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ABSTRACT

MINOBIMAADIZIWIN:

PERCENING THE GOOD LIFE THROUGH ANISHINAABE LANGUAGE

By

Amy Christine McCoy

The Indigenous experience of colonization in the Americas presents a significant

loss ofcultural information. This study seeks to contribute to the decolonization of

Anishinaabeg people in an overall effort toward healing. Following the advice ofthe

Seven Fires Prophecies, this research is a manifestation of a youth seeking out the

knowledge ofAnishinaabeg Elders in order to find the path which leads to the Eighth and

final fire. The path sought is known in prophecy to lead to minobimaadiziwin, the

Anishinaabeg concept ofthe good life. This study explores minobimaadiziwin as it is

perceived by six respected speakers ofthe Anishinaabe language. This research employed

a qualitative approach and engaged Anishinaabe methodologies. In-depth interviews were

used to better understand the fluid process ofminobimaadiziwin. Minobimaadiziwin is a

living process. Its compartmentalization is beyond the capacity ofany research endeavor.

Six major themes emerged that contribute to the body ofwritten knowledge

calling attention to the inherent validity ofAnishinaabeg ways ofknowing regardless of

any hierarchy ofknowledge systems: Minobimaadiziwin as Relational, Natural Law,

Anishinaabemawin (the Anishinaabe language), the Anishinaabe Educative Process of

Minobimaadiziwin, Gifts and Helpers, and Change.
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CHAPTER 1: INTRODUCTION

What is a good life? This is a fimdamental question that transcends groups ofpeople

across the globe. Within American culture it seems there is a narrow definition ofwhat

comprises a good life. This narrow definition is a product ofa consumer society that

assumes a homogenized culture: Americans are bombarded with images ofa good life

associated with wealth and possessions.

However, American society is comprised ofa multitude of cultures, both Indigenous

and non-Indigenous, including the many people who helped shape America. There are

over 500 sovereign nations within the United States. These nations offer numerous ways

ofconceiving ofthe good life. The purpose ofthis study is to explore one ofthose ways,

namely, the concept ofthe good life in Anishinaabeg culture, which is my culture. With

thatinmind,1mdertakethisstudyinadualrole:asascholarandasapersondedicated

to the culture. In Anishinaabemowin (the Anishinaabe language) the good life is

minobimaadiziwin. Exploring the definitions ofminobimaadiziwin to the Anishinaabeg

helps us to understand one way ofconceiving what it means to live the good life. As

Rémi Savard suggests:

The genuine American dimension, to which present day Indigenous

peoples urge us towards, is neither English, neither French, neither Indian,

nor Inuit; it is found in the Indigenous notion ofthe Great Circle, in

accordance with which the absolute respect ofthe specificity ofeach link

becomes the indispensable condition in maintaining the whole. We no

longer have any choice; it is ofthis America tint we must seriously reflect

upon in order to finally disembark. (Savard in Rheault, 1999‘)
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The Aur’shinaabeg People

GichigamigAnishinaabeg (The People ofthe Great Lakes) consist ofthe Ojibwe, Odawa,

and the Boodewatomi. These three nations also comprise the people ofthe “Three Fires

Confederacy.” All are ofthe Algonquian language family. According to Anishinaabeg

history, we are Indigenous to this continent. Anishinaabeg people came to the Great

Lakes thousands ofyears ago in a great migration hour the Atlantic seaboard ofwhat is

now the United States. Previous to the migration, seven prophecies came to the people

who were ofthe Algonquin language-base, people who lived up and down the east coast

ofNorth America. Each ofthe prophecies was called a “fire,” and each fire referred to a

particular era oftime that would come in the future. The first prophet told the people to

move or be destroyed. The people were also instructed to stop when they reach the place

where food grows upon the water. This food came to be known as wild rice.

Many ofthe people followed, embarking on the great migration that would last

approximately 500 years. The sacred fire was kept lit for the entire migration. The seven

rmjor stops along the great migration were a turtle shaped island, Niagara Falls, the

Detroit River, Manitoulin Island in Lake Huron, Sault Ste. Marie, Spirit Island in Duluth,

and Madeline Island in the Apostle Islands ofLake Superior. The Anishinaabeg people

divided into the Q‘ibwe, some ofwhom settled in the Upper Peninsula of Michigan; and

the Odawa and Boodewatomi, who settled in Northern and Lower Michigan. This was the
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timeprophesizedasthethirdfire. Thethirdfireprophecytoldthepeoplethat“inthethird

fire the Anishinaabe will find the path to their chosen ground, a land in the west to which

they must move their families. This will be the land where food grows on water”

(Benton-Banai, 1988: 89).

Other Ojibwa moved on to settle all over what is now Ontario, Manitoba, and

Saskatchewan, Canada; Minnesota; Wisconsin; and North Dakota. As prophesized, the

Anishr‘naabeg settled on land “where food grows on water.” These People ofthe Three

Fires expressed their relationship with one another in family terms with the Ojibwe as the

eldest brother, the Odawa next oldest, and the Boodewaromi the youngest in the family

(Cornell and Henry, 2004). The Boodewatomi are the “keepers ofthe fire;” the Odawa are

the “warriors;” and the Q'ibwe are the “faith keepers” or the keepers ofthe sacred scrolls

and the Water drum ofthe three fires in Midewr‘win Medicine Society. The fourth fire was

prophesied by two prophets who came as one and told ofa time when a light skinned race

would come to live with them.

You will know the future ofour people by the face the light skinned race

wears. Iftheycomewearingthefaceofbrotherhoodthentherewillcomea

time ofwonderful change for generations to come. They will bring new

knowledge and articles that can be joined with the knowledge ofthis

country. In this way, two nations will join to make a mighty nation. This

newnationwillbejoinedbytwomore sothatfourwilljoinforthe

mightiest nation ofall. You will know the face of brotherhood if the light

skinned race comes carrying no weapons; ifthey come bearing only their

knowledge and a handslmke. (Benton-Banai, 1988: 90)

The other prophet said:

Bewareifthelightskinnedracecomeswearingthefaceofdeath. You

mustbecarefirlbecausethefaceofbrotherhood andthe faceofdeath look

very much alike. Ifthey come carrying a weapon... beware. Ifthey come in

suffering. .. they could fool you. Their hearts may be filled with greed for

the riches ofthis land. Ifthey are indeed your brothers, let them prove it.
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Donotacceptthemintotaltrust. Youshallknowthatthefacetheywearis

one ofdeath ifthe rivers run with poison and the fish become unfit to cat.

You shall know them by these many things. (Benton-Banai, 1988: 90)

'I'hefifihfirewastobeatimeofgreatstruggle. ltwassaidthattherewouldbea

promise ofa new way: ifthe people accepted it as such and abandoned their old ways,

then the struggle ofthe fifth fire would be with the people for many generations, “the

promise that comes to be a false promise. All those who accept this promise will cause

the nw destruction ofthe people” (Benton-Banai, 1988: 90). The prophet ofthe Sixth

Fire said:

In the time ofthe Sixth Fire it will be evident that the promise ofthe First

Fire came in a false way. Those deceived by this promise will take their

children away fiom the teachings ofthe Elders. Grandsons and

granddaughters will turn against the Elders. In this way, the Elders will

lose their reason for living...they will lose their purpose in life. At this time

a new sickness will come among the people. The balance ofmany people

will be disturbed... The cup oflife will almost become the cup ofgrief.

(Benton-Banai, 1988: 90)

The Seventh Fire prophesized ofthe emergence ofa new people: the Oshki

Anishinaabeg.

Theywilltracetheirstepstofindwhatwaslefibehindonthetrail. Their

stepswilltakethemtotheElderswhotheywillasktoguidethemontheir

journey. But many ofthe Elders will have fallen asleep. They will awaken

to this new time with nothing to offer. Some ofthe Elders will be silent

beeausenoonewillaskanythingofthem.The“newpeople”willhaveto

be careful in how they approach the Elders. The task ofthe “new people”

will not be easy. Ifthe “new people” will be strong in their quest, the

Water Drum ofthe Midewr’win lodge will again sound its voice. There will

be a rebirth ofthe Anishinaabe Nation and a rekindling of old flames. The

Sacred Fire will again be lit. It is this time that the light skinned race will

be given a choice between two roads. lfthey choose the right road, then

theSeventhFirewill lighttheEighthandfinalfire,anetemalfireof

peace, love, brotherhood and sisterhood. Ifthe light skinned race makes

the wrong choice ofthe roads, then the destruction which they brought
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with them in coming to this cormtry will come back at them and cause

much suflefing and death to all the Earth’s people. (Benton-Banai, 1988:

93)

Problem Statement

We are the people ofthe Seventh Fire. Prophecy asserts the necessity for a “New People”

or “Oshla' Anishinaabeg” to emerge and seek the wisdom ofthe Elders. As

Anishinaabekwe — an Anishinaabe woman — I have a responsibility to my children to

attain the knowledge ofmy Elders so that they might live it themselves. As is

prophesized, many ofthe Elders have been “asleep,” affected by processes of

acculturation through colonization, including extensive political and other attempts by the

United States Government to extinguish Native American identities. Also within

prophecy is the time to make a choice between two roads: one which leads to the lighting

ofthe Eighth Fire—atimeofpeace andbrotherhood—ortheotherroadwhichleadsto

death and destruction. The choice ofthe Seventh Fire is ofhow to live. It is imperative to

seek the knowledge ofthe Elders in order to understand which road leads to the good life

and away from the path ofdestruction. The centrality ofminobimaadiziwin to

Anishinaabeg culture is clear. It is referenced in the literature; has a place in the stories of

oral tradition; and is a cultural value. ‘

The centrality ofminobimaadiziwin is manifest by its intergenerational continuity.

However, minobimaadiziwin is not static: it is a dyrmmic process, not an “it” to be

understood mechanistically and practiced through routine Minobimaadiziwin is much

richer than that. Understanding minobimaadtlziwin requires spiritual practice, thought,
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reflection, interpretation, and reinterpretation. Consequently, the purpose ofthis study is

to inquire about minobimaadiziwin and what it means in personal and contemporary

terms. To do that, it is necessary to speak with respected members ofthe Anishinaabeg

community, asking them about:

0 What traditional and contemporary images do they have of“the good life?”

0 What similarities and differences are there in these images?

0 How does minobimaadiziwin in today’s terms compare with interpretations

from the past?

Conceptual Frame ofReference

Within the heart ofAnishinaabeg epistemology resides Anishinaabeg Bimaadiziwin,

minobimaadiziwin. Literally translated in the Ojibwe language, minobimaadiziwin is the

good life. Although Anishr‘naabeg culture is alive and thriving, the process of

colonization and living as Nations within a Nation has had a definite effect on the

perpetual transformation ofthe community and its culture. Institutional structures such as

education, government, and health systems have changed the community and its culture

by means ofacculturation through Western paradigms. Nonetheless, tribal values have

persisted.

