous for the First Nations The “evidence,” m the
form of oral traditions, offered by the tribes to justify and defend the ownership of their
territortes, was summniarily disnussed as unacceptable forms of legal evidence for Can-
adian courts. Justice McEachern was vilified by Abonginal scholars and pro-Aboriginal
nights advocates for Ins numerous Eurocentric comnients about the nature of political
societies, culture, and the epistemic relationship between knowledge and evidence.

The Gitxan and Wetsuwcet'en appealed to the Supieme Court. This tmie they
altered therr claim m an important way which, amazinglv. did not seem to cause
much concern at the ume — for either the First Nations or the province. The First
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Nations no longer sought ownership of their territories, but rather sought recognition
of “title” over their homelands. Abonginal title, while being the strongest form of
Abongimal right m Canada (somewhat similar to “tribal sovereignty” in the United
States), 15 not ownership Title 1s a form of recogmtion that 1s firmly situated 1n the
existing Canadian legal and pohtical system. The powers entailed by possessing Abori-
ginal title, while they may be extensive, do not recognize the legiimacy of the First
Nations’ claim to outright ownership of their territories. Once the Gitxan and Wet’su-
wet’en accept that they possess title over their territories, they consent to a particular
type of political relationship. The range of powers entailed by possessing title remains to
be defined and protected within section 35(1) of the Constitution, but there 15 one
defiite shift m the dynannc of the legal and political relationship (at least from the
state’s perspective)” the First Nations unequivocally embed their political identity under
the sovereignty of the Canadian state, despite how their nights are defined and protected
in the Constitution.

This pomnt may be, at the end of the day, uncontroversial, especially 1f a First Nation
chooses to seek title over their homelands. The niore interesting claim, if one accepts
the claim, as [ do, that Indigenous nations niever give up their status as nations 1 the
course of the legal and poltical relationshuip, 1s when First Nations are recognized to
possess title yet they sull assert their status as nations. This leads to another kind of
asymmetry of the legal and political relationship: Indigenous nations can justify thewr
legal and political status mn Canada using the legal and political discourses of the
donunant culture, but 1t’s the explanations generated by the oral traditions that matter
most of the people So the tension between “ownership” and “title” remams a central
issue 11 the legal and political relationship, and the Supreme Court in Delgamunkw offers
very little to resolve the tension.

The Supreme Court ordered a retral stanng that the evideuce the Gitxan and
Wet'suwet'en provided 1 court was meant to establish ownership and not title. But
the Court went on to add that w1 the cvent of a new trial, the court must be more open
to accepting the oral traditions as legitimate sources of historical evidence. This part of
the decision was hailed as a victory for the Gitxan and Wet'suwet’en, and for all
Aborigimal people. The Court also stated that htigation was perhaps not the best
approach for resolving Aborigimal land claims and that a more “dialogical” approach
between all concerned parties 15 preferable. Note that the Court states that the oral
traditions must be accommodated so that they can be used to jusufy Aboriginal title, not
ownership; i fact, there 1s never any mention of ownership The problem for Canadian
courts 15 to find the appropnate relationship between the oral traditions and recognition
of Aboriginal title, and to define the content of Abornginal title as 1t 1s protected n
section 35(1) of the Constitution. The dilemma for Aborigmal nations 1s to have theur
colomal governments recognize the sui generis nature of their nationhood — justified by
the oral traditions — while participating 1n the legal and political relationships dictated by
Western European discourses of law and politics.

Delganitkw 1s supposed to create the juridical space for a legal dialogue that respects
Aboriginal oral traditions as legitimate sources of knowledge (evidence). I'm skeptical
that this kind of accommodation 1s possible. There 1s an asymmetry of justification that
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15 deeply embedded 1n the relationship between Indigenous ways of understanding
ownership and Western European legal and pohtical discourses that define political
sovereignty, rights, and title. Ownership, in the Indigenous context, mnvolves under-
standing Indigenous peoples’ profound connections to therr homelands. The notion of a
“homeland” 1s not simply lands, but everything around one’s world: land, atr, water, stars,
people, animals, and especially the spint world. Understanding the balance 1n one’s world
takes a long time, and one cannot hope to learn these relationships without being guided
by people who possess, and practice, these forms of knowledge. This knowledge 1s passed
on by the oral traditions of the community, and virtually every Indigenous community
practices the oral traditions 1 one form or other, The knowledge gained from the oral
traditions shapes one’s understanding of the world, it gives the world meaning.

The legal and pohtical discourses of title, rights, and sovercignty are not without their
own sources of knowledge. Arguably, the 1dea of political sovereignty and the language
of nghts goes back to Plato and Anistotle, through the Stoics, then on to Augustine,
Aquinas, Vitorta, Grotius, Hobbes, Locke, Pufendorf, Rousseau, Tocqueville, Kant,
Hegel, Marx, Weber, Berlin, Oakeshott, Arendt, Strauss, Rawls, Sandel, Taylor, Kym-
licka, Tully, and too many others to mention. The point I'm making here is that there 1s
a long mtellectual tradition that has created a canon of Western pliulosophical know-
ledge. Many of these thinkers have written about Indigenous peoples. For example, the
discourse of property was developed by John Locke 1 the seventeenth century; it has
recently been argued that he deliberately designed his theory of property to exclude
Indigenous forms of ownership. As another example, Hobbes has a notion of power and
political sovereignty that requires a distinction between a “state of nature” and a “civil
society,” where, incidentally, American Indians are permanently located in the nasty
and brutish state of nature. Immanuel Kant’s views on rationality imply that Indigenons
ways of thmking are urational Hegel defends the view that colomalism 1s a natural
extension of a civil society. Political hiberals view Indigenous rights as a form of nunority
nght, which therefore can be subsumed within a more general theory of nights.

The discourses of nghts and pohtics have therr own intellectual history and to
understand what something means 1s to understand how 1t 15 used within that particular
tracition. For example, the 1dea of a nght 1s central to the political Iiberal tradition.
Indigenous rights, however, cause some controversy among liberal thinkers. If rghts are
trumps, as Ronald Dworkin clanns, then Indigenous nghts, on occaston, may trump
other mghts. This rubs many liberals the wrong way, since nghts are possessed by
individuals, and all individuals ought to possess the same package of nights — this s
how the notion of equality 15 supposed to function 1n a Just theory of nghts. In the
context of nights, for many political liberals, imposing sameness 15 better thai recogniz-
ing difference. Of course, throughout the discussion of nights, especially Indigenous
rights, there 1 no need for the Indigenous voice The normanve force behind the legal
and political understandings of nights and sovereignty have essentially evolved without
the need for Indigenous participation Mind you, Indigenous understandings of own-
ership have no need for Western European participation, either.

The mam difference s, of course, that Canadian and American courts of law do not
have to justify their philosophical reasoning in the discourses of the oral traditions.
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American Indians, on the other hand, must engage 1n legal and political discourses if
they want to survive as distinct political commumuties. The question for the next
generation of American Indian intellectuals, of which American Indian philosophers
can play an important guiding role, 1s: what 1s the just relationship between our oral
traditions and knowledge systems and the philosophical discourses that drive contem-
porary American legal and pohtical thought? Should we leave our oral traditions 1n our
commuruties? Or should we approach the relationship as a commensurable one — all we
need to do 1s find the nght template, the nght theory, to help us explain our stories? If
we choose to leave our oral traditions in our communities, how do we then protect our
oral traditions, and the sovereignty of our conununities, using the language and
tellectual traditions of the oppressor?

These are not easy questions to answer. I belicve one reason why American Indian
mntellectuals have such difficulty making inroads into mainstream mtellectual commu-
nutes 1s that there 1s not enough Indigenous representation. In one sense 1t 15 simply a
numbers game But theie v a deeper 1ssue at stake here that ought to cause us serio_us
concern, especially when we teflect on the nature of the contemporary Indian—white
relacionship. This 15 the problem of survival. If Congress decided to get out of the Indian
business (again), we would sull survive But that 1s not the kind of survival we wish for.
Survival 15 deeply connected to having the American governments live up to what 1s
right and just, and sometimes, when 1t comes to understanding the nature of our rights,
we are the only ones that recognize what 1s a nght and just course of action. Th}S 15
informed by our traditions, but 1t 15 also understood within the context of the Indian—
white relationship itself.

Throughout the history of the Indian—white relanonship, our voices have bee.n
weakened, marginalized, subsumed, distorted, and outnght 1gnored Yet we are still
here, and still confident that our ways of understanding the world are valuable and
necessary for the survival of all people. Our ways tell us that this 1s not arrogance, but an
empirical clann. But to believe that we will prevail despite all odds 15 nave at best and
arrogant at worst We have to, 1 some contexts, view oursclves as Indigenous peoples,
meaning that all tribes have a few things 12 common, namely federal I}'ldlan law,.the
BIA, and hostile state govermments. Thercfore, one responsibility of an American
Indian mtellectual community 15 to defend the integrity, and legality, of tnbal govern-
ments m the hostile mtellecrual community of the donunant culture. It’s not my
mtention to draw boundaries around who does and does not count as an mtellectual
m this context, but it makes sense that American Indians tramed m Western European
philosophy would be 1n a good position to engage at least the legal and political
discourses that drive the American legal and political comniunities,

I have labeled these mtellectuals “word warriors” because their primary responsibility
15 to concern themselves with the way words are used, and the way words form
mntellectual landscapes, yet they must do so as citizens of Indigenous nations. These
people are not “Society of American Indians” type of ntellectuals That 1, theyh do not
go out and get “educated” and return to their conununities as enhghtened individuals
who are ready to take over leadership roles. The intellectual I envision will undoubtedly
spend many years away from home, yet she will, 1n a sense, never have left home. This
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15 because some of our chuldren, if they are guided well, know what the community
needs to survive. These children need to be nurtured from a young age, so that they
grow up with a strong sense of who they are, and what their responsibilities are to
themselves and their commuuuty. They are children who know therr language, their
ceremonies, their tribal history, while understanding that the survival of ther people
depends on knowing how to effectively engage m discourses that are mostly “about”
Indians, or “for” Indians, and not determined by Indians