Minobimaadizr‘win is a process oftransformation. Within this process, familial

relationships ofrespect, humility, truth, bravery, wisdom, love, and honesty - also known



as the Sc» en (

found in trill}:r

minobimaadifl

mr'nobimaudizr'

m’th the definit

objects by outsr'

grandfather. the

Earth as a moth.

reiations.‘~ Spirit

Within tl

“th inherent int

Ever} Step 0f the

rElationship 10 Sp

mmh‘ie adhCSiOn

SUE“, {mung em

 



as the Seven Grandfather Teachings — are developed, renewed, and reciprocated.2 Signs

found in tribal schools and offices reaffirm that those teachings are essential to

minobimaadiziwin. Stories maintained through oral tradition tell ofthe process of

minobimaadiziwin. The process involves relationships throughout the whole ofcreation

with the definition of life extending beyond the organism. Things considered inanimate

objects by outsiders are “members” of the Anishinaabeg family, including a rock as a

grandfather, the sky as a father, the sun as a brother, the moon as a grandmother, and

Earth as a mother. The water, clouds, plants, animals, birds, and fish are “all om:

relations.” Spirit is inseparable from the whole ofcreation.

Within this process ofminobimaadiziwin, each member ofthe circle of life exists

with inherent integrity of spirit and unique intelligence within each tribe’s traditions.

Every step ofthe nansformation has inherent meaning within a broader perspective of

relationship to spiritual energy. The process that is minobimaadiziwin is also said to

involve adhesion to “righ ” moments for various actions, based upon suggestions fiom a

smell, feeling, emotion, or dream that might indicate whether or not to proceed (Cajete,

1999).

The process is also said to involve reciprocity. Giving is an essential component.

It also involves communicating with the Creator, the Thunders, and the many spirit

helpers on this side and the next. It involves gifts passed through the generations, such as

the sacred pipe, which along with asemaa (tobacco) is a medium ofcommrmication with
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spirit. The process involves sacredness of family: Westem-defined aunts and uncles are

parents; cousins are brothers and sisters; and those known to be tmrelated in many

societies are also brothers, sisters, atmts, uncles, grandmothers, and grandfathers,

depending on age and gender but regardless ofblood relation. The process that is

minobimaadiziwin also includes ceremony, song, dance, and a multitude ofother practical

applications. Through this process, the community transforms as evidenced by

Anishinaabeg maintaining tradition while holding vision for the future.

From this conceptual framework, three categories emerge and present us with the

following key questions:

0 What are the various definitions and meanings ofminobimaadiziwin?

0 What does the practice of living and/or expressing minobirnaadiziwin involve?

o What relationships are involved in minobimaadiziwin?

The Research Design

As Minobimaadiziwin is central to the heart ofAnishinaabeg epistemology, it is essential

that we ask the people what it means to them. In this study I identified Anishinaabeg

participants on the “Pow Wow Trail,” which spans the entire United States and Canada.

Pow wows are a contemporary Native American social gathering: they are times to dance,

sing, visit, renew old friendships, and form new ones. Pow wows are also occasions to

renew the old ways and preserve a rich heritage (Powwows.com).
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People from all comers ofAnishr'naabeg country follow the Pow Wow Trail, and

dancing at pow wows has been a central component ofcontemporary Anishinaabeg

culture. The atmosphere ofpow wows is joyous. In the center ofthe arena is the heartbeat

ofthe Anishinaabeg, the drum. Being an intimate part ofthe community, my family was

seated with a dmrn group or with other dancers. Immediately surrounding the drums is

the dance arena, and encircling the dance arena is a place for spectators. The outermost

circle ofthe pow wow is comprised of“traders” who sell their crafts and other items.

Each pow wow, which spans two to three days in length, was scheduled on the

weekends. I drew from the Elders — for they hold the largest knowledge base and are

more likely to be fluent in Anishinaabe language — and other respected members ofthe

Anishinaabeg community. These leaders were found in the stands watching the pow wow

dancers. They were dancers themselves, as well as traders selling their crafts to the public

and encircling the dance arena.

Because this study will focus on Anishinaabeg people, I attended only those pow

wows in central Anishinaabeg country, that is, in Michigan, Wisconsin, Ontario, and

Minnesota. Indigenous people across the North American continent participate in these

pow wows; however, only those who self-identify as Anishinaabeg were interviewed. The

total number ofpossible pow wows was approximately 18 in the Great Lakes Area during

the period ofJune 1, 2004, to September 20, 2004. I conducted various web searches to

obtain pow wow schedule information from numerous websites to create this

approximation.
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For practical reasons I attended a sub-set ofpow wows, eight in number. Being

the sole researcher for this study and funding it myself, the criterion for pow wow

selection was based upon the resources available to me for travel expenses and other

practical measures. The constraints ofmy place as a participant ofthe pow wows limited

the time I was able to use for interviewing. As a result, I conducted six interviews.

Participants were identified by those attending pow wows; however, in most cases,

arrangements were made to conduct the interview at a later time when there were fewer

distractions. The emergent nature ofthis study presented me with scenarios that did not

provide the opportunity to conduct an interview. For instance, there were many cases

during which an appropriate participant was not available at the pow wow.

I also participated in other Anishinaabe community events because there were

highly respected members ofthe Anishr’naabeg community in attendance that did not

attend the same pow wows as me. Including people fiom more traditional Anishinaabeg

activities, as opposed to the contemporary pow wow, added value to this study. There

were a large number ofAnishinaabeg people present who are respected members of the

community that embrace traditiorml values and speak Anishinaabemowin. The same

methods applied for selection of subjects as with the pow wows. I offered asemaa to a

respected member ofthe community and ask for nominations ofparticipants.

10
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The Research Approach

This study is based upon the conscious awareness of the researcher ofthe need for

Anishinaabeg people to utilize our own epistemologies as we study our own

communities. The study also embraced a naturalistic approach to research. This approach

involves carrying out research in a natural setting (Lincoln and Guba, 1985). A pow wow

is a natural setting ofan Anishinaabeg gathering. Qualitative methods were used in this

study because they are sensitive to diverse influences and value patterns encountered, all

ofwhich are consistent with Anishinaabeg epistemologies.

The guiding theory emerged from the data because no apriori theory can

encompass the multiple realities that were encountered. Grounded theory is more likely to

be responsive to contextual influences. A priori theory is likely to be based on apriori

generalizations that are inconsistent with the naturalistic approach ofthis study (Lincoln

and Guba, 1985). This is consistent with Anishinaabeg teachings, which hold that the

road is a perpetual journey ofeducation. In our humanness, we cannot see what we have

yet to experience without the education ofthe experience itself. Toward that end, Lincoln

and Guba reveal that the naturalistic approach involves the legitimization oftacit

(intuitive, felt) knowledge and propositional knowledge because

. . .often the nuances ofthe multiple realities can be appreciated only in this

way; because much ofthe interaction between investigator and respondent

or object occurs at this level; and because tacit knowledge mirrors more

fairly and accurately the value patterns ofthe investigator. (Lincoln and

Guba 1985: 40)
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This researcher does not believe in grouping Indigenous theories under the

umbrella ofcontemporary Western paradigms. If at all, it is the latter which falls under

the umbrella ofthe former due to the comparative age ofcontemporary Western and

Indigenous paradigms. This study is founded methodologically upon Anishinaabeg ways

ofknowing, and coming to know.

Selecting the Research Subjects

It became apparent to me while participating in each pow wow which Elder would

partake in the study. It was also apparent when there was not an appropriate individual

available. I requested nominations by offering asemaa to gatekeepers, knowledgeable

informants, and/or experts in the Anishinaabeg community at each pow wow. Neither the

number of interviews nor the number ofinterviewees was known before the research was

conducted because it was inconceivable that enough could be known ahead oftime. As

Lincoln and Guba contend, this is

[B]ecause wlmt emerges as a function ofthe interaction between inquirer

and phenomenon is largely unpredictable in advance; because the inquirer

cannot know sufficiently well the patterns ofmutual shaping that are likely

to exist; and because the various value systems involved (including the

inquirer’s own) interact in unpredictable ways to influence the outcome.

(1985241)

I presented informed consent orally and requested signatures from the individual

community members to be interviewed. It is important to note, however, that native

peoples are sensitive to signing documents due to a long history of contractual betrayal. It

12
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was uncomfortable for me, knowing that requiring Elders to sign informed consent forms

may cause discomfort —— a feeling that is at odds with the welcoming atmosphere ofthe

pow wow. The fact that I used Anishinaabeg methods ofoffering asemaa to each

participant established respect in the relationship and served to counteract some ofthe

discomfort ofbeing asked to sign informed consent. The entire study was directed by use

ofasemaa and, as thus, guided by the Spirit. 1 also explained to each participant in

Anishinaabeg terms that my study is being conducted “in a good way;” they understood

that to mean the Anishinaabeg way.

My script explained who I was; what the study was about, and what I will do with

the results. I emphasized that their participation was entirely voluntary. Five out ofthe six

interviewees said that it was acceptable to identify them by name. The sixth respondent

wished to remain anonymous. It is important to note that a study holds credibility in the

Anishinaabeg community if participants are identified by name. Ifcommunity members

are unable to place a name ofa respected community member with the findings ofthe

study, they question the study’s authenticity. This is due, in part, to the rise of“new age”

cultures that have adopted many Native ways and meshed them into what some call

“Indian soup.” My approach follows the Anishinaabeg tradition that when one has a

question he or she is to bring asemaa (tobacco) to an Elder or leader in the community to

assist with the answer. I approached the interviewees with asemaa and respectfirlly

requested their participation.

13
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The Interview Questions andApproach

The interview questions were constructed based on my personal experience, which

includes observations, as well as my reflecting on the topic of the good life. I flamed my

inquiry into these categories:

1. Definitions and meaning of minobimaadiziwin: This is the foundation ofour

understanding what minobimaadiziwin means to these contemporary

Anishinaabeg pe0p1e in the Anishinaabe language.

What does minobimaadizr’win mean to you? Is there a word for the bad life?

Does it mean that life is inherently good? Does its meaning imply that there is

but one way to live for life to be good? What does being “good” mean?

Are there words in the language for faith? Hope?

In the language, is there room for the existence of spirit to be questioned, or

are they understood to be given aspects ofreality?

What is the difference between gwoyakji bimoseyang, to walk a straight life,

and minobimaadiziwin?

2. The practice of living and/or expressing minobirnaadiziwin: Minobimaadiziwin

is a process oftransformation and involves living actions. Therefore, we must

address the practice that is minobimaadiziwin.

What does living Anishinaabeg minobimaadiziwin involve? How do you live

it? What do you personally do that reflects your commitment to living the

good life? What role does ceremony play in living minobimaadizr’win? Art?
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Dance? Symbolic meaning ofeach member ofcreation within each tribe’s

traditions? What role do dreams play in minobimaadiziwin? Traditionally?

Now? For you personally? What role does spirituality have in living the good

life? And what do we mean when we say spirit? How does it require the Seven

Grandfather Teachings? How does it require using your asemaa (tobacco)?

Powaagan (pipe)?

What role does the pipe play in minobimaadiziwin? What role do you

remember it playing when you were a child?

What meaning is inherent in minobimaadiziwin as it pertains to transformation

within a broader perspective of relationship to spiritual energy?

Does living minobimaadiziwin involve human existence as related to and

interdependent with plants, animals, rocks, clouds, water? Has this changed

over time?

Relationships: Anishinaabeg culture is flamed by relationships of creation.

Therefore, it is essential that we explore these relationships as they pertain to

minobimaadiziwin.

In English, we talk about the land as natural resources, using the context ofthe

land’s place on the economic scale. Using Anishinaabemowin, how do you

speak about the land? What do the meanings of the words you use for trees,

lakes, rivers, water, forest and the like say about what the land means to the

Anishinaabe mind?

How do the words for tree, water etc convey that they have a spirit?

15
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o What can you say about Anishinaabeg connection to place? Is/was it a

component ofminobimaadiziwin? How?

0 Can you remember any ofyour Elders not acknowledging Gizhe Manidoo?

In addition to the above three categories, the concept ofchange was explored

throughout the categories of inquiry because minobimaadiziwin is transcendent over time.

Due to the nature ofthis study —— in particular, the nature ofthe respondents — it did not

make sense to conduct structured interviews. Each person was asked the questions that

they nwded to answer based on who he or she was.

It was less preferred for the interview to be administered uniformly because I was

more interested in getting at the gestalt of the good life than I was in getting answers to

questions that may not need to be asked. The interviews were lead by the respondent.

Rather than interrupt them continually with questions, I listened to what the Elders land to

say and trusted the process to provide all that needed to be said. Each respondent covered

all prepared questions with or without their specific asking.

Pow wows are organized by committees. At each pow wow, the Master of

Ceremony (MC) ms the events. The MC works with the Arena Director and committee

members to keep the pow wow organized and running smoothly. Talking with the MC,

Arena Director, other pow wow committee members, or respected community members

provided me with the gist ofwho the respondent was and what knowledge he or she may

provide.

16
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Recording the Interview Data

I was the only person who conducted interviews. I used an audio tape to record each

interview because many Elders are comfortable with this technique; it has become a

common practice to record Elders talking about traditional ways. Each interview was

taped in its entirety so as not to lose precious knowledge, such as answers given in the

Anishinaabe language. I transcribed the whole ofeach interview. I was the only one with

access to the tapes and they were kept safe in a box in my home.

Validating the Results

To ensure validation ofmy research, I shared my preliminary findings with all

interviewees and gave them the opportunity ofproviding feedback. These “member

chec ” helped to ensure that what I report in this study was verified by those same

people (Erlandson et al, 1993: 31). To further assure validity, I bracketed myselfby

journaling my mental, emotional, physical, and spiritual reactions to the research

experience. Transferability across contexts occurred because of shared characteristics, but

my naturalistic approach did not include the view of applicability in terms of

generalizability (Erlandson et al, 1993).

17
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Analyzing the Data

As suggested by Lincoln and Guba in Naturalistic Inquiry (1985), data analysis began

with the very first interview. Proceeding in that matter facilitated the emergent design,

grounding oftheory, and emergent structure of later data collection phases. I also used my

asemaa preceding each time set aside to work on any portion ofanalysis. Data were

interpreted ideographically in terms ofthe particulars ofthe case, rather than

nomothetically in terms of law (like generalizations) because different interpretations are

likely to be meaningfirl for different realities. Furthermore, interpretations depended

heavily on local particulars, including the interviewer and interviewee interaction; the

contextual factors involved; the loeal mutually shaping factors influencing one another

and the values ofall parties (Lincoln and Guba, 1985). I did not make broad application

ofthe findings because realities are multiple and different. The findings are also

dependent on the interaction between the Elders and me. I included myselfas a

participant in the findings.

Significance ofthis Research

This study adds to the knowledge base associated with Indigenous ways ofknowing.

More specifically it contributes to the preservation ofcultural knowledge ofAnishinaabeg

people. Using Anishinaabeg ways ofknowing to conduct the study serves to emphasize

18
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the cultural persistence and maintenance of the Anishinoabeg. The form ofthe study itself

is a way ofperpetuating Anishinaabeg values because my seeking knowledge fi'om Elders

and other leaders in the community is a manifestation of “the Anishinaabeg way.”

I will make my study useful to the Anishinaabeg community by offering future

workshops and/or discussion panels on the findings. The findings ofthis study may also

be utilized by community members for their own purposes, educational and otherwise.

This study is also a manifestation ofthe Seven Fires Prophecies. I am

Anishinaabekwe, seeking the wisdom ofmy Elders, as is prophesized as necessary for the

Seventh Fire’s generation in order for a rebirth ofthe Anishinaabeg Nation and a

rekindling of old flames.

Organization ofthis Study

Chapter 2 comprises the literature review. Various studies, books, and other media are

explored regarding their reference to minobimaadiziwin and the Anishinaabeg people and

culture. Chapter 3 consists ofa detailed account ofthe actions and decisions made to

collect and analyze the study data. Respondents’ voices are presented in Chapter 4.

Chapter 5 includes a summary ofthe study design and findings, as well as my reflections

about the study process and experience. Study conclusions and recommendations are

presented at the end ofthe chapter. The Epilogue is comprised ofa group discussion

regarding practical application ofresearch findings. My interpretive interludes can be

referenced in Appendix A.
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CHAPTER 2: LITERATURE REVIEW

The search for the good life is a journey shared by all ofhuman kind and spans the

written and oral histories of existence. From oral traditions in the beginning, through the

times ofWestern Classical philosophers, and through the dominant and marginalized

cultural epistemologies ofmodern times, we have all sought in some way to live various

renditions ofa good life.

This chapter serves to review the literature pertaining to various cultural

definitions ofthe good life. It explores the literature pertaining to the experience of

Indigenous cultures and their common experience with colonization as it has affected

their respective abilities to live out the “good life.” It is the author’s contention that the

experience ofAnishinaabeg people with colonialism is shared by Indigenous

commrmities across the globe. The literature presents the context within which this

research fits. The problem the research serves to address by design is a direct result of

cultural loss through oppressive forces ofdominant culture. Presentation ofthe non-

Indigenous interpretations ofthe “good life” provides relevant worldview ofdominant

societal definition. Definitions ofthe good life provide a window into the baseline

assumptions about reality that have influenced dominant society and as a result,

Anishinaabeg society through acculturation. Specifically, the problem Anishinaabeg

people face in this time ofthe Seventh Fire is a direct result of colonization and
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acculturation fiom dominant worldview. A review ofthe literature pertaining to the good

life according to both the colonized and the colonizer situates the context ofthe study and

presents the reader with in—depth understanding ofthe significance to finding the answers

to the questions for research.

Non-Indigenous Interpretations ofthe GoodLife

Young’s Interpretation

There exists a large body of literature regarding the Western ideals ofthe good life. For

example, in Negotiating the Good Life: Aristotle and the Civil Society, Mark A. Young

(2005) explores the struggle to find the good life by looking to the normative foundation

provided by Aristotle of 4'” Century BC. Young asserts that the present dilemma of

America — and the larger context ofthe global civil society — is how to find a morally

defensible balance between individualfieedom and the common good that does justice to

the legitimate needs ofboth enterprises. He explains in his analysis ofthe US that people

here have prospered individually, but have also lost the physical and psychological

connections that bind the country as a community and nation. He writes:

Interestingly, the trend away from community seems to be the most

pronounced among the best-educated portion ofthe population. It also

seems to be driven mostly by generational change, as older, more

community-oriented citizens are gradually replaced by younger fellows

with a far less social outlook and level ofcommitment to others. (Young,

1995: 3)
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We have, in short, become a nation of spectators; financial capital

increasingly replaces social capital, and money is expected to do the work that

personal engagement used to accomplish. We may still care for others in

principle, but often do not take time for one another or even a personal interest in

our neighbors. A sense of social responsibility is assuaged by “writing a check to

faraway lobbying organizations in Washington that stand for interests with which

we identify in the abstract. In the particular, locally, we remain very much alone”

(Young, 1995: 3).

Young cites Robert Putnam’s research, work that makes the distinction between

“bridging” and “bonding” social capital. Young believes that nearly all the positive

developments recorded over the last 25 years in the U.S. are a result ofbonding social

capital, namely, associations of like-minded people. However, “as we increasingly

associate with the like-minded, we fail to be challenged by the diverse” (Young, 1995: 4).

This tension between tolerance and liberty, on the one hand, and solidarity and

community, on the other, is central to any philosophical debate about the good life in

society. Young asks, “Where is the proper balance and what is the Optimal mix between

individual liberty and a larger common good?” (Yonmg, 1995: 4). He writes that it seems

clear we have lost faith in one another.

Young explains that many contemporary kinds ofconnections in America and

abroad are, in their essence, purposive and ultimately self centered:

I join them in order to meet my own very specific needs, not necessarily

due to any particular commitment I feel to another person, place or ideal.

In such associations, commrmications tend to be narrow in focus and
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mutually reinforcing, one-shot and not necessarily lasting. There are

communities of limited liability, formed at arm’s length and ready to be

dissolved at arm-lengths when their benefits to the individual begin to be

outstripped by the costs and discomforts of true community commitment.

(Young, 1995: 6)

Young also notes that it is not necessarily the case that the “good old days” of

intact social capital of 19508 America are the ideal to aspire toward: the social capital of

America’s past referred to with nostalgia is one ofbonding rather than bridging. It does

seem apparent that the unprecedented progress, technology, and the community-

enhancing social trends ofthe late 20'“ Century notwithstanding, the principle problem of

political modernity remains: we are suffering from an acute loss ofcommitment to one

another. The “public sphere” ofJurgen Habermas and Hannah Arendt is shrinking

steadily, he contends, and we are each retreating to om own private search for happiness.

Ourfellowcitizens interestusonlyin sofarastheycanbeusedasameanstotheend of

personal fulfillment. He believes that the forces of globalization, mobility and urban

sprawl have taken their toll: families are dissolving and younger self-absorbed

generations are replacing older, more commuml ones. We have less and less time for

each other, and increasingly depend on the government to look after those with whom we

do not choose to have personal contact. The underclass must fend for itself, while “the

rest of us retreat to the citadel ofthe individual search for happiness” (Young, 1995: 6).

Young calls attention to the foundational philosophy ofAristotle regarding the

definition ofthe good life. He explains that Aristotle’s definition seems antiquated in

terms ofpurposive structure and meaning ofthe universe and the required rejection of his

views on slavery and roles ofwomen in a “well-ordered” society. He asserts that Aristotle
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has much to teach us about happiness and the neo-Aristotelian template ofhelping lives

improve can provide as good a normative foundation as any he knows.

It is important to note, however, that the foundational philosophy of Aristotle is

foundationally specific to the line ofepistemologies which evolved from his root. Young

expresses that in order to address a definition ofthe good life we must first determine

what is meant by “good”:

Are we looking for a prescription for proper or right living in the

normative sense? Or are we rather seeking to understand just how man is

most likely to be happy, and to enjoy the “good life” (in the sense offine

wine and cigars) as he judiciously pm'sues all the pleasures and riches that

life has to offer? (Young, 1995: 16)

Young asserts that there is a dual question involved in seeking the good life. The

first involves the current domain ofvirtue ethics, in which many have proposed

competing criteria for governing the search for proper direction and guidance of“the

good man.” Second, the question involves the question ofwhat is “good for man.”