A community of word warriors 15 a difficult one to 1magme at this pomnt m the
Indian—white relationship. Part of the problem with getting an education, especially one
m philosophy, 1s the 1ssuc of whether one can go home at all. The process itself, the way
one comes to understand the nature of plulosophical inquiry, what counts as rational or
sound, becomes deeply embedded 1n the way one makes sense of the world. In other
words, if philosophy 1s taken seriously, then one’s identity cones up for negotiation.
One response 15 to emphasize the nnportance of the family and community m shaping
the identity of its word warriors, especially at a young age. Yes, word warriors function
n a very lonely place Often, they hie between two cultures, two nations, and I can
imagne at times feeling like they belong to neither. Perhaps word warriors may only be
required for a few generations, like a kmd of strange Indigenous affirmative actuon
policy. But the Indian—white relationship has evolved to this critical crossroads, and as
Delgamunkiw shows, 1f we don’t speak up and argue — convince — and get what 1s rightly
ours, who will?
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REPATRIATION: RELIGIOUS
FREEDOM, EQUAL PROTECTION,
AND INSTITUTIONAL RACISM

Annette Arkeketa

HISTORICAL INTRODUCTION

The American Indian Relhigious Freedom Act 1978 (AIRFA), and the Native American
Graves Protection and Repatrianon Act 1990 (NAGPRA) are laws which became
necessary to protect the religious freedom and equal protection nghts of Native
Amencan people. The struggle necessary to uphold these constitutional nghts made it
clear that the history of federal policies and practices toward Native Americans 1s replete
with mstituttonal racism 1n the treatment of Native American sepulchers (burals).
AIRFA and NAGPRA have met with resistance from federal and state agenctes who
argue that Native American bodies, grave goods, and patrimony 1tems are the property
of state and federal governments. Since the enactment of AIRFA and NAGPRA,
archeologists and Natrive Americans have come together 1 an attempt to repair the
damage done by the unethical and immoral grave-looting that occurred with the
support of federal policies for over 400 years.

The Constitution of the United States 1s supreme law. Withuin the framework of the
Constitution are a list of personal liberties (individual rights) more connmonly called the
Bill of Rights, or more formally called the Articles of Amendments. Most citizens of
the United States take for granted that their rights outhined mn this Constitution arc
upheld and acknowledged, and that laws and policies cannot deny American citizens
thesc personal liberties. However, mcluded n added Amendments are the abolishment
of slavery (Amendment 13), voting nghts for African Americans (Amendment 15), and
votmg nghts for women (Amendment 19). Even though the preamble to the Consti-
tution claums that the Consutution will insure the freedom and equality of all 1ts citizens,
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people of color, women, and non-property holders were onginally not ciizens of the
United States. Hence, the added Amendments have been necessary to protect the nghts
of all US citizens.

The First Amendment guarantees the right of religious freedom: “Congress cannot
pass any law making any religion the religion of the United States, or take away the
frecdom to worship as one pleases” (Cullop 1984: 74). Religious freedom was para-
mount because of a long history of pohtical/religious persecutions suffered by immi-
grants 1 thewr native European countries. Yet, paradoxically, 1t was necessary for
Congress to pass ATRFA m 1978 to guarantee Indigenous peoples of the United States
our rehgious freedom.

The Fourteenth Amendment also neglected to protect Natnve Amerncan nghts.
Because of the lack of equal protection regarding Native American graves, human
remains, and funerary objects, NAGPR A was enacted in 1990 The need for NAGPRA
exposed the practice of institutional racism toward Native Americans.

The excavation of Native Amernican dead and of our funcrary items has been a
frequent and profane practice of pilgrnims, army personnel, archeologists, and grave-
looters for over 500 years. In 1620, Pilgrm William Bradford described m his drary the
looting of Indigenous graves by an cxpedition led by Miles Standish: “and [they] took
with them part of the corn and buried up the rest” (Bradford 1981). As Europcans
invaded the North American continent, they continued to loot Indigenous graves of
sacred food, funerary items, and our remains Unfortunately, most of the exhumations
of the dead and of funerary 1tems have been sponsored by government policy.

Native Americans sce the practice of exhumation as grave-robbing, no matter who
the excavator 1s. Archeologists argue that they are helping preserve the culture of Natve
American people, yet the prinaples of Natve American culture, mcluding our the-
ology, require respect for the remams of those who have passed on. Disinterring any
remains, Native or non-Native, from a sepulcher s considered a disrespectful act and an
assault on the spintual well-being of the deceased, their famuly, community, and
humamty.

Insttutional racism toward Native Americans has the longest history of any racism n
this country. Institutional racisin 1s the practice of double standards taught and advo-
cated at all institutional (governmental) levels of a society. It 1s the msidious, systematic
singling out of a race, and the subjugating of that race by pohicy and pracuce. This
practice dimimshes humanity.

For Nauve Americans, systematic racism began duning the first European immmigrant
invasion across this contment. The policy and practice of externunation of Natve
Americans began with the landing of Chrnistopher Columbus 1 the Caribbean Islands,
and DeSoto’s arrival in Tampa Bay, Florida. Indigenous people were executed when
we refused to become slaves or Christians. European immigrants followed, nulitary
forces greedy for land and resources, colonists caused contmual conflicts with Native
tribes for our land. Eventually, after many wars by the colonists against their native

governments, a group of property holders formed a sct of confederated states that
created federal policies leading to nulitary campaigns to extermunate all Indigenous
people 1n order to colonize our land. Finally, when the federal government realized 1t
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could not extermuate successfully all the Indian people of the United States, 1t created
other policies, hike the Indian Removal Act (Pevar 1992: 4). This act removed many
Native people from our homelands to other parts of the continent. The physical
hardships, hunger, and sickness from the military policy of mtentional smallpox infec-
non, caused great suffering and took an enormous death toll during these forced
nugrations.

Federal policies were issued m the nineteenth century to destroy Indian religions
(O"Brien 1995: 28). The federal government recogmzed that the foundations of Native
cultural strength resided 1n religious practice. Legislators, descendants of imnugrants,
realized that 1f the federal government could destroy the rehgious practices, they could
destroy our cultures. The government ordered a policy of imprisonment for Indian
people who participated mn our rehgious ceremonies (ibid) Colonsal msistence on
forbidding the practice of rehgion at Wounded Knee, South Dakota, caused a massacre
m 1890; some 390 unarmed men, women, and children were gunned down while
performmg the Ghost Dance. “Congress awarded thirty Congressional Medals of
Honor to soldiers of the Seventh Cavalry” for participation 1n this genocidal event
(O’Brien 1995 29).

Durmg these genocidal campaigns of rehgious persecution, many tribes went under-
around with our religious practices. Tubes closed off rehgious ceremonies to non-
Indians, and in some cases to non-tribal members, 1n an effort to preserve our religions.
Talkimg about rchgious ceremonies outside of our preparation for rehgious activ1.ty was
tribally prohibited. Although there have been many books, articles, and recordings of
rchgious ceremonics made available to the general public, many Nauve Americans
today are stll protective of our religious practices. We do not share our most sacred
ceremonucs with anyone outside of our tribal commumties.

POLICIES AND PRACTICES

James Rading In holds that the activity of grave-looting became prolific when sanc-
tioned by President Thomas Jefferson (Riding In 1992b: 15). Jefferson excavated the
burtal mound near his Monticello property, motivated by curosity and what he deemed
“the namc of science.” Because the American public looked upon Jefferson’s writings
about the expropriation of Indian graves with admiration, his grave-robbing activity
perpetuated the practice of opeming Native American sepulchers across this continent.

[n 1867 insticutional policies were enacted by the US Surgeon General to solicit
Indian cramia: “Many of the Snuthsonian’s dead bodies were taken from fresh graves and
battlefields by army personnel under an 1867 order of the US surgeon general,
to procure [ndian crama for government sponsored studies” (Echo—Ha\.Nk and
Echo-Hawk, 1994: 67). Indian crama were dug up and procured by soldiers and
head-hunters, who were generously compensated for their stealing.

Samuel Morton, the father of American physical anthropology, collected more
than 1,000 skulls, ncluding many of Native Americans. He was acclauned for his
work, allegedly proving that American Indians and African Americans ranked low 1n
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mtelligence as compared to Europeans. Morton’s superior race theories supplied an
economically convenient scientific justification for African American slavery. The
notion that Indians were a genetically less intelligent, and a vanishing race helped jusufy
the US Indian genocidal policy of the mneteenth century.

Supertor race theories, although later discredited, supported institutional racism in
the scientific commurmty.

[Morton] nspired American anthropolosts to collect and study Indian skulls. By the
beginmng of the twentieth century large collections of Indian skeletal remains existed 1n
unuversities and other mstitutions through the acadenue world  (Echo-Hawk and Echo-
Hawk 1994: 25)

These policies created federal and state msututions — state historical preservation
offices, museums, and umversity laboratories — that would cventually store and ware-
house nullions of Indigenous remains removed from their graves. Careers m anthropol-
ogy to study these remmmns, artifacts, and grave charactenstics, continuc today.
Archeologists did not seek permussion to remove or disinter the millions of Natve
American people they have stored in their laboratorics. Qur communities do not
approve of these activities, yet our concerns have been so routinely ignored by
mmpertalistic policy that it 15 difficult for society to sec the double standards that exast
for American Indians

Dunng the Great Depression, the Works Progress Admuustration (WPA) recruited
and hired archeologists and local laborers for massive dam and highway projects.
Thousands of Native American human remains were cxcavated and collected  This
was perhaps the greatest era of Native American death collections The late Dr Kimball
Snuth, Fort Hood arnmy archeologist, reported m a personal mterview (January 17,
1999) that most federal mstitutions who acquired the Native dead still have these people
m their insatutions. He explamned that the collection of these remains 1s on such a large
scale that 1t 15 impossible for the archeologists to use all they have m their repositories;
conscquently, only a small percentage of the remains 1n storage are actually studied.

The number of Native American dead held m state and federal repositories outnum-
bers iving American Indian people. According to the 1990 Census, there are 2 million
Native American people in the Umted States. Roger and Walter Echo-Hawk refer to
grave-robbing activity as the “mvasion of the body snatchers”™; they estimate that the
harvest of “Indian dead held 1n museums, federal agencies, other mstitutions and private
collections may be as high as 2.5 nulhon,” and that the “Smithsonian Institution alone
has over 18,500 Indian remamns” (Echo-Hawk and Echo-Hawk 1995: 67). Thus stag-
genng figure 15 extremely difficult to conceptualize. The enormity of these crimes
agamnst humamty constitutes human rights abuse, according to Native Americans and
non-Native peoples.