Specifically, the “good for man” involves focus upon the goal ofhappiness.

How is man, given his unique nature as a rational being, to most profitably spend

hisdaysonEarth?Whatisitthatmakesustrulylmppy,andhowcanwe structureallthe

different aspects of our lives so as to maximize that sense of well-being? Young explains

that in many schools ofphilosophical thought these two questions regarding the “good

man” and the “good for man” are seen to be in tension with each other. He asks:

Ifmy highest aim is to seek only to further my own well-being, what is to

prevent me fi'orn doing that at the expense ofmy neighbor (assuming I can

safely get away with that)? Surely ethical imperatives must act as

constraints on my pm'suit ofhappiness. Kant’s Categorical Imperative will

prevent us from acting on our natural inclinations, for instance, and the

Christian Divine Law will rule many of life’s pleasures out ofbounds. All
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too ofien, we must choose between goodness and the good life. (Young,

1995: 17)

Young asserts that it is Aristotle who attempts to resolve the apparent tension

between the two questions argued to form the meaning ofthe good life. He writes that,

for Aristotle, the question ofthe good ofman and the goodfor man are inseparable

matters. He argues that happiness is found primarily in “the proper exercise ofman’s

natural facility for practical and theoretical reason guided by the question ofthe Right as

well as the Good” (Young, 1995: 17). Young cites Aristotle in saying that “happiness is

the activity ofthe soul in accordance with virtue” (Y01mg, 1995: 17). Further, happiness

and a good life are governed by the ethical and non-ethical virtues which have “objective

normative force” and derive that force from the very happiness they impart:

In the end, we only live well (eu zen) by doing good (eu prattein).

Happiness, or the good life, is nothing more than the naturally emergent

byproduct ofconsciously living a life in pursuit ofexcellence and in

accordance with both what is rational and what is virtuous. There is no

further law beyond that ofman’s nature, nothing that we must artificially

impose fi'orn outside in order to prevent us from doing as we like. If we

only reflect and train ourselves to consistently behave in accordance with

the results ofthat reflection, we will learn to be good and thus, necessarily,

also to be happy. (Young, 1995: 17)

Western Classical philosophical roots take shape with Aristotle, Plato and others;

the evolution ofcivil society as defined classically regarding the good life. And while

Aristotle and Plato may have set the stage for the evolution ofcivility to run the course of

Western thought, there are infinite current realities of Western means of living the good

life. For Aristotle, the key for the good life is the ultimate goal of happiness. Also, a good

constitution ofthe soul is a prerequisite for “eudaimonia,” simply because human beings
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aremadethatwayandmustbetruetotheirnatures.

Aristotle’s philosophies do not support modern theories of (subjective) utility or

egoistic gain. Aristotle’s concern is the general flomishing ofman in the context ofa

balanced life in which the individual fully lives up to her naturally endowed potential.

Young explains that to Aristotle, happiness is not about pleasure; yet pleasure is a

byproduct ofthe good life. Further, that happiness is not about feeling at all and is not

pursued for the sake ofgood sensations. “Rather, it is about the substance ofa life, and is

constituted by the objective facts about what is lived, regardless ofthe ways in which

those facts are perceived and experienced by the individual” (Young, 1995: 18). He

argues that happiness is not about the fulfillment of desire. Instead, Aristotle believes that

there is a right way to be happy, an objective reality, which must be discovered by the

individual agent. For Aristotle, getting what we want is not the primary criterion because

we can so often want the wrong things:

Desire, or preference, is a notoriously unreliable guide to good living, and

must always be reviewed and tempered by the conclusions ofpractical

reason. In order to be properly satisfied with the results ofour lives, we

need to become aware of all the alternatives we could have had. Ifwe do

not know we could do better, we could settle for less than we could.

(Young, 1995: 18)

Young makes it clear that this is not to say that happiness is a universal concept,

“a platonic form waiting to be discovered and participated in” (Young, 1995: 18). He

explains that Aristotle acknowledges that there are many different ways in which the

objective concept ofhappiness can be interpreted and actualized in an individual life. He

writes that as we strive to find the right end ofour actions, we have much freedom to
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specify that end in ways that are unique to our individual circumstances. Young reveals

that the universal finds a wide variety ofvalid expressions in the particular. Young speaks

further ofthe inclusion ofeconomic wealth as an important component in the good life,

albeit one ofwhich “we often have little control” and notes that it is but one dimension of

truly good living. Furthermore, he writes that a happy human being involves living well

economically, physically, mentally, and spiritually: “A good constitution ofthe soul is a

prerequisite for eudaimonia; it is valuable as a constitutive part of that eudaimonia,

simply because human beings are made that way, and must be true to their natures”

(Young, 1995: 18).

Russell’s Interpretation

In Plato on Pleasure and the GoodLife, Daniel C. Russell (2005) explores the centrality

ofpleasure in the good life, and draws from the works of Plato. Russell explores the

nature ofpleasure and what kind ofplace it should have in a good life. He makes the

distinction between pleasure as a sensation and pleasme as an emotion. He writes that

pleasure is an important part ofhow we live and it helps us to accomplish things well.

Further, the ways a person experiences pleasure can tell others much about that

individual. Pleasure changes for people as the people change themselves. Russell writes

thatpleasure is likelytobeapartofanygood life, atleastinso faras livingagood life

will involve having deep commitments and values. He explores dialogue between
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Socrates and other classic philosophers on the nature of virtue as it pertains to pleasure

and the good life:

Socrates claims that some pleasures are more real and genuine than others,

and that only the philosopher experiences these real pleasures. For while

most so-called pleasures are merely a matter ofescaping from pain, the

philosopher scales the true heights ofpleasrne, by satisfying the greatest

part ofthe soul with the understanding of reality. Moreover, when the

whole soul accepts the leadership ofreason — as it does in the virtuous

person — each ofthe parts ofthe soul enjoys its own greatest pleasures.

(Russell, 2005: 110)

Attention is also given to the question ofreason vs. pleasure in the good life. He

explains Plato’s classification ofreason as the cause of everything.

Since it causes limit to come about in ‘unlimited’ things, making them into

good, orderly products. He arrives at this verdict about reason by arguing,

first, that the orderliness ofthe universe must be due to reason, which is

kingoverheavenandearth; and secondthatthehuman soul isdependent

on the soul ofthe universe, the universe’s soul must be responsible for the

wisdom ofhumans; so the soul ofthe mriverse must be wise, and this

wisdom ofthe universe’s soul manifests itself in the ordering of years,

seasons, and months. (Russell, 2005: 146)

Rubin’s Interpretation

In The Good Life: Psychoanalytic Reflections on Love, Ethics, Creativity and Spirituality,

Jefliey B. Rubin (2004) explores the good life as its dimensions may enrich the discipline

ofpsychoanalysis. Exploring the good life from the perspective of love, ethics, creativity,

spirituality, and the life well-lived, as well as the obstacles to experiencing them, helps us

live with greater meaning and vitality. Rubin points to the centrality ofthe human search

for the good life across the ages:

The quest to live a good life has a venerable history. The central concern

for Lao Tzu, Buddha, Socrates, Aristotle, Epicrn'us, Jesus, the Prophets,

Montaigne, Thoreau, Nietzsche, Marx, and Schweitzer, among others —
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those individuals Fromm calls “masters of living” —- was how humans

should live. Two ways ofthinking about this broad and important topic

dominate contemporary thinking: a secular, materialistic ideal and a

spiritual one. (Rubin, 2004: 87)

He speaks to the images conjured with the mention ofa good life in contemporary

times including having it all, namely,

the unlimited freedom to purchase and accumulate; the ability to obtain

ceaseless pleasure, luxury and ease; and the power to shape one’s life and

segregate oneself from noxious external impingements, including any

unwanted obligations and constraints. (Rubin, 2004: 87)

Rubin explains further that the media exalt this kind of life via film, television,

books, magazines, and newspapers. He speaks ofthe large percentage ofpeople in

dominant mainstream society that prescribe to this ideal andjudge themselves by the

standards that lie therein. Rubin explains the prevailing counter-ideal ofa spiritual

perspective on the good life being several formulas with “compatible common features

such as the attempt to discover and embody our essential, authentic self, the idealization

ofselflessness, and the belief in an uncontaminated realm that it is humanly possible to

experience permanently beyond ego” (Rubin, 2004: 88).

Rubin also points to the contemporary reality ofdominant mainstream American

culture in that there are numerous “misguided substitutes” for the good life:

Egocentricity, hedonism, popular psychospiritual quick fixes, and self-

anesthetizing and addictive behavior serve for too many people in Western culture

as misguided substitutes for the good life. These bleached out versions ofa life

well-lived leave us spiritually hungry and cast adrift without any guiding direction

for action and desperate for solutions to address the malaise and alienation that

plague us. (Rubin, 2004: ix)

Rubin calls to love’s centrality to the good life. His work follows the mention of
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virtue in Plato, Aristotle, and Socrates. He writes that the good life for psychoanalytic

existentialists, such as Fromm, involves authenticity and self-realization, creativity and

concern, compassion, and interpersonal intimacy. He also points to Kohut who stressed

the role ofempathy and atttmement to the other.

We are always and inevitably connected to others. The Good Life,

according to Kohut, involves relationships that are empathetic, mutually

respectful, affirming, and enriching. He also emphasized living with

greater self-coherence, wisdom, humor, and awareness oftransience.

(Rubin, 2004: 98)

Rubin defines a good life in terms ofpsychoanalysis, adding that it involves

adapting to the changing conditions we confront rather than working toward a concrete

and preconceived endpoint. To Rubin, it involves self-multidimensionality, integrating

and balancing complementary qualities (such as honesty and compassion, rationality, and

ecstasy) rather than cultivating particular virtues. He adds that this also involves the need

to live creatively and to strive to be fi'ee even as one must continually confront how one is

determined.

Tuan’s Interpretation

In The Good Life, Yi-Fu Tuan (2003) speaks to the multiplicity ofways ofknowing about

the good life via differing cultural lenses. He writes that how it is perceived varies fiorn

culture to cultln'e and in complex modern societies, it varies further from individual to

individual. Tuan writes that in Western life good is conceived of in a number ofways,

including environmentalism, which sees the good life as a consequence ofthe physical

setting. He writes that another example is the humanized version ofnature, “pleasure
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gardens.” This way ofthinking calls attention to the way a physical setting, say,

environments ofhouses, streets, or city squares, can in some sense generate a sense ofthe

good life. A second way ofperceiving the good life according to Tuan is to focus on the

activity rather than on the physical environment A third way is to envisage it through the

lens ofphilosophy. It is in this realm that questions have been raised by Western thinkers

since classical antiquity regarding human nature:

What is it that distinguishes human beings from other animals? Ifhuman

happiness requires the full development ofhuman faculties, what social

arrangements best promote such an outcome? What is the relationship

between the good life and the virtuous life?” (Tuan, 2003: 5)

Tuan writes that questions raised by classical Western thinkers are rarely

concerned with the personal rewards of specific occupations, and they neglect the role of

the physical place in promoting either individual happiness or the efficient operation of

the economy.

Tuan explains that Utopian thinkers offer a fourth way to envision the good life.

They perceive a strong discontent with society as it exists in their time and wish to

conceive of institutions that will improve social harmony. They pay attention to the

physical environment and envision hygienic and beautiful houses, streets, and squares

that also encourage human communication. As for nature, “Utopia is willed into existence

by visionaries, not a natural Eden” (Tuan, 2003: 5).

Tuan winds two major themes throughout the book. First, direct experience is too

limitedforthegoodlifetobeconfinedto. Muchthatisgood aboutalife maybe

inaccessible to the casual observer because the joys ofglimpsing truth and successful
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commrmication pass invisibly from mind to mind, as during deep conversation, in the

quiet ofthe library, or in a lecture hall. The second theme is the idea that the good life

implies choice and a habit ofreflection. He writes that modern society encourages both.

The “choice” he refers to means the ability to explore a range ofexperiences, most of

which are indirect. He writes that the idea ofprogress presents people with more

opportunity to live in different places and follow different careers than was possible at

anym in the past:

Even ifthispoint is still moot, we mustyetgrantthatamind—ourmind—

can now dwell in more places and empathize with more lives than could

readily occur in any other historical period. Those moments ofthe past that

have been rescued from oblivion are now ours to assimilate and enjoy.

(Tuan, 2003: 11)

Bridging to Indigenous Interpretations

Writers ofWestern discourse, such as Leopold, Thoreau, and Emerson, have called

attention to the rest ofthe natural world to be included in our thoughts on how we should

live. The calling could be considered an expression of Western thought on the place the

rest ofnature has in the good life. However, the literature presents an indirect definition

ofnature’s role in the human good life. This is also seen in the literature termed the

ecological approach -— distinct from Indigenous word views in reference to ecology.

A great amormt ofcurrent literature regarding the good life expresses what it is

not, as well as describing the dominating cultural practices that prevent its experience

from manifesting. l have yet to find adequate documentation ofthe current practice of the
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good life. Much ofthe literature speaks to ancient practices and current dilemmas with

hope for a future evolution ofhuman behavior. It brings to mind the trend of focusing

moreonthepastandabstractfirtmethanthepresent.

The fact that the majority ofavailable literature on the good life expresses a

Western epistemology is representative ofthe dominant stance the culture has

experienced over the last few centuries. Literature on the good life as perceived via

Indigenous epistemologies worldwide can be seen scattered throughout the growing body

of literature that pertains to decolonizing Indigenous peoples. This body ofwritten

knowledge implicitly states that colonization ofvarious Indigenous peoples prevents

them from living well in terms of their own definitions. In other words, oppression ofthe

colonizing culture prevents many Indigenous people fiom living the good life by their

own definitions. Much ofthe literature speaks to how the reality ofcolonization has hurt

Indigenous communities. It speaks to decolonization as the way to heal the people. I see

this as an implicit statement ofwhat the good life is for these Indigenous communities in

that the literature states what the good life is not. The good life is not the life ofthe

colonized. Furthermore, the indirect notion is that the good life lies in a more widespread

resurgence oftraditional cultural epistemologies and ontologies.

Hart’s Interpretation

In Seeking Mino-Pimatisiwin: An Aboriginal Approach to Helping, Michael Anthony

Hart (2004) explores the Anishinaabe good life as it pertains to the field of social work,
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and how utilizing Anishinaabe ways ofknowing can heal Anishinaabeg people. Hart

discusses the colonialistic impediments to Anishinaabe well being. He argues that

culttn'al oppression via colonialism has a detrimental effect on the lives ofAboriginal

people on all levels - nation, community, family, and individual. His reference to the

oppression ofAboriginal systems ofeconomics, spirituality, recreational institutions,

social networks, education, medicinal practices, and land relationships have lead to their

desecration, degradation, and destruction. Hart alludes to Aboriginal lifeways as the good

life by arguing that Aboriginal peoples’ healing can only come from their traditional

Peacock and Wisuri’s Interpretation

The Good Path: Q'ibwe Learning andActivity Bookfor Kids by Thomas Peacock and

Marlene Wisuri (2002) explores the good life as viewed through nine traditional

Anishinaabe values. They argue that the Q'ibwe story, which combines history with

cultural stories, introduces the reader to the Ojibwe “good path”.

In their book Q'ibwe Waasa Inaabidaa: We Look in All Directions, Peacock and

Wisuri (2001) explore the land-based culture ofAnishinaabeg people based upon the

stories ofAnishinaabeg people themselves. The book calls Anishinaabeg people to

jimisawaabandaarning, which Earl Otchingwanigan (formerly Nyholm) describes as the

“process of sort ofpositive window shopping for your future”We in Peacock and

Wisuri, 2001: 10). In her forward, Winona LaDuke writes that the book is about

recovering our Anishinaabe knowledge and, in so doing, recovering ourselves. She
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explains that the process of “recivilizing” and making Anishinaabeg people conform to

the dominant society through boarding schools, television consumerism, and the

colonialism ofthe bodies of0m relatives — through land thefis, removals, and loss of

biological diversity — has fragmented our psyches, our essence. She writes that

Anishinaabeg people are in the process ofremembering. Further, that only through

ceremony, language, feasting, dancing, and listening, will we recover ourselves. She

explains that the retelling of these stories nurttnes that process. LaDuke also speaks to the

global experience ofIndigenous peoples. She writes:

Native peoples, not unlike Indigenous species on a worldwide scale, have

been isolated to islands of land within a sea ofthe industrial dream. Often

that which is left to us and our relatives renders our cultural and biological

community virtual paupers, compromised in our ability to live full and

vibrant lives. (LaDuke in Peacock and Wisuri, 2001: 10-11)

This speaks to the experience colonialism has on Indigenous peoples worldwide:

prevention of Indigenous experience ofthe “good life” from their respective definitions

due to the definitions imposed by colonial mindsets ofdominant culttnes.

LaDuke also speaks to the commonalities between the teachings of Western

science and that ofNative communities, specifically, the agreement about the state ofthe

environment. She explains that the challenge is not uniquely Anishinaabeg.

Itistotransformhumanlawstomatchnatmallaws, notviceversa. In

ordertodothatwemustclosethecirele. Thelinearnatureofindustrial

production itself, in which labor and technology tum natural wealth into

consumer products and waste must be transformed to a cyclical system.

(LaDuke in Peacock and Wisuri, 2001: 11)

Furthermore, many Indigenous teachings recognize this as a time ofchange. She

speaks to the Anishinaabeg teaching ofthis time being that ofthe Seventh Fire. She refers
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to Anishinaabeg prophecy, which tells us there are two separate paths for Anishinaabeg

and the “light skinned race” to choose between: the road to technology and the road to

spirituality. In this regard, she quotes Edward Benton-Banai, Grand Chiefofthe Three

Fires Anishinaabeg Midewiwin Society:

[The Elders] feel that the road oftechnology represents a continuation of

head-long rush to technological development. This is the road. . . that has

leadtoamodem society,toadamaged and searedearth. The otherroad

represents a slower path that Traditional Native people have traveled and

arenowseekingagainTheearthisnotscorchedonthisuaithegrassis

still growing there. (LaDuke in Peacock and Wisuri, 2001:11)

Benton-Banai refers to the traditional ways ofAnishinaabeg people as the ways in

which we can carry the future into a green path. Implicitly stated, this is Anishinaabe

minobinraadiziwin, the good life.

Thematically, Ojibwe Waasa Inaabidaa: We Look In All Directions speaks to the

language, lifeways, ways ofknowing, and the values and gifts involved in Ojibwe past,

present, and futtne. The authors present various angles from which to view Q'ibwe

experience in the words ofQ‘ibwe people themselves. They speak to the traditional

values ofQ'ibwe Anishinaabeg peOple as evidenced through our own history. Peacock

and Wismi stress the importance of Ojibwe language as key to Q'ibwe worldview and to

theeducativeprocessthatistheexperienceoftryingto liveinagoodway. Inthisgood

way, members ofCreation learn from one another the lessons of gentleness, courage, and

keenness ofvision. Lessons come from silence, hour the wind, the lapping ofwater, and

soundofbirdsregardingthedepthandbeautyofmusic.
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Tonlonse’s Interpretation

In her doctoral dissertation through the University of British Colombia, Bimaadiziwin

(The Good Life): Sharing the Living Teachings ofthe People of$0ngAnishnawbek,

Implicationsfor Education, Pamela Rose Toulouse (2001) explores the Anishinaabe good

life according to her own community, SagamokAnishnawbek. Toulouse combines

Anishinaabe orality with material documents and “other-than-human experiences” to

explain “ourstory.” She explores bimaadiziwin through an Q'ibwe eye and relates the

good life as being encompassed by traditional Q'ibwe teachings, ways ofknowing, cycles

of life, ways ofeducating, and language. Toulouse contends that the good life involves

the need for change and a return to our traditional values through decolonization. The

study contributes to the body ofknowledge intended to enrich Anishinaabe educative

practices in an overall attempt to combat the daily effects ofcolonization.

Toulouse defines Bimaadziwin briefly as “goodlife” and “living teachings.” She

expands with the words ofDeputy Grand Chiefofthe Union ofOntario Indians, Nelson

Toulouse:

Bimaadziwin, well I mean the obvious, the first thing is ab ‘my life’, and

ah [pause] but it could, I mean ‘my life’ probably means a lot ofthings, ah

and you um probably talk about a whole range of things, certainly would

be about experiences, your, your beliefs, ah your health, um, you know all

those life experiences that you have, how you identify yourself, you know

how are you, why are you the way you are today. (Toulouse, 2001: 3)

Toulouse explains that the word “worldview” is symbiotic ofBimaadziwin.

Further, Binraadziwin as worldview encapsulates the “simplicity, complexity and

interconnectedness in relations that is often characteristic of Ojibwe people” (Toulouse,
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2001: 3). She explains that Bimaadziwin is a powerful word. It includes the “goodlife” we

aspire to, the way we think, and the measurement ofour behavior. Toulouse cites Peter

Owl, a respected teacher ofAnishinaabeg clans, in stating that bimaadziwin is carefirlly

sharing with others your gifts and doing so respectfully from the truth ofyour spirit.

Further, that there are consequences if not shared properly:

The information that we give someone, it’s got to be untainted, it’s gotta

be pure, it’s gotta, you can’t mix, you’re not gonna mix it up because if

you do, then you’re gonna frustrate individuals, somewheres along there’s

frustration that’s gonna set in, and people become disillusioned, because

they’ve heard the truth, but because this, there was ah, the adulterated

word mayhavebeenintermingledinwiththateh, andit sortofcausesa

problem, it’ll create doubt. . . the teachings within a community, within a

nation have to be pure and they have to be sincere, very sincere,

bimaadziwin is just a continuation ofone’s learning. . we all become

responsible to another or to somebody else, the more I know, the more

responsible I become, the more you learn, the more responsible you

become. .. it’s life and it’s sharing life. (Owl in Toulouse, 2001: 3-4)

Toulouse relates her research to the creation of“ourstory” as distinct from

“history” and explains that its creation relays the debwewin (truth) ofgenerations fiom

time immemorial. “Ourstory” in her research is created by the knowledge and experiences

ofher ancestors as relayed by material representations, private narratives, and her

presentation ofarchival documents combined with the testimony ofcommunity members.