Repatriation 15 a new phenomenon for Native American people. Tribal people are
overwhelmed by the facts surrounding the profane activity of grave desecration and
looting Despite the intentions of NAGPRA, the responsibility of reburial 15 a new 1ssue
i Indian Country. No other race has had to deal with the absurdity of reburial here.
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Ancestral remains are considered sacred and precious, because our ancestors are the ones
who pass on our traditions to us

During the preparation for the remterment of his people, Tonkawa spiritual leader
Don Patterson gave an emmotional and moving speech stating that our language does not
have a word for reburial, and the question arses as to what the proper procedure is
(meeting with Dcll Web Corporation, AIREC, Tonkawa Tribe, Georgetown, TX,
March 8, 1996). Repatriation has become a new ceremony for Native Americans and
onc that expresses feelings of spiritual distress.

The passage of AIRFA and NAGPRA has made 1t possible for Native Americans to
deal with federal mstitutions that mnitially refused to recognize the federal mandates.
These institutions have since begun work to repair their inhumane activities over the
past 400 years.

Religious freedom, equal protection, and property rights did not protect Native
American bunal sites. Native Americans became victims of a double standard of
Euro-American (white) looting James Riding In, a Pawnee scholar, writes:

While depriving Indians of burial nghts white society has jealously guarded its own dead
through the statutory process . Unul the 1970s non-Indians saw nothing wrong with
the practice of taking bodies and burial offerings  (Ruding In 1992a: 101)

Before NAGPR A became a law, a common double standard used by the US Army was
exposed when a non-Native cemetery site was inadvertently disturbed by environ-
mental factors/military exercises The army was willing to move the cemetery site if
needed, and rebury the non-Native dead within days after the disturbance {(with new
coffins, if needed, and grave markers). Yet when a Native gravesite was disturbed for
similar reasons, the army archeologists would excavate the Native person, and take the
remains to their laboratory to be placed n their repositories (Shiloh Perkins, telephone
mnterview, April 25, 1999). Now NAGPRA stipulates that the army must notify tribal
authornties when bunal sites are disturbed However, this process 1s still problematic
because tribal resources are himited, and tribal representattves are not always available to
travel to these locations right away. While NAGPRA 15 a beginnmg for repatriation,
clearly, there are still processes that need to be taken into consideration concerning these
types of situations.

Native American gravesites are also a treasure for grave-looters. The institutionalized
market for Native American “artifacts” made looung Nanve graves a profitable en-
deavor. Museums, auction houses, and flea markets are common trade markets for
Native American remains and funcrary objects. A list compiled by Awenican Indian Art
Magazine reveals total sales in the six figures for Indian artifacts (Johnson 1996: 158-9).
Pictures are often used in these types of advertisements to reveal ornate, one-of-a-kind
artifacts The traditional burial practices of most tribes mclude dressing and adorning
their dead relatives m their finest clothes, jewelry, prayer paraphernalia, with tools, food,
or other 1tems they will need to usc in the spint world. Grave-looters plunder these
sepulchers, and Native people become aware of this bounty when they sec museum
displays, auction brochures, and mventory reports.
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ARCHEOLOGISTS, LAW, AND REPATRIATION

The repatriation of Nanve American human remams and funcrary objects began with
the persistent support of Native Amernican Rights Fund (NARF) attorneys, Native
American Indian orgamizations, tribal leaders, Native scholars, spintual leaders, Indian
archeologists, Indian anthropologists, state senators, Congressmen, and non-Indian
people who supported Natives on this 1ssue. Roger and Walter Echo-Hawk explan
how the movement for repatriation began across the country before the enactment of
NAGPRA. The lustoric landmark case of the repatriation of the Pawnee i Nebraska
began the national movement that became the framework for NAGPRA. The insti-
tutional racism exlubited by the Nebraska State Historical Society (NSHS) office motiv-
ated the repatriatbon movement and was a grim renunder of past atrocities against Native
peoples during the batter times of war and of removal from beloved homelands by the
federal government. The refusal of the NSHS to return Pawnee dead for rebunal left the
Pawnce with no other choice but to take the lead 1 the repatnation movement (Echo-
Hawk and Echo-Hawk 1994 60). They took up this cause and carried 1t to success with
tenacity and perseverance to msure the repatriation of all Native Americans, begimung
with the state of Nebraska, and leading ultimately to the enactment of the federal
NAGPRAIaw. The hostile conduct of the NSHS director Janmes Hanson renunded Native
Americans that the roots of nstitutronal racism were alive and well on the central Plans.

During the 1980s Lawrence Goodfox, Jr., was president of the Pawnee Business
Council. Upon heanng that the NSHS had thousands of Indian remaus, including
Pawnee, he began to mqure about the Pawnee dead, and requested that they be
returned to the Pawnee for reburial. The request came back with arrogant claims that
the NSHS owned the Pawnee remams and accusations that the Pawnee wanted the
remains back to sell for profit (Echo-Hawk and Echo-Hawk 1994: 60).

The NSHS also blocked public records that the Pawnee had requested to determine
how many Pawnee were at the NSHS, so as to reveal and document grave desecration.
After three orders from the State Attorney General’s office to open the records, the
Pawnee found that the graves had been opened without court orders sanctioning the
removal of the bodies. The NSHS stll refused to return the remams. The Native
American Raghts Fund fought the legal battle, for the Pawnee tribe, which led to
Legislative Ball 340 in the Nebraska state legislature to protect graves and to require all
museums 1 the state, mncludimg the NSHS, to honor tribal requests for the return of
their dead. The bill was authored by Senator Ermie Chambers, who stated that

everybody on the face of the earth 15 allowed to be concerned about what happens to the
remains of their ancestors . except the mdigenous populavions of this country And the
purpose of this bill 1s to correct that. (Echo-Hawk and Echo-Hawk 1994 65)

Nebraska Legislative Bl 340 passed with overwhelming support from the ciozens

of Nebraska. Opponents were a small group of anthropologists who were bitterly
hostile to 1t. On September 10, 1990, the Pawnee Tnbe reclaimed the remains of
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more than 400 tribal ancestors from the NSHS museum. Robert Peregoy, NARF
attorney who led the Pawnee efforts, described the reburial as a hard-fought victory
(Peregoy 1992). Yet for American Indians this victory was just a beginming,.

Though non-Indians have begun to support repatriation across the Umted States, the
scientific disciplines of anthropology and archeology oppose the new legislative act,
NAGPRA. Arrogant resistance and bitter opposition, mirroring the attitude of the
NSHS, 15 expressed nattonwide 1n repatriation review committee testimonies, in
academic papers, and archcology journals As Natve peoples, we endure patromzing
and condescending complants from non-Indians, claiming that the scientific data
obtamned from Native American dead will be a valuable resource lost to the world
Native Americans have always wondered what the scientific value has been of all this
rescarch. As Native Americans continue to recover from the social, mental, material,
and spiritual assault of past genocidal atrocities comnutted against us by the federal and
state governments, we have a night to understand what sigmificant sciennfic value 1s
attributed to our ancestors’ remamns. Will sciennfic data help us recover from the
genocide by the federal government? It seems unbikely that they will help humans
eradicate disease, hunger, or poverty.

Vue Delona, renowned American Indian scholar and distinguished Lakow activase,
argues against the arrogant appropriation of the scientific community:

the scientific community has never provided Indians with hterature showing how experi-
mentation with Induan remains s necessary, proper, or benefictal — archacologists have
never given the public a satisfactory explanation for why Indian remains are more valuable
than those of other people . .1f this brand of study 1s as unportant as archacologusts claim,
then this same type of inquiry should be launched 1n ciaes and towns across the nation to
uncover mformation regarding malnutricion, premature deaths, and other human afflie-
tions Such a course of action would surely tngger an immediate public outery  (Rading
Tn 1992b: 26-7)

While Deloria questions the institutional racist practices of archeology, osteologists
Jerome C Rose, Thomas ] Green, and Victoria D. Green (1996) argue “the loss of
these collections will be a detriment to the study of North American osteology, but the
inventory and repatriation process has increased the number of skeletons studied from
about 30% to nearly 100% ” There 1s no clear explanation of how any of the osteology
studies have benefited Native American people, other than to help :denafy the cultural
affiliation of human remains for repatriation Technology has made 1t easicr to collect
technical data needed for reports because of NAGPRA. The detnmental effect of
NAGPRA, scientists fear, 1s that they will have no American Indian bones to study.

The Native American dead whose remains gathered dust in scientific laboratories for
decades (or centurics) arc now bemg studied because of the repatmation movement
Federal monies are now available for the scientists to hurry up their testng and research.
If NAGPRA had not been enacted, the Natuve Amencan dead may have sat 1 these
scientific laboratories for many more years.

Rading In clanns that archealogy 1s an impernialist and racist endeavor, and the reburial
of human reimans 1s a fundamental human nght. In his view collecting data on Native
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American remamns 15 unethical and mmmoral, and data collected from archeological
research should be removed from universities and libraries because of their unethical
acquisition (Ferguson 1996: 73). Native American people understand that our ancestors
mean nothing more to the scientific community than data or hypothetical projects Our
sacred remains have been treated with gross disrespect, and stored in boxes and drawers
mn clinical laboratortes. The discovery that our relatives are not treated with respect 1s a
spiritual assault. Riding In proposes a ban on publications acquired through unethical
means as an appropriate action to begin the healing of the spiritual assault felt by the
descendants of the Nanve American dead.

Human rights activist Rigoberto Menchu, at a conference 1in Georgetown, Texas, an
February 5, 1999, when asked what 1t would take for society to be forgiven, responded:

forgivencss 1s strictly hnked to truth and justice  1If someday I could take one of the
perpetrators to justice then could I say that this 1s justice because T am one of the people

victimuized 1t 1s not our responsibihty to ask for forgiveness . human nights should be
enforced. (Menchu 1999)

This message speaks for Native people and how we feel about the harvesung of our
dead. As victims of a double standard for human rights protection, we will continue to
work for our human rights enforcement.