Toulouse explains that bimaadziwin always had, and continues to have, a practical

and living application. She calls attention to the concepts of life, sharing, values,

worldview, experiences and learning as central to its meaning. She explains that a broader

application ofbimaadziwin involves the responsibility that members ofthe Anishinaabe

culture have to one another and to the coming generations. Her research and creation of
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“ourstory” as bimadziwin began to unfold the potential for practical application of

curriculum change at her local on-reserve school. Toulouse created a study with practical

application as a curriculum project with “bimaadziwin as praxis; theory (ideas,

philosophy) that is manifested in practice” (Toulouse, 2001: 6).

Toulouse speaks to the importance ofdecolonizing our communities in an effort

to heal Anishinaabeg people. She explains that the telling of stories by community

members is important because they can convey the experience ofbeing and existing as

colonized subjects. Furthermore, telling of such stories is a healing step towards

tmderstanding how to decolonize ourselves and grasp what was lost. This also speaks to

the central role traditional Anishinaabe teachings have in Anishinaabe minobimaadiziwin.

Rheault’s Interpretation

Anishinaabe Mino-birnaadiziwin (The Way ofa Good Life): An Examination of

Anishinaabe Philosophy Concerning Knowledge, Identity, and Ethics by D’Arcy Rheault

(1999) examines Anishinaabe philosophy based on traditional teachings. His research is

informed by Anishinaabe epistemologies, including but not limited to dreams, fasting, use

ofasemaa (tobacco) and Elders as experts, and Anishinaabe oral tradition. Rheault’s

method ofinquiry used for his book is “Primary Experiential Knowledge.”

Primary Experiential Knowledge is set out as an epistemic system that

finds its source in various aspects ofknowledge. It is primary since it is the

most basic form ofknowledge upon which all other understanding is

based; and it is experiential since knowledge comes out ofone’s

interaction with the world. It is a process-oriented philosophical method

interested in the theoretical and practical meanings ofthe metaphysics,
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epistemology, axiology, aesthetics, logic and ontology ofAnishinaabe

Mino-Bimaadiziwin.(Rheault, 19993)

Thus, Rheault utilizes Anishinaabe Mino-Bimaadiziwin as a methodology with

which to explore Anishinaabe philosophy. He recognizes his own perspective as a critical

source ofinquiry and means ofknowing. The sensing ofthe “self’ and his cultural

intuition are what necessitate a different approach because, in Anishinaabe philosophy,

this method is a fundamental way of knowing. It is a fundamental epistemology the

absence of which, he argues, would render his study invalid. His method is about coming

to objective truths through a subjective method ofinquiry and analysis — a method

explicitly characteristic ofAnishinaabe culttn'e. He explains the impossibility of

separation of self from the world: “I am a spirit walking in this world.” His method is “a

qualitative inquiry built on a blending ofparticipant observation and participant

participation” incorporating his thoughts, reflections, emotions, spirituality and actions in

his personal learning. He explains that this is a system of interconnection; consequently,

any discussion oftheory and practice is artificial in its categorization.

Rheault presents the following example ofthe difficulty ofcategorizing

interconnected ideas and concepts. He draws on the work ofPaul Bourgeois (Q'ibwe) in

his examination ofthe drum as a source ofknowledge and the role the drum plays in

teaching:

Emphasis on the individual’s lived-ethical concerns in relation to the

cosmos makes Odewegewin [the way ofthe drum] an “Onto-axiological

Anishinaabe Epistemology,” that is, an Anishinaabe system ofknowledge

that is based on the existential imperatives expressed by the quality of

Creation. Nevertheless, there is a difficulty in creating these conceptual

 

3 Page nrnnbers are not available forthis online resume. Please see the Bibliography forthc URL address.
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abstractions for various aspects ofAnishinaabe worldview for the simple

reason that terms like epistemology, philosophy and religion do not

specifically exist in Anishinaabemowin, as we understand them in English.

Yet, the concepts do exist, but not in isolation ofeach other due to the

interconnected nature ofthe philosophical system. (Rheault, 1999)

Rheault explains the Anishinaabeg hold the idea that spirit precedes culture,

language, and thought and even time as fundamental knowledge. He writes that when we

refer to minobimaadiziwin it is understood that the spirit is the essence and the way of

being. “I am a spirit having a human experience,” Rheault writes. He explains that it is

“onto—axiological,” as Paul Bourgeois (Ojibwe) asserts. Furthermore, the term onto—

axiology explains the quality ofexistence, i.e., the good:

The Way ofa Good Life is more than a process or way to live. It is the

underlying reality ofexistence that the term onto-axiology attempts to

express. The Anishinaabeg are the Good Beings and they trace their

ancestry back to the First Good Being, created fiom nothing and lowered

down to Turtle Island. But it is also a construct that does not refer to

anything. The spiritual perception asserted here only comes fiom a

physical apprehension of reality. It is outside the scope of possibility, from

a static physical perspective, for me to describe this dynamic spiritual way.

(Rheault, 1999)

Rheault speaks to ways ofeducating central to Anishinaabeg philosophy and

minobirnaadiziwin, which include:

Bzindamowin (way of learning from listening): Acquired Knowledge

Anishinaabe Kendaaswin: Traditional Knowledge ,

Gnawaamirriigewin (to witness): Knowledge from Observation

Manidoo—waabiwin (seeing in a spirit way): Revealed Knowledge, Dreams

Naanaagede ’enmowin (visions)

Gidisi ’ewin (intuition)

Kiirniingona manda Kendaaswin (instructions frOm Gzhe-mnidoo): Original

Instructions

Eshkakimikwe-Kendaaswin: Mother-Earth knowledge

Manidoo-mirriimendamowin (Spirit Memory): Spirit Identity
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Rheault firrther identifies the following stages ofknowledge learning: Feeling,

Watching and Listening, Reflection, Doing, and Manidookewin (Ceremony).

Grim’s Interpretation

Indigenous Traditions andEcology: The Interbeing ofCosmology and Community, edited

by John A. Grim (2001), presents the human and ecological costs experienced by

Indigenous peoples via globalization. It also paints pictures of various ecological

ethnicities and their respective forms of resistance. It presents the reader with various

views ofthe pressmes on Indigenous lands and traditions and the commodification of

Indigenous lands by corporate and government powers. Grim presents an entry written by

Winona LaDuke, Anishinaabe leader, in the book introduction as one which

“foreshadows several ofthe problems raised by any study of Indigenous religious

traditions and contemporary ecological concerns” (LaDuke in Grim, 2001: xxxiii). She

writes:

The ethical code ofmy own Anishinaabeg community ofthe White Earth

Reservation in northern Minnesota keeps communities and individuals in

line with natural law. “Minobimaatisiiwin” — it means both the ‘good life’

and ‘continuous rebirth’ — is central to our value system. In

minobimaatisiiwin, we honor women as the givers of lives; and we honor

our Chi Anishinaabeg, our old people and ancestors who hold the

knowledge. We honor our children as the continuity from generations, and

we honor ourselves as a part ofcreation. Implicit in minobimaatisiiwin is a

continuous habitation ofplace, an intimate understanding of the

relationship between humans and the ecosystem and ofthe need to

maintain this balance. (LaDuke in Grim, 2001: xxxiii)

Grim explains that

minobimaatisiiwin introduces an Anishinaabeg discourse that gathers

together ethical concerns of social justice, political insights regarding
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gender, ecological knowledge of local place, and religious awareness ofa

relational balance the pervades the constantly changing world. As a

coherent and central conversation, minobirnaatisiiwin does not emphasize

rational development for humans exclusively. Nor does it posit a

transcendental selfthat autonomously gathers objective sense data so as to

know the world. Nor does it present a transcendent realm ofthe sacred

beyond the circle ofhurnan-animal-earth habitations. At the heart ofthis

statement, and, indeed, a primary agenda in this volume, is the effort to

express the coherence ofdiverse Indigenous discourses about lifeways and

ecologies. Each particular lifeway is an ongoing creative practice that is

simultaneously rational, affective, intentional, and ethical. (Grim, 2001:

xxxiv)

The volume presents various works that speak directly to the experiences of

Indigenous peoples in resisting colonial pressure. For example, Javier Galicia Silva — a

Nahua scholar - describes how Nahuatl agriculture has been a recurring example of

resistance to colonial exploitive practices. He further explains how maize agriculture

transmits a majority worldview despite oppressive forces.

Each ofthe works included in Grim’s volume serves two functions, speaking to

the experience ofIndigenous nations under oppressive colonial forces and exemplifying

experience with working to retain an Indigenous worldview. Implicit in each experience

is a community’s perception ofthe good life. Analyses include tribal peoples ofIndia,

Bentian Borneo, East Malaysia, Hawaii, Mayan peoples, Maori, West African tribes,

Igorots, Papua New Guinea, Nahua ofMesoarnerica, Warao, James Bay Cree, Swaraj,

Australian Aborigines, Kumarangk, Yup’ik Eskimo, Melanesian peoples, and Andean

peOples.

Grim highlights the continuing experience lndigenous peoples have with resisting

intrusive life-ways that seek to colonize and erase them. He writes that there is not one
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definition of “Indigenous ecology.” Grim speaks to the environmental irnaginaries among

Indigenous religions that open contemporary dialogues between lndigenous traditions and

contemporary intellectual currents. Many intellectual currents have been linked to

Indigenous movements, including post-colonialism, post-structuralism, legal and literacy

theories, gender studies, critical theories of science, environmental history, political

economy, and political ecology. He explains further that:

It is crucial that these interpretive discourses not be sirnplistically used to

make native epistemologies palatable for non-lndigenous readers.

Indigenous peoples are not well served ifa term such as ‘environmental

imaginaries’ becomes a language—oriented re-inscription that writes over

their authentically lived and experienced world. (Grim, 2001: xlii)

Grim’s point speaks to the Indigenous experience ofbeing defined in

terms ofanother cultural way ofknowing. Consider this expression:

My Grandfather was a Quantum Physicist

I can see him now

smiling

in full dance costume

with other men

in front ofthe rormdhouse

on a sunny afiemoon.

Scientists have finally discovered

that the intimate details

ofour lives

are influenced by things

beyond the stars

and beyond time.

My grandfatherknewthis

(Peacock, 2002: 111)
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Colomeda and Wenzel’s Interpretation

In Medicine Keepers: Issues in Indigenous Health, Lori A. Colomeda and Eberhard R.

Wenzel (2000) speak to the state of Indigenous peoples today and the threat to survival of

their respective worldviews. They write:

From the Sami in Scandinavia to Amazonian Tribes in South America to

North American First Nations and Australian Aborigines, traditional lands

and life-ways are being altered in the name ofeconomic development by

non-traditional enterprises such as logging, mining, dam building, and

various other development projects (Yormg 1995). Families ofIndigenous

peoples are being disrupted, brought to settlement, and made to move from

traditional homelands, from the ashes oftheir grandfathers, from their

traditional hunting grounds, from their traditional fishing territories. The

activities are carried out without consensual agreements ofthe Indigenous

peoples and the projects are affecting social, mental, spiritual, and physical

health (Indian Health Service 1997, Kelm 1998, Kuletz 1998, Sandefur et

al. 1996, Waldram et al. 1995, Yormg 1994). (Colomeda and Wenzel,

2000: 243)

This is one among many works in current literature that implicitly express the

struggle for Indigenous nations to live a good life according to their own definitions.

Documentation oftheir experience with colonization is seen as having a detrimental

effect on their overall well-being. Colomeda and Wenzel discuss the central tenet of

many Indigenous peoples’ worldview: that is, knowledge ofthe land dependent upon

contracts with the “invisible” spirit world, “which plays its own crucial part in ensuring

health, reproduction of society, culture, and the environment” (Colomeda and Wenzel,

2000: 244). They reference the difference between non-Indigenous environmentalists’

conception ofthe relationship ofhuman beings and “nature.” To Indigenous peoples,

knowledge ofthis relationship is both spiritual and conceptual, and human beings are not
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separated fiom what some non-Indigenous peoples view as the “natural world.” This

conception ofIndigenous relationships to the rest of creation speaks to their experience of

a good life.

Colomeda and Wenzel explain that colonization of Indigenous peoples by

Europeans has presented a cultural conflict in cultural values, beliefs, and practices — a

“collision ofcultures” that has carried through to present times. For Indigenous peoples,

good health and implicitly good life includes practicing cultural ceremonies, speaking the

language, applying the wisdom oftheir Elders, and learning what has been handed down

fiom generation to generation (including songs, beliefs, healing practices, and values).

The authors also speak to the problematic nature ofutilizing the English language and

Western conceptions ofwords such as “environment.” Specifically, that term does not

convey the spectrum ofmeanings that the word “Earth” connotes in Indigenous cultures:

“Environment" lacks emotion and spirit that Indigenous peoples so attribute to their

earthly home. The land generously gives plants, animals, and a life that contributes to

good health.

Colomeda and Wenzel present the concluding tenet that there is a need to

understand that all ofour life-ways are dependent upon the life-ways ofour collective

planet: “No one is independent, no one is superior, and no one has more rights than

others” (Colomeda and Wenzel, 2000: 253).

There are numerous collections ofthe stories ofour Anishinaabeg Elders in

addition to collections of Elders ofother Native nations. This is due to a collective

movement ofIndigenous communities to seek out the lifeways that are threatened with
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extinction. This study is another example ofthe works to collect the precious knowledge

ofthe Elders and acknowledge that they are the true “wisdom keepers.”

Kegg and Nichols’ Interpretation

In Portage Lake: Memories ofan Q'ibwe Chilcflrood (Kegg and Nichols, 1993), Maude

Kegg recounts stories ofher upbringing in her Ojibwe language with Ojibwe and English

transcriptions provided by John D. Nichols. The book reveals the seasonal activities of

Ojibwe Anishinaabeg people as it takes the reader through her memories as organized by

nature’s progression. The great meaning lost in translation fiom Ojibwe to English cannot

be overstated; exact translations do not exist. It is the Q’ibwe Anishinaabeg worldview

encapsulated by the Ojibwe Anishinaabeg language required for our complete

understanding ofAnishinaabe minobimaadiziwin, the good life.

The English translations offer the reader a glimpse ofKegg’s experience ofthe

Anishinaabeg good life at a time when her family confronted Euro-American settlers in

the early decades ofthe 20'” Century. Her stories encapsulate Anishinaabeg teachings via

the experience ofan Ojibwe child.

Bergstrom et al’s Interpretation

In The Seventh Generation: Native Students Speak about Finding the GoodPath, Amy

Bergstrom, Linda Miller Cleary, and Thomas D. Peacock (2003) present the experience of

120 American Indian, Alaska Native, and First Nations youth fiom across North America
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with regard to finding the “good path.” Their research is in accordance with Anishinaabe

prophecy ofthe time ofthe Seventh Fire, when the people face a choice between two

roads. This is the time ofthe Seventh Fire, the authors contend, and they set out to speak

with youth about finding that “good path,” including the road blocks present in North

America today.

LaDuke’s Interpretation

In her book Recovering the Sacred (2005), Winona LaDuke asks: “How does a

community heal itself fi'om the ravages ofthe past?” She says that she found an answer in

the multifaceted intergenerational process ofrecovering that which is “sacred.” LaDuke

writes that religious colonialism is a wound from which native communities have not yet

healed

The notion that non-Christian spiritual practices could have validity was

entirely ignored or actively suppressed for centuries. So it was by necessity

that Native spiritual practitioners went deep into the woods or into the

heartland oftheir territory to keep up their traditions, always knowing that

theirjob was to keep alive their teachers’ instructions, and hence, their

way of life. (LaDuke, 2005: 12)

LaDuke says that Native spiritual practices are frequently based upon the

reaffirmation of the relationship ofhumans to the Creation; and that many ofour oral

traditions express human beings as the “younger brother” to larger Creation. She writes:

Our gratitude for our part in Creation and for the first given to us by the

Creator is continuously reinforced in Midewiwin lodges, Stmdance

ceremonies, world renewal ceremonies, and many others. Understanding

the complexity ofthese belief systems is central to understanding the

societies built on those spiritual foundations — the relationship ofpeoples

to their sacred lands, to relatives with fins or hooves, to the plant and

animal foods that anchor a way of life. (LaDuke, 2005: 12)
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Summary and Interpretation

Our ways are still here, our way of life. Here we are in the dying moments

ofthe Twentieth Century, almost into the Twenty-First Century, and we

say the reality that we live within is totally different fiom anything we

have ever known. It is just a different environment, a different context.

Not a very good one, not a very harmonious or balanced one, not a very

healthy one, but this is the environment that we live in today. The lifeway

that spoke to our people before, that gave our people life in all the

generations before is, is still the way of life that will give us life today.

How it will manifest itself and frnd expression in this new time, comes as

a part ofthe responsibility ofhow we go about the revival and renewal.

(Dumont in Peacock and Misuri, 2002: 10)

As evidenced in the literature, there are different cultural perspectives, definitions and

perceptions expressed through respective languages with which to feel or experience the

idea ofthe good life. Many ofthe Western theories on the good life in the United States

remind the reader that the country experiences similar social ills as a whole with regard to

seeking happiness as do Anishinaabe communities. It is not the intent ofthis study to

explore the society whose dominance directly altered the ability ofAnishinaabe people to

live a good life via their own definitions. It is the author’s contention, via an Anishinaabe

epistemological lens, that the common problems with regard to seeking the good life,

respectively defined, may sprout flour a parallel root disconnection fiom original

instruction from the Creator. Though there is a common human denominator of seeking

the good life, there are formdational differences in worldview perception ofwhat

constitutes a good life. Global common denominators with Indigenous peoples are

evidenced by the literature. Some ofthese include pressures experienced by Indigenous

peoples worldwide due to corporate, governmental and/or colonial powers and the
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resultant struggle to live a good life according to their own Indigenous definitions rather

than the definition held by those in power.

The literature presents the context within which the research is based. The search

for the good life is common to the human experience. Definitions ofthe dominant culture

hold common threads with that ofIndigenous cultures. At the same time, dominant

paradigms have served to stifle the ability ofmany Indigenous nations to seek the good

life fiom their own definitions. Indigenous cultures share this experience on a global scale

and find themselves in similar situations as societies in danger ofcultural extinction. The

literature situates the Anishinaabeg experience in a global context and further explains

the critical need to seek out the definitions ofthe “good life” from the remaining Elders

as experts.

The literature presents various components ofAnishinaabe minobimaadiziwin. Of

major significance are the detriment ofcolonial impact on minobimaadiziwin and the now

essential practice of seeking decolonization for communal healing. Also of significance is

the incongruence ofman-made and natural law as well as the need for the former to

match the latter rather than the reverse. It is clear within Anishinaabeg literature on the

good life that it is viewed within a cyclical system centralized upon traditional

Anishinaabeg values, language, and educatiorml process all encompassing the natural

world. As Owl says with eloquence, the good life involves carefully sharing with others

your gifts and doing so respectfully from the truth ofyour spirit (Owl in Toulouse, 2001).

In so doing, minobimaadiziwin is about life, sharing life, and reciprocal relations — a

construction ofone’s learning with a practical and living application. The literature
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explains the responsibility involved in minobimaadiziwin that Anishinaabeg people have

to one another and to the coming generations. It also speaks to the importance of

decolonizing our communities in an effort to heal Anishinaabeg people. Literature on the

Anishinaabe good life also demonstrates the importance ofrelationships with the rest of

Creation in accordance with natural law to live out minobimaadiziwin The literature also

acknowledges cultural intuition as a fundamental way ofknowing in Anishinaabe

philosophy and minobimaadiziwin. Anishinaabe worldview involves spirit as a precedent

to culture, language, thought, and even time in reference to minobimaadiziwin. The

foundational understanding involves spirit as the essence and the way ofbeing. The

literature illustrates the significance ofthe Anishinaabe prophecies in this current time of

the Seventh Fire. It highlights the current and significant choice between two roads - that

ofthe spirit and that of industrial or technological “progress.” It also reveals the need for

Anishinaabeg people to recover that which has been culturally lost due to the prophesized

coming ofthe light-skinned race. As evidenced by the literature, minobimaadiziwin is

central to the Anishinaabe value system, and an exploration via the remaining Elders as

experts is crucial.
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CHAPTER 3: METHODS

Anishinaabe prophecy holds that this time ofthe Seventh Fire involves the youth seeking

knowledge ofthe Elders that remain cognizant to the teachings and traditions ofour

Anishinaabeg culture. As a young Anishinaabekwe, I seek the wisdom ofmy Elders on

how to live minobimaadiziwin, that good life. Talking with Anishinaabeg Elders about

minobimaadiziwin is part ofthe process toward creating “Oshki Anishinaabeg ” or the

new people that will choose the path of living that does not lead down the road to

destruction. The choice between two roads is prophesized to lead us to the eighth and

final fire.

Three categories emerge fi'om the conceptual framework upon which this study is

based and present us with the following key questions for research:

0 What are the various definitions and meanings ofMinobimaadiziwin?

o What does the practice of living and/or expressing Minobimaadiziwin

involve?

o What relationships are involved in Minobimaadiziwin?

This study involves interviews with Elders fluent in Anishinaabemowin.