Archeologist Larry J. Zimmerman, a repatriation supporter, testifies that he almost
left archeology after hearing one of his colleagues say that “the only good Iudian is an
unburied Indian” (Riding In 1992b. 28). The racist remarks mndicate the backlash that
occurred when the repatriation movement began to recogmze that more archeologists

were willing to cooperate with Native Amertcans to support repatriation. Riding In
reports that

one Princeton University professor of anthropology recently noticed that Tudians continue
to be the vicums of a practice that 13 without scientific or moral justification . Many
scientists now agree that there are no overniding reasons to retan collections of recent
Iindian remains. Little research 1s doie on these collections, and little new has been learned
from them. (Ruding In 1992b' 28)

During the twentieth century, some Native Americans have become professional
anthropologists and archeologists, and are leading our people m the repatriaton move-
ment. Some non-Indian archeologists and anthropologists are also dedicated to the
repatnation movement It 15 wich their help that Naoive American remains desecrated
for 400 years are finally being returned to sepulchers. In an ironic twist of crrcumstances,
these professions have become an important resource for Native American people as we
travel to rebury our dead. Unaccustomed to the chnical and 1asttutional scttngs m
which our dead are held, spiitual leaders are relieved when they meet Natve American
archeologists, museum curators, or representatives froni the community who are Native
American and are directing these mstitutional repatriations.

Traditionally, for Native Americans, the responsibility for the dead 15 reserved for
tribal people trained to handle sacred occasions. Native American professional arche-
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ologints, anthropologints, and museum curators are seen as courageous and necessary
today They take on the responsibility to dismantle the racism and imperialistic dogma
they know they will encounter from non-Indian colleagues. Dr Dorothy Lippert 1s a
Choctaw woman and an archeologist who just recently began her work at a museum 1n
Houston, Texas. She reported (personal interview, 6 February 1999) that she braced
herself because she knew she would confront the old possessive attitudes of archeology
as she began her work for repatriation and the new federal pohcies of NAGPRA.

The process of NAGPRA is outhned 1n the act. In 1995 1t was mandatory for all
mstitutions to submit a summary of the inventories they had of Native American human
remains, funerary objects and patrmony 1tems to the NAGPRA Review Commuttee
and to the tribe to whom the remains belong. The request was overwhelming to most
mstitutions because resources were Iinted, or (later) because not all museums and
archeological laboratories had money for the task. The review comnuttee gave a one-
year extension In 1997 the Native American Review Comnuttee met and federal
agencies gave a report on the progress they were making to complete the inventories
The Departnient of the Interior, the Department of Transportation, the Department of
Agniculture, and the Department of Defense gave reports of compliance. Most of the
agencies who had Nauve American remains also had a “land base” on which they
restded. For mstance, nulitary nstallations, national parks, and the Bureau of Land
Management had sigmficant mventortes of Nattve American remaims.

The NAGPRA Review Commuttee meets two times a year across the United States.
This schedule gives Indian commumties throughout the country an opportunity to
attend, hear review committee recommendations, and make public comments.

Fort Hood, Texas, the largest nulitary reservation 1n the United States, 15 one of the
few federal agencies that have taken action to help mn the repatriation of Native
Amcrican remaimns. The Comanche National Indian Cemetery was established n
1991, mmuated by the late Dr. Jack Jackson, who was the staff archeologist at Fort
Hood when NAGPRA comphance cfforts were being imtiated there. Dr. Jackson, with
the help of his assistant, Kimball Snuith, and American Indian Resource and Education
Coaliton Repatnation chairman, Shiloh Perkins, began the task of designating a
cemetery site on Fort Hood. With the help of Comanche Tribal chairman, Kenneth
Saupitty, and spiritual leader, the late Woogie Wachetaker, they founded the site. A
Memorandum of Understanding (MOU) was written and signed at Fort Hood, by the
Army, the Comanche Otipoby Cemctery Comnttee, and the American Indian Re-
source and Education Coahtion. The first repatriation was held m November 1991,
with the rebunal of 49 Comanche children. Thewr grave was found on Fort Hood and
had been desecrated by looters. Theur skeletal remaims had been scattered over their
gravesites. Smce the Comanche tribe’s repatnation, the Tonkawa people, Coahultecan
people, and Kiowa people have repatrated thewr people at Fort Hood, which was once
the home of these people as they hved nomadically across the plains.

Fort Hood lhas set a precedent 1 the repatriation of Nanve Anierican remains on
federal property. The cemetery 1s maintained by the American Indian Resource and
Educatton Coalition, a non-profit state-wide orgamzation dedicated to the human
nights of Natuve Amencan people 1n education, repatrration, and the law. The ntent
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of the MOU between the three parties was to msure comphance with NAGPRA, but
more importantly, to provide our people disinterred in that area with a reburial close to
where they had their onginal sepulcher, and to seek protection from further looting of
their graves. The army has placed a fence and other secunty measures around the area to
protect the cemetery.

The journey for Indigenous people to reclaim our ancestors 15 also a reclamation of
our constitutional rights. The passage of AIRFA and NAGPRA becanie necessary to
guarantee these rights.

Our Native American ancestors who have been disturbed in their sepulchers are now
returming. These ancestors taught us the ceremonial respect of burial. The significance
of these ancestors has been one of spiritual guardianship and guidance for Native
Americans today. Our ancestors are the ones who showed us how mcredibly powerful
are the spiritual forces 1n our land. Our ancestors once again are watching out for the
well-being of their children. In a symbolic way they lead humamty n a stuggle to
protect human rights for all people. Now the children of these great people are
returnmg our ancestors back to the carth, where we belong.
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ETHICS: FROM AN ARTIST’S
POINT OF VIEW

V. F. Cordova

When a young person finally makes the decision to become an artist he, or she, takes
on a new persona The persona, or role, 1s that of an mdividual who 1s separate and apart
from lus community. He dons new apparel — usually something which will be found to
be annoying to the community The new persona requires a new attitude: one
of extreme egocentrism. The artist’s role becomes a means of finding a unique form
of “self~expression” because art, if 1t 1s anything at all, 15 the ulomate form of
expression

But the arust 1s another society 1s seen m a totally different hght. An arost need not be
a Bohenuan on the fringe of society, and perhaps more related to the madman than to
the healer and the scientist. The artist, like the scicnust, 15 a seeker of knowledge. He
examunes the world and portrays what he has learned 1n order to share that knowledge
with his community

The role of an artist need not be that of someone trapped 1n a stage of semi-
adolescence. He can be a thinker particularly adept at showrmg what he has thought or
discovered about the world around him.

There 15 a background to this latter description of the artist just as there 1s a
background to the former. The backgrounds are embedded in metaphysics: a specific
way of defining the world.

The artist who strives to show himself as a disrupter of the world sces himself as
portraymg the chaos wluch 1s mherent 1in the umverse. All order 1s mere appearance,
unreal, and of a contingent nature. Order 15 dependent on the whim of a god, or gods,
who proclaun, “Let us create. . .7 Exastence, 1tself, 1s contingent upon the whim of the
gods. If there 15 order 1in the universe after the 1mtial creation it, too, 1s of a dependent
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and arbitrary nature. The artist, alone, sees the inherent chaos and flaunts it, forces it
upon the unsuspecting viewer.

The artist as scientist operates from a different set of metaphysical constructs: there s,
essentially, an orderly umverse. It 1s an acuve, moving, living universe, and that motion
occasionally exhibits chaos. The chaos, too, 1s essential' 1t 15 a readjustment, a resetthng
of the universe. Chaos 1s temporary, order 1s dommant Humans are disturbed by the
chaos — the unknown, the unpredictable. It 1s the role of the artist to find the underlying
stability in chaos i order to help his viewers understand chaos as well as order

The artist as disrupter 1s the Western artist. He 1s either a creator of order 1n a chaotic
uriverse or a skeptic who throws back the veil that masks the chaos. He 1s, lnmself, an
example of chaos — going beyond what he sees as the arbitrary nature of his community
by exposing his own innermost sclf as sheer chaos

The arust as scientist, even as healer, 1s the Native American artist, he 1t 1s that
occupies the ordered and measured umverse. He represents a pomt of stabihty that
endures all change, absorbs and transforms all chaos

The artist in the Nanve Amencan commmunity 1s not an ahienated individual pleading
for understanding for his own and, thereby, umque view. Native American commu-
nitics do not disregard the umqueness of the wdividual. The umquencess 15, however,
a mere given. No other mdividual 15 hike the one individual. But the individual 1s a
product of the group that produces and nurtures hun. The mdividual appears amudst
a group of known indivaiduals: he may have the eyes of his grandfather, the hair of an
uncle, the walk of a distant cousin, the temperament of an admured indrvidual. But he
enters the group as an unknown that must be molded mto the form of a human being
that 15 recogmzed by the group.

The Western individual 1s seen as essentially complete when born It s from this sense
of an individual as “pre-formed” that the concept of a “true self” may be derved.
Society exists, not to assist i the creation of a human being, but to abolish the
umqueness of the mdividual. Each mdividual, though potenually a posiive force for
the group, 15 1n need of tecaching, traimng, molding, before he can accomphsh anything
of value. Without the traming, or “disaipline,” the individual may be a negauve force.

The Native Amernican, as well as the Westerner, realizes the need for what we call
“socialization.” But the approaches are different. The Native Amenican waits to see
what the new compilauion of the group’s genetic niaterial has produced Many Native
American groups do not consider children under the age of 5 as “real” persons. The
newborn 15 merely humanoid and must be meroduced to the mores of the group under
the dictum that “he has never been here before ” There 1s no attempt to “mold,” or
“tram,” the mdividual mto what the group wants. The individual 1s scen as having
brought particular gifts into the group. The group need only offer opportunities for the
child to exhibit hus talents. The mtroduction mto the group consists m the development
of the chuld’s awareness of the consequences of his actions on others. It 1s when the child
exhibits such awareness (around the ages of 5 to 8) that he 1s counted as a “real” person.

By the age of becoming a “real” person the child has also shown some particular
mterests 1 certain ficlds of endeavor The artist in a Western community 1s a resule of
traiming. There 15 a stigma of sorts attached to the arust who does not undergo such
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tramning that 1s summed up in the phrase “self-taught.” Most Native American artists are
of the self-taught vanety because of the path that is followed 1n becoming an artist.

The artistic chuld will be encouraged to associate with an adult that exhibits the same
type of talents. No one “teaches” the child how to do anything. “Being” as an artist 15
not a matter of learning a few techniques — it 1s a way of bemng.

As a chuld T was encouraged to visit a grand-aunt who wrote. She taught me nothing
in the manner of saymng, “First, you must...." Instead [ watched what she did 1 the
course of her day Another grand-aunt liked to do embrowdertes, and T watched and
experimented. She pointed out frogs hidden under strawberry leaves along a ditch bank.
She taught me the joys of observation m long, ambling walks culmmating with a
popsicle while we dangled our feet 1n an irrigation ditch. I watched her observations
turn mto embroidenes.

Today, when I encounter those who see what I do and then ask me for the name of a
sutch or the techmque, T am speechless The sutch appeared because 1t fits. The
technique appeared because 1t was the only thing that would work in a particular
crreumnstance.

There 15 no distinction made 1n Native American societies between those who are
called artists and those who are not All people 1 traditional socicties were expected to
know how to make things. Some people got very good at some things and chose to do
those tlhings while leaving other things to other people (Somewhere along the way,
perhaps through continued practice or through inchnauon, others recognize the fact
that a parucular craftsman has reached a state of art.) The maker of such things does not
declare himself an artist The utle 15 a label that others use 1n recogmtion of particular
accomplishments.

An artist, the inchvidual, has a certam responsibility m the commumty. The talented
mdividual 1s not seen as a “self-made” person The talents are more likely the result of
genetic chance. What the artist has 1s the result of a gene pool and the admimistration of
the group. The artst has the responsibility to share what he does with the group. He
cannot be stingy or self-centered.

The Native American artist 18 not, as 13 often the Western artist, seen as an excepuon
to the rules of the commumty. He cannot excuse his behavior on the grounds that he 1s
“an Artist.” He does, instead, bear a greater responsibility to the group And this again s
dependent on another metaphysical factor.

The Native American world 1s a world 1n constant transition — the world, 1n other
words, 15 not a thing made once and fimshed It 15 always m the process of being.
“Bemg,” for the Native American, 1s not a static state but one of motion and change.
The human bemg 1s part of the universe — he 15 as much a part of the wmverse as 1s the
butterfly mn the theory of chaos. In chaos theory there 15 nothig that exsts i1 1solation
from anytlung clse and there 1s no acuou that does not bring mto exastence a reaction: a
butterfly flapping its wings in Honduras sets oft a series of events (waves) that might or
nught not culmnate m a hurricane n Flonda. Every acuon of a human bemg has a
consequence.

The arust, m brninguig forth new creations, 1 cffect 1s assisting m the creation of the
world. It chaos 1s disruptive to human beings, why would the artist bring chaos into the
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world? If beauty and order are conducive to human well-being, why would he not
bring nto the world more beauty and more order?

The idea that humans affect their world 1s not a minor 1dea 1in a Native American
view What 15 said 15 brought mnto being. In the West, imaginative excursions are
encouraged: that, 1t 15 thought, is the source of creativity. In the Native American
view 1magination 1s also subject to disciphine What [ 1imagine may bring harm into the
world — 1f I not only hold the thought or the image but also give 1t substance, I am
responsible for adding to the world a new thing. If [ portray uglmess, I have thrown 1t
into the world and it, too, will have consequences. The ughness to which I give
substance on my canvas niay, like the butterfly’s wings, have tremendous consequences.
This does not mean that I cannot be creative. Creativity implies working something
mto a new fashion.

There 15 a Navajo chant that speaks of Beauty. It 15 a chant that encourages one to
“walk 1 beauty™:

In beauty (happily) | walk

With beauty before me I walk

With beauty behind me T walk

‘With beauty below me 1 walk

With beauty above nie I walk

It 15 fimshed (again) 1n beauty

It 15 fimshed w beauty.

(Washington Matthews, [translated from] The Night Chant

[1900s], quoted by Ruth M Underhill in The Navaos.
Norman Umniversity of Oklahoma Press, 1956, p 212)

The chant has a dual purpose: (1) 1t reminds one that the world 15 a place of beauty; and
(2) 1t renunds onc also to add to that beauty.

For the Native American there 15 not, nor can there be, a distinction between
esthetics and ethies. The urverse 15 a good thing — the goodness 15 iherent in the
fact that the moving, hiving unwerse operates on the principles of balance and harmony.
The human being, a part of that mimverse, also holds to thosc prizciples. In art and 1n hfe
the role of the human 1s to mamntain balance But balance, again, 1s not stillness; 1t cannot
connote anything static.

My father described life as Iike constantly shifting sand. On that shifting sand I lay
down a barrel and on that barrel I place a board. My duty 1 to stand astride that plank
and mamntamn my balance as the sand shifts. My actions can be neither sudden, nor
erratic. [ mamtain my balance by mametaining a certain harmony with the motion that [
am reacting to. If violent action surrounds me, I maintain my stance, knowing that the
action 1s only temporary. It 15 also necessary that I exanune 11y own actions as a possible
source of such action. Have I, even unknowingly, contributed to the creation of
violence? If there 1s ughness around me, can I counter that with the creation of beauty?

In the West, the works of an artist are nearly meaningless. The artist 1s not a co-
creator of the world. He 1s, at most, an entertamer In Native America, the artist 1s a
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scientist showing what others have not previously seen. The artist is a healer — bringing
us mnto harmony when we nught have fallen away.

The sand panting 15 a healing ceremony performed to bring back the afflicted
mnto balance and harmony with the world

The canvas pamntings arc a display of order. An ordernng.

The jewelry 15 a creanon of order

The rug 1s order.

The prnciples of esthetics and of ethics are balance and harmony — beauty. The
principle of the artist 15 responsibihity. As co-creator, as healer, as scientist
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had reached 1ts apex and the years of Abstract Expressionism — a major influence on his
early work — were far behind. What appears m the honizon paintings, then, 1s less a

ALONG THE
HORI ZON AWO RLD concern for breaking free of any tradition ~ be 1t acaderme or cubist — and more of
A P PE AR S: G—E O R GE M O RRI S O N : a meditation on his place of origim. Yet, despite his unquestionable Ojibwa hentage,
" complete with 1ts obvious

Morrison does not engage in so-called “Indian Pamnting,’

A ND T HE P UR S U | T O F A N symbols of “Indian” culture. On the contrary, Morrison’s “authenticity” comes through

AME RICAN INDIAN E S THETI C the act of pamnting iself. As such, he shares m the reverence of nature, including

the lake, which 15 common to the Oybwa tradiion Fowever, that reverence 1s
expressed in a very mdividual language, which 1s consistent, not only with the tenets
of Abstract Expressionism, but also with a native culture that valucs dreams as a source
of msaght and nspiration. Morrison, m fact, accounts for all of his pamtings as
having emerged from his imagination, which 15 really, he clauns, a connection to his
“subconscious.” The result of this technique, which 1s probably better described as a
’ Lifestyle, are pantings that maite an immediate effect, free of the burdens of narrative.
) “You didn’t have to look for a story 1n the picture,” as Mornson asserted. “You could
look at an abstraction and have an immediate reaction” (1998: 75-6). It would be
this kind of response, a concrete moment between pamnting and viewer, which
Morrson would create mn his Horizon Series. In other words, Morrison would bring
mto his pantings the kind of feelings he experienced between Lake Superior and

EEES

David Martinez

»‘ himiself
W Upon entering a eallery filled with Morrison’s pamntings, you enter a place m which
TILjJ The Opbwa artist George Morrison once said: “I behieve 1n going back to the magic of tlme}and space lboosz;n urg to become movemenf Morrlsor?’s pamtmgspmake you feel
p the earth and the lake, the sky and the umverse. .. T beheve 1n that kind of rely rion. A Lake S sven 1f h cen the lake befc Th t
} rehigion of the rocks, the lake. the water. the ey’ (Mosron 1998, 29 Wh Mg . ake Superior even if you have néver seen the lake before 1n person e pamtings
5 really worshiped was the sple,ndor of Loke S . :29). at Morrison instead are an experience m their own right. Wathout any recognizable referents,
f[:} pamted, Indeed, 1t would be the 100mm‘ reseFr’leel()rE L}llpol;l \(;v ose shores he hved and Mormson cvokes a world before there were humans and language, so that these
:"j chores Mormson was born. which Wojdpmq Pcl) this body of water, next to whose works appeal first to the senses before they tantahze the mtellect. James Billings, n
:g known collectrvely as the :‘Honz S ! pire 19. most interesting body of Work, an approprately small anthology, titted Mornson’s Hornzon, described his reaction this
i S on Sertes 7 What distinguishes these pantings is the way:
way m which Mornson summons the many moods of the lake with the clusve
roosli}?f?}akzy?)fnZbiltlrzClillfjliiler]lfg-tint]ic;;01::[2(();:15(1);;tcisltilie;ltl—ll(e‘ ‘Spllrl\t IOf t}'le lake by These pantings are scanned from left to nght, from bold and,aggresswe motfs to subtle’,
compelling subject, which 1 1 . akes the horizon such a mare passive unmagery. Eventually one s led mto the artst’s quiet mood. Mornison’s
g subject, s really not a subject in the same way that a lake or a forest 1 small works require close attention, bringing you mto the color and light of the moment

he's captured His works evoke meditation, the mood which created them. Once breathes
more deeply, more slowly — the deeper the breath, the fuller the work, the deeper
the breath An ambient thythin of self-sustained spit stirs the subconscious  (Morrison

etal 1998: 21)

a subject? Morcover, what 15 implicd by Morrison’s reverential attitude toward Lake
Superior as a sacred place? Lastly, in what way 1s Morrison using the vocabulary of
abstract pamting that 1s consistent with his Onbwa tradition?

According to Morrnson, the phenomenon of the honzon has been mfltrating
has mmgm.atlon stnce he began staymng n Provincetown, Massachusetts, during the
1950s, while taking breaks from the art scenc in New York. It was 1n Provincetown that
Morrnson apphed hus skills as an abstract artist to the found objects he discovered alon
the New England shore, such as whale bones, starfish, and shells. Nonetheless th§
horizon would not actually emerge as a conscious subject until toward the latter, part
of Mortison’s long career, during the 1980s and 1990s. By then, he had long since found
his home at Grand Portage, near the lake that the Ojibwa named “K;tcln—Gann ”
Furthermore, Morrison created his horizon paintings at a time when his own styie

But how does the horizon 1tself, as a natural phenomenon, play a part in creating
such reflective moods? I other words, what 1s a horizon? Of these small-scale, intimate
paintings, which all contain a horizon e about one-third of the way down the canvas,
Mormnson said: “1 thuik of the horizon as the edge of the world. .. From the honzon,
you go beyond to the unknown” (Mornson et al. 1998: 34). Unhke Pascal,
though, Morrison was genuinely fascinated and cven comforted by the vastness of
space, because 1t 1s along the horzon that the “mystery” of life appears. However,
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before we delve deeper 1nto that mysteriousness, we need to consider the horizon as a
natural phenomenon and, more speafically, as a motf for organizing space in the
panting.

According to Edward S. Casey mn Getring Back ito Place, the horzon is the ultimate

orgamzer of place. More specifically, the horizon 1s contingent upon our sense of
nearness and farness with respect to our orientation within a given place. In other
words, the horizon results from the lived-body taking its place and orienting 1tself to the
surrounding directions of the environment m which 1t dwells. Tt 15 through the hived-
body, Casey argues, that our sense of direction emerges. For as we move about a place,
the various objects that make up the place are constantly arranging themselves 1n our
perceptual field as before or beside us, above our heads or at our feet, close to us or far
away (Casey 1993: 48). In turn, one remembers the placing of objects 1n terms of how
they relate to certain landmarks that seem to dominate the landscape, such as a village, a
mountain, a stream, a cliff, or a lake. It 1s within these surroundings that we witness the
nising and setting of the sun and moon, the slowly shufting patterns in the stars, or the
place front where storm clouds appear. But without the lived-body assunung its place 1n
this scene there could not be any directions because a direction presumes that something
needs directing, be 1t a human in search of game or ammals 11 search of a winter home.

“Long before we learn astronomy or geography (much less modern physics),” Casey
writes, “we already have reliable orientational knowledge of these places; thanks to our

‘knowing body,” we know how to find them and live 1n them, how to be here 1n their

presence” (Casey 1993: 52). This 1 to say that our bodics remember the paths that link

the components that makeup our world, ncluding the views that arise along the way,

mdicating that we are headed 1n the nght direction In the case of George Morrison and

his return to Minnesota from New York, his then wife, Hazel Belvo, recalled that when

they were looking for the right place to build a2 home and stucio, they were told by an

Opbwa spiritual leader, “when your magic appears to you, you will recogmze it”

(Mornison et al. 1990: 27). It was at that pownt that Morrison and Belvo discovered

Red Rock. It would be here at Red Rock that the Horizon Series would emerge.
Moreover, the word “here” 1s emphasized as a term defining place because 1t 1s being here
from which our knowledge and understanding of place truly derves.

It 15 from here that we ultimately orgamze our perception of the world, at least as we
experience it. We may have longings to be elsewhere at times, but even these episodes,
be they induced by homesickness, being lovelorn, or the yearning for adventure, are
mneluctably oriented towards the fiere at which we are always abiding. Implied 1n this 1s
the suggestion that harmony 1n one’s life prevails only when the here in which we
happen to be comncides with the fiere where we want to be. For an American Indian,
that usually means bemng 1n the place — a homeland ~ created spectfically for your
people. In many creation stories, a people’s homeland was created out of the watery
depths that existed before there was any earth, sun, moon, or even people. Basil
Johnston, i The Manitous, speaks of Kitchi-Manutou, “The Great Mystery,” as the
power that created the world as a fulfillment of hus vision, which 1s to say that Kitchi-
Manitou dreamed the world 1nto existence. This world would be flooded, and as 1t sank,
taking all hife with 1t, a new being was born 1n the skres. Sky Woman would emerge as
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the female god who created the next world in the manner set, by Kltchl—l\;[lanétou. Slty
Woman, according to Johnston, took the earth from Muskrat s,paw, after ; (;)V?fmez
the depths to retrieve 1t, then spread 1t around the nim of Turtle’s back, Evh\c))V ado te}zen
the top of his shell as the foundation for the newly created“world. Sky oma}jl t
breathed life 1nto the land, infusing 1t with the powers of gl'v,l,ng life, nourss n.1en ,
shelter, instruction, and 1nspiration for the heart, mind, and spirit (]czh'nston 1995.1xv—f
xv1). In turn, Gerald Vizenor recounts, nx The People Named the Chippewa, a tale o
Naanabozho, a trickster figure, who after the great flood has destroyed the previous
world 1s found atop a tree with water floatng up to his mouth. Naanabozho soon
noticed other animals m the water, such as a beaver, muskrat, and otter. One by one,
Naanabozho asked each ammal to swim to the bottom of the ocean to find some
“earth,” out of which could be made a home for them all. Otter and Beaver failed, butf
Muskrat returned with some earth 1n his paws. “Then the trickster took the g}rlams}i)
cand 1n the palm of his hand and held them up to the sun to dry them ouF.leer}]lt f
sand was all dry, he threw 1t around onto the water. There was a hietle islan ‘tde?l
(Vizenor 1984, 9). What 1s important to note here 1s that Naan'abozho re-created the
world m 1mitation of both Kitchi-Manitou and Sky Woman, sinular to the way y;u
retell a story mn your own words Thus, the Story of Creation tself 15 a creative alct. s
Gerald Vizenor asserts; “In the oral tradition, the mythic orgins of tribal peop ed‘ilr(e1
creative €xXpressions, origmal eruptions 1n tune, not a mere recitation or l:(ti r;cor Ce
narrative 1 grammatical tune” (1984: 7). Consequently, stories are never tor‘ : t 1et satn}:IS
way twice because doing so would elimnate the spirit of creation that 1s integral to
klrll\(/ilcc))rfrfstcc))rrl}:nlbues his paintings with the lessons of the Opbwa o'ral tradltion‘.‘ He nevcrf
paints the same lake twice “I am fascinated by ambiguity,” Morrison states, “‘change o
mood and color, the sense of sound and movement above and below the horizon hine.
Therein hies some of the mystery of the pamtings: the transmutatlon:’ through cho;);;r;g
and manipulating the pigment, that becomes the substance of art (Mormso}rll : i;
170-1) What appears in Morrison’s pantings 15 2 world that, on thehone an i,s ‘
mspired by a place that has both English and Ojibwa names, yet, onlt e canvasl,t s
space empty of nomunal objects, but full of hghts, shades, and moods. In a way, -
preliterate world. Mornison accomplishes this by concentratmg his paintings on
horizon. For when you focus on the horizon you are not tramning your pelrceé)tlon c;z
any object 1n particular occupying the foreground. In looking beyond the lan scfap}e1 «
the horizon, the vartous objects that comprise a place begin to lose some of their
sohidity, at least 1n terms of how you apprehend their forms. N
For the Opibwa, things are not ultimately defined by their physical characteris 1cstra S
by their spiritual qualities. More spectfically, the Oybwa, as Chrnistopher Vecs?y portray
them 1 Traditional Ojibway Religion, believed that “the ultrmate sources o ex;)st(;ncg
were extremely powerful beings called mamtos.” The manitos, in fact, weriem o llee
1 various aspects of the carth, and 1t was imperative that the Oybwa 1earn. owFto 1}:
with the manitos if they wanted to survive in their homfﬂand (Vec§ey 1990: 4). hor t Z
land did not really belong to the Ojibwa bat to the manitos, of which Naana}?oz 0 ;}tn
Sky Woman are examples. They are the power of hife and death, as 1t was the manitos
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who controlled such things as weather and game. Consistent with this worldview 1s the
notion that Lake Superior is home to the Underwater Manito The Opbwa who lived
near the lake offered it sacnifices for the sake of obtaning fish from 1ts waters. Just as
important was the recogmition that the Underwater Manito was responsible for stormy
waters, which could sink canoes and drown the passengers. At the same tume, the
Underwater Manito would also provide the Oyibwa with medicime and copper; it has
even been known to shelter some who fell through the winter ice (1990: 74). “It was a
creature,” Vecsey writes, “to mnspire terror and awe, as well as reverence. Without the
aid or benign neglect of this being — part snake, part catfish, part lynx, part mountain
lion — the Opbwas would surcly starve or suffer death m raging waters” (1990 75).

What I see 1n the paintings that constitute the Horizon Series 1s not the “spirit” of the
lake 1 some superficial sense, rather, Tsee the various faces of the Underwater Manito.
These are powers that otherwise hie hidden from our profane vision, which does not
know how to percerve objects except for what they yield m terms of form and function.
“This magic of the artist,” as Morrson reminds us of the primal roots of all artists,
“works with the magic of nature m change. The rock, which I began to regard late n
life, has a presence of 1ts own, and the water 15 a living force, moving and changing. The
same changig m the wind — that phenomenon of nature we can’t even sce, but 1t has a
sound and presence of 1ts own” (1998: 174-5). The horizon, too, is like the wind — a
phenomenon we can percewe but never really apprehend. For as we move about any
given place, the horizon is that which constantly moves away fron us as we approach it,
yet which never leaves our perceptual field

As Casey proclaims, m the spirst of Heidegger, “the horizon 1s a boundary, not a
limut” (Casey 1993: 61). It 1s this way duc to the fact that the horizon 1s never licerally a
“line,” but a place where we perceive the environment entering our field of vision from
its farthest reaches. “The horizon of the far sphere,” Casey observes, “is not 1tself an
object but a boundary for objects It 1s not so much 1 the world . . as with the world as
an outermost part” (1993: 62). Ultimately, the horizon embraces the many places of the
here in which we dwell. “The basic thing in all the paintings,” Morrison points out, “1s
the horizon line which identfies each little work as a broad expanse of a segment of the
earth” (Mormnison 1998: 169)

Paradoxically, because Morrson actually draws a “horizon line,” usually with red
pencil, across each of his Horizon paintngs, what he creates 1s a complement to the
phenomena that he observes outside of his studio windows. Whereas the horizon m
nature 15 an ambiguous phenomenon emerging out of concrete objects, such as the lake
and forest around Red Rock; the horizon line in Morrison’s paintings 1s the only object
that appears uncquivocally within a composition of amorphous shapes and colors.
Morrison, for as much as he reflects on the lake, does not look ar the lake while he paints.
Nonetheless, natural phenomena enter the paintings, which Morrison interprets “1n an
abstract way” (1998: 168). In this manner, Mornson 1 like the Ojibwa storyteller who, 1n
the muddle of winter, can mvoke the anmial spirits of the forest and lake wathout having
to pomt at what hus words sufficiently evoke. “The teller of stores is an artist,” as Vizenor
puts it, “a person of wit and imagmation, who relumes the diverse meniones of the visual
past nto the experiences and metaphors of the present” (Vizenor 1984: 7).
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At this point 1t 1s appropriate to emphasize that during Morrison’s long hife as an artist,
he never portrayed himself as an “Indian artist,” but rather as “an artist wh(_) happened to
be Indian” (Mornson et al. 1998: 32). In fact, Morrison would recall times early on
when his work was rejected by mstitunions ke the Philbrook Art Center, a major
supporter of American Indian artists, because 1t was “too extreme, 1t.wasn’t Indian
enough for them” (Morrison 1998: 70) In other words, Morrison was criticized for not
painting genre paintings that were and stll are quite popular among Amencan Indian
and Western Amecricana collectors, such as dancers in full regalia or warrors on
horseback On the contrary, Morrson had the audacity to explore the nature of
pamtmg 1self, especially 1ts capacity for expressing hus relaionship to the environnient.
“The basis of all art 15 nature,” as Morrison would proclaim, “it creeps n even to
abstract art The look of the North Shore was subconsciously in my psyche, prompung
some of my mmages” (1998: 146). What Mornson created, according to James Bﬂlmgs::
was 1mages that “evoke feelings of empathy, spintuality, and respect for nature
(Morrison et al 1998- 9).

I would argue that on the basis of Mornson’s respect for both lus medium a1.1d his
environment his work 1s “authentically” American Indian or, more specifically, Ojibwa.
For what Morrson establishes through his work 15 a genumnely American Indian
esthetic. “I have never tried to prove [ was Indian through my art,” Morrison asserts.
“Yet, there may remain deeply hidden some remote suggestion of the rock whence [
was hewn, the preoccupation of the textual surface, the mystery of the structural and
organic element, the emgma of the horizon, or the color of the wind” (Morrison 1998:
141) In the tradition of his Opbwa ancestors, not the least of whom are Kitchi-
Manitou, Sky Woman, and Naanabozho, George Morrison has dreamed a world 1nto
existence. It should be reiterated, however, that dreams in Ojbwa culture are not a
matter of whimsy but serve to reveal our purpose m this world. Beginmng with the
Creation Story, Naanabozho, for example, used dreams to gather warnings and mfor-
mation (Vecsey 1990: 93). It 1s with the Creation Story m mund that Basil Johnston
portrays the role of dreams as a way of honoring the power that created the world 1tself:

Followmng the example set by Kitchi-Manitou, every person s to seck a dream or vision
withm the expanse of his or her soul-spinc being and, having attamed 1t, brning 1t mto
fulfillment and reality Otherwise the dream or visson will be nullificd. Furthermore, every
person 15 endowed with the gift of a measure of talent or aptitude to enable him or her to
bring the vision or dream to reality, to shape his o1 her own being, as 1t were, and to

fashion an immecdiate world and destiny  (Johnston 1995: 3)

It 15 safe to say that George Morrison has succeeded in bringing his own dream to
frustion. In so domg he has also managed to maintain the Opbwa tradition as a dynanuc
force 1 the modern world, ultimately resisting the forces of assimulation that otherwise
characterize the Opbwas’ relation to the Western tradition. More specifically, 1t 15 by
capturing the “spirit” of the Ojibwa artistic tradition, rather than the mere form of 1ts
outward appearance, that Morrison has accomplished something remarkable. On the
one hand, he 1s hke the lone figure that Kandinsky spoke of, who resides ahead of his

261

Ml




LAVIL MAKITINEZ

time at the apex of the triangle representing “the hfc of the spirit”; for Morrison, unlike
many other “Indian artists,” heard “a voice” to which the rest of the crowd was deaf and
which only Morrson could follow (Kandinsky 1977: 6-9). On the other hand, rather
than feeling alienated and forlorn in this pursuit, Morrison embraced the only thing that
could provide his hfe with meaning n an otherwise meaningless world — his dreams,
which, as 1t turned out, led him on a path back home. “I wanted to come back to the
Indian connection,” as Morrison recounts his transformation, “to Minnesota and my
famuly T felt an mner need to come back, not realizing the consequences of what I was
doing,. I felt the need to put certain Indian values nto my work” (Morrison 1998: 135).
It 15 those “values” that we sce today wm Morrison’s paintings, especially the Honzon
Sertes, with thewr regard for the mythical qualities of nature. It 15 also those values that
distinguish Mornison’s work as a umique phenomenon m the history of modern
American art, a phenomenon that 1s too often overlooked, perhaps because 1t affirms
the vitality of that which many Americans too frequently regard as a relic of the bunied
past: the American Indian spirit.

In the end, the lessons that Morrison’s pamtings provide us, if we are willing to listen,
consist of realizing that an integral part of our relation to the world 15 made up of
dreams. For 1t 1s through dreams that we may discover the self that is unencumbered by
personal prohibitions and social mores, a self that 1s liberated from the confines of the
ordmary. In turn, we may come to reahze that the boundarnies between things, such as
human and nonhuman — not to mention earth and sky — are as 1nsubstantial as the fog
that drifts over Lake Superior on a cold winter mormng. Finally, what Mornson’s
horizon reveals 1s that there 15 a way of looking at American Indian art that depends as
much upon appreciating the vitality of the artist’s imagination as 1t does on his faithful-
ness to tradition. For just as Morrison has blurred the Iine separating earth and sky, so
too has he blurred the hine between traditional and nontraditional.
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ON PHILOSOPHICAL DISCOURSE:
SOME INTERCULTURAL MUSINGS

Thurman Lee Hester, Jr.

I think traditional rhetoric 1s absolutely essential to doing Native American ph1losophy.1
Thus 1s not truc 1 the Euro-American philosophical tradition. It has been said that “the
history of philosophy 1s but a series of footnotes to Plato.” Whether a Euro-American
philosopher 1s engaging n the clenctic method, Cartesian doubt, Hegehan dialectic, or
any of the other divers and valuable methods that spring from the European tradition,
they are stll discussing the same perennial 1ssucs and generally refining the same set of
answers. The Euro-American tradition 1s fundamentally seeking the “truth.” Though
many people m the tradition doubt that we'll ever achieve the truth, or that we ever
could achieve the truth, they are sull trying to answer the questions posed by Plato.
Answers, 1 the form of beliefs concernmg reality, are the goal while the various
philosophical methods are the means.

This just 1s0’t so 11 many, maybe cven all, Native American traditions. Fll try to give
you a taste of the Choctaw part of that tradition, while furthering the goal of illuminat-
mg the difference between the Euro-Amencan and the Natve American traditions. I'll
tell some stories. However, this particular chapter may be more nearly a traditional
Euro-American one than ['d ke, I'd prefer to say that 1t’s because 'm catering to my
audience, but the real truth 1s probably laziness. Coming up with the appropriate stories
can be very hard! It will, however, be very tradinonal m the way 1t wanders.

A few years ago I was the professor of a course called “Native American Identity.” I
won’t say 1 was “teaching 1t,” for many reasons. One of them 1s that I tried, as much as
possible, to use members of the Nauve American commumty — paracularly elders —as
the real teachers. I hike to think 1t 1s because I recognize that they are the ones who can
truly teach it, not just that [ am lazy.
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One of our speakers was John Proctor, the oldest hving Creek medicine man. He 1s
the uncle of Wanda Davis, a good friend of mune — so T was able to persuade Jum to
spend a three-hour session with the class one eveming, Mr Proctor 1s a key practitioner
of the traditional Creck religion, he 1s the medicine man for a stomp ground. “Stomp
ground” 1s the name given to the ceremomal grounds where the Creek practice their
religion.

Mostly, the students asked the kinds of questions you mught expect. Since they
thought of Mr Proctor as a representative of a traditional religion, they asked him
cosmogonic or cosmological questions.

I was surprised when one of the students asked the ultimate question Remember —
this was a class on “Indian Identity.” The student asked: “What makes you Creek?”
Those of you familiar with the Native American traditions nught expect the answer to
be a rambling narrative that wouldn’t seem to be an answer at all. This 1s Just what 1
expected. T settled back 1 my chair 1n preparation for Mr Proctor’s answer. Without
hesitation he said, “If you come to the stomp ground for four years, take the medicines
and dance the dances, then you are Creck ™

The answer was completely unexpected and thus even more forcefully illuninating.
Mr Proctor had listed a set of practices which made someone Creek, or more properly in
context, a member of the traditional Creek religion.

If you asked a member of just about any Clristian religion what made them Christrans,
you would get a completely different answer. My Missionary Baptist relatives would tell
you that to be Christian you have to “accept Jesus Christ as your personal Lord and
Savior.” Acceptance, faith — belief 15 at the core of the Chnstian religion and, not
surpnisingly, at the core of Euro-American philosophy. Just think about how you
would characterize different philosophical schools, or difterent figurcs 1n the Euro-

American philosophical tradition. This school believed this. ., the central tenets of
that school were . . ., this famed philosopher thought that. . . . Beliefs, beliefs, belicfs.

As my frnend Dann May would say, 1t 1s the difference between orthodoxy on the
European side and orthopraxy on the Anierican Indian side This difference has niany,
many 1nteresting consequences which I don’t think have ever been fully examined For
my purposes, though, onc thing should be clear. If practice 1s at the core of Native
American philosophy, then how you go about domng that philosophy may be as much or
more mmportant than what 1s supposedly bemng said. Euro-American methods, honed to
thewr tradinonal use of arguing and asserting belefs to be true, are gomng to have some
trouble with practices that just are

This fundamental difference 15 just one of many. Native American languages are often
very different from European languages. Whether language 15 a reflection of philosophy,
or philosophy a reflection of language — or both ~ hnguistic difference almost certainly
assures philosophical differcnce Though these differences are part of what niakes 1t
difficult to communicate between Euro-Amercan traditions and Native American
traditions, they arc also part of what makes 1t unperative that the commuimcation take
place.

People are often amazed when I tell them that the Choctaw language has no verb “to
be.” This has many imteresting effects. Besides making 1t mmpossible to use the passive
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voice, giving Choctaw writing teachers much less to do, it means that nothing 1s ever in
a particular state. Things act, change, interact, exchange. In' Choctaw, the umverse 1s
alive 1n a way that 1t can never be for a language that lets things just exist.

The lack of a2 “to be” verb also means that Choctaw chiefs, unlke American
presidents, have never been confused about what the meaning of the word “15” 1s.

Besides opening up a vibrant new world to the Euro-American philosopher, expos-
ure to Native American traditions should cause some rethinking of the old world.
Demns McPherson and Doug Rabb did some of that i their paper, “Some Thoughts
on Articulating a Native Philosophy™ (1997, Ayaangwaamizin: The Inter‘iia[lotzallottrnal of
Indigenous Philosophy, 1, 1 11), where they provided a crntique of Kant’s views on
autonomy. You see, 1 many Native American homes, children are basically fully
autonomous from the moment they can express autonomy — the age of mobility. In
most Euro-Amencan homes, children go through a long period of heteronomy. Thetr
parents make rules for them. This 15 a very basic difference I'suspect 1t 1s about as hard
for Furo-American parents to concewve of not making rules as it 1s for many Natve
Amcrican parents to concerve of making them. In the European tradinion, a transition
from heteronomy to autonomy 1s assumed. Native American tradition shows that 1t can
be questioned How can a person go from autonony to heteronomy? Does a period of
heteronomy alter the form autonomy takes? And so on. All new questions for Euro-
American philosophy. )

The extreme differences between these sets of traditions mean great difficulties 1n
understanding. Native Anierican people must be central to working out the under-
standing, because there are no formal “schools” of Native American philosophy Insight
gamed from expertence will be crucial. Working out the understanding will mean that
practical expertence 1 Native culture will have to be conjotned with fornial traming 1n
the Buro-American tradition.

Does this mean that the Euro-Amencan philosophers have no role 1 the current
development of Natrve American philosophies m academia? Absolutely not. A friend of
mime who has a lot of Yuchi friends told me that the Yuchis have a form of corn that
grows on very slender stems. In almost any wind, the cornstalk will blow 0V7€r. The
Yuchis plant pole beans between the rows of corn. For those of you who don’t know
about pole beans, they are basically vines that you put poles next to so that thfey cari
crawl up them, get sun, and yicld beans. The Yucht cornstalk acts like a pole for the
bean, while the bean acts as a guywire, supporting the cornstalk i even the stiffest
wind. '

The Euro-American tradition just is the tradition of acadenna here. It is just a fact that
Euro-Amencan philosophers will be the gatckeepers, that the success or farlure of
Native American philosophy to find a niche in acadenna will be almost solely controlled
by Euro-Amcricant philosophers Sympathetic Euro-American philosophers will help
not only 1n traming those Native Amencans who wish to enter academe, but will also
help to recognize and brmg the wisdom of the Native American tradition to a larger
audience o '

A few years ago, 1Denms McPherson and I started Ayaangiaanizin: The Inteinational
Journal of Indigenous Philosophy. Dennis and 1 like to think that our Journal provides a
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lictle Native input 1nto academia. When we started the Journal, at least one Native
person involved in the project kept pushing me to provide a defimtion of the word
“philosophy.” I kept rebelling, thinking that such a project was definitely not a Natve
American project. Now I see at least some of the wisdom behind 1t, though certamly
not all.

My friend who pressed me to define “philosophy” was domg many things One was
testing me. If [ cannot do philosophy m a way that 1s recogmzable to those within the
Euro-American tradition, then ultimately they wall think that what I'm domg 1sn’t
philosophy at all. If T can do philosophy 1n a way they recogmze, they may take a second
look when I don’t.

The mtroduction of Natnve American philosophy mto academia has great potential
benefits all around, but 1t can also be a smokescreen behind which no philosophy, or
even bad philosophy, 15 done. The great differences between the Native American
traditton and the Euro-American tradition alinost ensure that some will nuss the
wisdom inherent 1n the other’s philosophy, but this shouldn’t lead us to think that
Just because we nussed something, there must be no wisdom. People that throw
thoughts around and call 1t “Native American philosophy” are as bad as the plastic
medicine men and New Age shamans.

It is my hope that a good acadenuc philosopher can recognize wisdom, even 1n
traditions that they don’t really comprehend; and that great academic philosophers can
display wisdom that will be percerved regardless of differences 1n tradition.

For many reasons, the mam expositors of Native American philosophy ought rightly
be Native Americans themselves. However, we should remember what we teach our
first-year philosophy students' Beware of appeals to authority. Just because a person
portrays themself as native doesn’t mean that they are. Though 1t would take volumes to
exhaust the identity 1ssue among Indians, I would say that commumty membership is
the key here. If'a person claims tribal affiliation, I check first with people I know 1n the
tribc — or with the tribal governmentif I don’t know anyone 1n the tnbe Do they know
the person? Is the person acuve 1in their commumty? A CDIB card (Certified Degree of
Indian Blood —yes, many Indians do stll have US government-issued IDs) or a tribal ID
card do not guarantee that a person has any knowledge of their nation, or 1ts ways. But 1t
does turn out that that almost everyone who 1s 2 member of an Indian commumty will
have one. For the logically mmded, legal affillation proven by having an appropriate 1D
18 very nearly a necessary condition for being “Indian,” but 1t 15 far from sufficient.

Some 1dentity warning signs include claiming multiple tribes and hiving far from the
bulk of their tribal community. Though most of us have blood of more than one tnbe,
true community membership generally includes paracipation and alleglance To be in a
commumty 1s not just a matter of blood. Though we 1mught formally note all our
rclanions (and we never forget them), at any one time we generally are members of just
one community. Interestingly, people affihated with more than one tribe wall often
change therr membership clann depending on where they are iving at the ume. I know
several people that do this. One man calls himself Cherokee 1 Tahlequah and Kiowa in
Carnegie. Though sometimes we joke about this, these clams can really be true. People
that hive far from their communities can maintain their 1denaty, but it 1s clearly more
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difficult. But you also have to be careful in determimng where these communities are!
The Indian relocation program of the late twentieth century helped to create some far-
flung Indian commumties. There is even a large Choctaw community 1n Bakersfield,
Cahfornia.

Unfortunately, just because a person 15 “really Indian” doesn’t mean they know
anything about philosophy in general, or Native American philosophy 1n particular.
So, we are back to the problem of recogmzing Natve philosophy. Unfortunately. at this
time the Native community m academic philosophy or even in the academy m veneral
1s so small that 1t cannot really be self-policing. We just don’t have the numbers to be a
rcal commumty. This 15 likely to contnue for a long time. Enrolled tribal members
constitute less than 1 percent of the US population —and far fewer than that are really
nicmbers of the conmmumty. '

So, surprisingly, some of the real work of academuc Native philosophy is going to
have to be done by the non-Natives. Not only will they, as the gatckeepers-in-fact, act
to police the disciphne, but they really must do 1t because 1t wall be a while before our
conunumty will be large enouglht that we can do 1t oursclves. Those of us trying to do
Native philosophy will certainly try to make what we are doing clear, but a person
could be a fine Native American philosopher, and be unwilling or unable to do
philosophy 1 a way that 1s recogmzable within the Euro-American tradiion. Hope-
fully, some of the wisdom will come through, hopefully discerming academac phl%oso—
phers will be able to detect it despite differences n tradition. I—Ioweyer, if you can’t see
it tume after time, then I would suggest that you pass on to more frutful pastures.

Yakoke. Thank you.

NOTE
1 For this reason I usually msert an mtroduction and disclaimer at the begning of presenta-
tons. Since this book mcludes two of my articles, I figured I'd only burden one of them with
an mntroduction. So, you are mvited to sce the second paragraph of the other article (chaptc’r
15, “Choctaw Conccptions of the Excellence of the Self, with Imphcations for Education”)

for this introduction
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“This 1s a groundbreaking volume. Its ideas interscct with diverse subficlds of the discipline of
philosophy as taught in North American universities. Each essay offers fresh ways of deflnlng what

hilosophy is about.”
phrosophy 15 abot Iris MarionYoung, Unwversity of Chicago

“Descendants of survivors of the ‘moral monstrosity” of near genocidal oppression of Native peoples
arc now within the ranks of professional philosophers and are hard at work rescuing and rehabilitating
Indian philosophical thought. By reading these essays carcfully, respectfully, and with open minds, we
have an opportunity to do better by Indian peoples than was the shameful case several centurics ago,
and since. We will be better persons and philosophers for having done so, and better citizens, too.”

LucwsT. Qutlaw, Jr., Vanderbilt University

“American Indian Thought contrasts US indigenous philosophies with Western academic philosophy.
The writers explain perspectives on metaphysics, epistemology, phenomenology, social and political
philosophy, ethics, and aesthetics, 1n wavs that will challenge, inspire and fascinate readers across

disciplines.”
Naomu Zack, University of Oregon

This book brings together a diverse group of American Indian thinkers to discuss traditional and
contemporary philosophies and philosophical issues. The essays presented here address philosophical
questions pertaining to knowledge, time, place, history, science, law, religion, nationhood, ethics, and

art, as understood from a variety of Native American standpoints.

Unique m 1ts approach, this volume represents several different tribes and nations and amplifies the voice
of contemporary American Indian culture struggling for respect and autonomy. Taken togy ther, the essays

collected here exemplify the way in which American Indian perspectives enrich contemporary phﬂosophy.

Scholars, students of philosophy, and general readers alike will benefit from this distinctive collection.

Anne Waters 1s Research Associate m the Philosophy, Interpretation, and Culture Center at the
State University of NewYork, Binghamton. She is the founder and President of the American Indian
Philosophy Association. She edits the American Philosophical Association (APA) Newsletter on
American Indian Philosophy and 1s chair of the APA. Committee on American Indians in Philosophy.
Among other publications, she is co-editor of American Philosophies: An Anthology (Blackwell, 2001).
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