Respected members ofeach community were identified with the help of informants at

pow wows and community events across Anishinaabeg country. Fluency in our

Anishinaabeg language was preferred because ofthe difference in epistemologies
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between thought in English and thought in Anishinaabemowin. I offered prospective

respondents asemaa (tobacco) to respectquy request their participation. The purpose of

this chapter is to describe the data collection and analysis process. Issues and difficulties

that arose fiom the process will also be explored. These issues involve the Catch-22 of

selecting respondents in a setting such as a pow wow, difficulties in being directed toward

female Anishinaabeg respondents, and the cultural mismatch between academic

interviews and conversations with Elders - Anishinaabe style.

Data Collection

The data collection process spanned approximately ten months from June 2004 through

March 2005. My children and I traveled the Pow Wow Trail to the fullest extent that my

budget allowed. We attended pow wows in Michigan and Wisconsin. At each pow wow, I

offered asemaa to the emcee or member ofthe pow wow committee, explaining my study ,

and requesting direction to a respected member ofthe community that would be

appropriate for an interview. With the direction provided, I followed up with asemaa to

each individual community member to whom I was referred. Each interview took place in

a different setting and under different circumstances due to the spontaneity ofpow wow

atmosphere. I had to be ready to complete the interview on demand and when the

respondent had a slot oftime in between dancing, visiting, and other pow wow activities.

For the majority ofthe interviews, this meant relocating to their home or other place

when the pow wow was not in session. N’donis miinawaa N’gwiss (my daughter and son)
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as my perpetual helpers on the Pow Wow Trail also added a priceless dimension to the

process. Though their presence made focus harder to achieve, and also served to add an

additional layer ofbackgrormd “music” to the interview tapes, and the fact that they are

integral to myjourney rendered their participation necessary. It was only natural for them

to be a part ofthe process.

Despite the fact that my budget only allowed for travel within Michigan,

Wisconsin, and Ontario, Anishinaabe people travel the Pow Wow Trail fiom the whole of

Anishinaabe country, which includes Minnesota and Manitoba as well. For this reason,

respondents were included fiom other geographic regions than those to which I traveled

for this study. I attended eight pow wows, a language conference, and three other

Anishinaabe community events. A total of six respondents agreed to participate and

consisted ofthree ininniwag (men) and three ikwewag (women). The respondents were

fi‘om Wikwemikong, Manitoulin Island, Ontario; Garden River, Ontario; Mille Lacs,

Minnesota; Lac Du Flambeau, Wisconsin; Sault Ste. Marie, Michigan; and Chimnissing

(Christian Island), Ontario. Only one interview actually took place on the pow wow

grounds in a teaching lodge. Other interview locations included a language conference

break out room, the homes oftwo respondents, a respondents’ office, and one interview

was conducted over the phone.

Use ofAsenraa (Tobacco)

The practice ofoffering asemaa in exchange for stories and ways ofpursuing knowledge

and truth has been central to Anishinaabe epistemology for millennia. Offering asemaa

54



reinforces the essential ethic ofreciprocity in a cosmological understanding of

interdependence, balance, and harmony. One does not take without giving back. This

concept is central to the study and speaks to the relatedness of all ofcreation, as well as

the fundamental ways ofrespecting interconnectedness and balance:

Stories reveal the cultural significance oftobacco as a spiritual and sacred

entity that helps us to remember the importance ofour reciprocal and

interdependent relationship in the web of creation. (Michell, 1999: 1)

The ethic of reciprocity allows the researcher to conduct a study based on mutual

respect and cultural sensitivity. The act ofoffering asemaa provides the reality ofthe

respondents as equal and respected members ofthe research process. It is a recognized

way of seeking approval from participants before conducting a study. Elders will only

accept the tobacco ifthey feel they can help. There is no element ofcoercion involved

(Michell, 1 999).

This study involves the Indigenous method Jo—Ann Archibald ofthe University of

British Colombia refers to as “storywo ” (Archibald and Kirkness, 2001). Storywork

involves engagement ofthe story, storyteller, and listener, which creates a synergy for

making meaning through the story and making one work to obtain meaning and

tmderstanding. Regarding the nmure ofAboriginal knowledge and ways ofknowing,

consider these words from Archibald:

Khot-La-Cha often said, “Sit down and listen, that’s the thing our

Ancestors used to say.” He learned to listen to his Elder relatives. For him

this listening included showing respect to Elders, Spending time with them

on the Irmd, and learning cultural values. (Archibald and Kirkness, 2001:

5)
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Absolon and Willet offer Cole and Knowles’ suggestion that “researchers

(because they usually initiate such relationships) must do all they can to challenge the

hierarchical principles and practices that traditionally define the relationship between

researchers and those whom they research” (Absolon and Willet, 2004: 11). Absolon and

Willet further contend these hierarchical principles must be completely rejected that when

it comes to the study ofAboriginal cultural phenomena. In fact, this study involves the

Elders as experts and the researcher as Anishinaabekwezens, young Anishinaabe woman.

The researcher in this study is not in a position ofpower, rather a youth seeking the

knowledge ofher Elders. The relationship between the researcher and respondent can be

further classified as one ofa niece or granddaughter seeking knowledge from her auntie,

uncle, grandmother, or grandfather. My introduction to the respondents as

Miskwaanakwadokwe - from Baawaating or Sault Ste. Marie - and the way that I

conducted each interview was such that the relationship was not the classical definition

according to Western methodology. The relationship was one rooted in Anishinaabeg

epistemology of“all our relations.” All in creation are our relatives. Elder human beings

are my aunties, uncles; rocks, thunders, sky, planets, and moons are our grandmothers and

grandfathers; and plants, animals, fish, and birds are my brothers and sisters.

Qualitative researchers might consider themes ofcollaboration,

community, and power differentials in relationships with informants, but

an Indigenous methodology must go beyond this and connect the inquirer

to an ancient sense ofthe journey for knowledge. (Marker, 2004: 106)

Humility is an important Aboriginal value (Marker, 2004). In this study, the

Anishinaabeg value ofdabasendamowin (humility) was embraced for each interview.
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Traditional Western interview techniques were not employed. Times when I attempted to

follow the interview schedule strictly felt wrong; and I let go and went with the flow

provided by my Elder. I embraced dabasendamowin, asked loosely-scheduled questions,

and let my Elder - the informant — guide where he/she would go with the storywork.

As a validation technique, I assembled a group to have a conversation about key

themes that emerged from key quotes ofeach interview. This is a key Anishinaabeg

methodology ofcommunity consultation. The interests ofthe community must be met in

every endeavor. This is also what Maxwell refers to as “feedback” (Maxwell, 1996). I

tried to include quotes that were representative of all the issues that came up in the

interviews. I contacted Mindy Morgan, professor of anthropology at Michigan State

University, and offered her asemaa to ask who I should include in the discussion. She

suggested five individuals. Due to scheduling conflicts, only three were able to attend. I

sent the participants nine pages, single spaced, ofinterview quotes a week in advance. We

met over a big pot ofchili that I cooked up that morning. Holding a “feast” for the event

is consistent with Anishinaabe methodology. One ofthe participants was also an

interview respondent. The group discussed themes they found and the respondent

commented further on her personal view on each matter.

Elders say we know

we learn

through direct experience

observation

face to face with the event

person

life force

we experience its Essence.

We learnwhatweneedtoknow

what we each need to know
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what we are open to

depending on our life path.

(Graveline, 2002: 16-17)

Data Analysis

This study engages in analysis using Anishinaabe methodologies, values and

epistemologies to the fullest extent. This study is for the benefit of the Anishinaabe

community and will indirectly benefit the human community as well. Research on

Indigenous people, framed by non-Indigenous “paradigms,” has been useless to the

Indigenous world because they speak through the lens ofanother worldview (Steinhauer,

2002).

The fact that much research does not confront ideologies ofoppression

prevents the application to research ofcritical knowledge regarding

traditional culture, colonial history and racist structure. This results in

research which does not use appropriate concepts as variables and defines

ones culture using the cultural beliefs of another.” (Gilchrist, 1997: 76 in

Absolon and Willet, 2004: 9)

Within my research, I have resolved to be explicit about the reasons behind my

use ofIndigenous methods. This is a part ofthe process ofmy own decolonization as well

as contribution to the body ofscholarly works which defines Anishinaabe culture using

Anishinaabe beliefs. As Marker contends:

Although Indigenous modes ofgaining knowledge can also be systematic, they

usually involve connecting diverse points ofreference that defy disciplinary or

methodological boundaries and draw on an individual’s relationships to peOple,

animals, the landscape, and an oral tradition framing a time-space arrangement.

Dreams and meditative states can factor into knowledge acquisition. This is not to

say that Indigenous research is not empirical, only that it is not narrowly empirical

toward ends that are isolated from the concerns ofthe community: a community

made real by the stories from ancestors who established a sustainable presence on

the land. Commonplace approaches to research usually push the inquirer to go
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relentlessly to get the information and bring it back to the academy where it is

processed and made acceptable. This approach resembles an industrial model of

resource extraction. An Indigenous approach is opposite to this, with the

knowledge-seeker spending time in preparation and rituals that produce a state of

humility, sensitivity, and openness. The knowledge in this method seeks the

student rather than the other way around. (Marker, 2004: 105)

I did not just gain information fi'om respondents; I shared through my experience

with their storywork and how the experience ofresearch fit into my lifelong relational

journey of learning. In so doing, the following principles were taken into consideration

throughout the research process:

The interconnectedness of all living things

The impact ofmotives and intentions on person and community

The foundation of research as lived lndigenous experience

The groundedness oftheories in Indigenous epistemology

The transformative nature of research

The sacredness and the responsibility ofmaintaining personal and community

integrity; and

7. The recognition of languages and cultures as living processes. (Steinhauer,

2002: 73)
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In preparation for research and analysis, I offered asemaa to Gichi Manidoo and

asked for guidance, openness, and humility. I asked for everything to occur in a good way

and formy actionstobe guided bythe Spirit. Throughout theprocess I also usedcedarto

“smudge” or cleanse my mind, body, and spirit to operate in a good way.

I explored theoretical concepts that I experienced through the storywork and

grouped them into broader themes and issues grounded in the data from which the

categories emerged. In order to prevent what Maxwell calls “context stripping,” I made

suretheexplanationofsuchconceptswerelinkedtothedatathatgaverisetothem—so

as not to lose the original context fi'om which they were comprised (Maxwell, 1996). I did
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not separate the categories independent oftheir context. Rather, I looked for relationships

that connected the statements within the context into a coherent map to link the

categories. Storytelling has always been a way ofcoming to know. It is the telling ofa

story, and then the sharing ofrelated stories, which begins to build and define the

teachings that are held in the stories.

There stands a fundamental difference. Anishinaabe epistemologies do not break

an idea down to look at the smallest elements. We take our simple understanding and find

connections to build understanding that exists at this point in our eternal journey for

knowledge. As our bundle ofknowledge grows, and as we begin to see the many aspects

that are a part ofthe teachings, then we walk more confidently in Anishinaabe

minobimaadiziwin.

Instead ofcoding, I connected the stories. We do not need to "compare between."

Rather, we need to "witness the unfolding ofthe petals ofa blooming flower" of

Anishinaabeg people — as they see that we have great epistemological ways ofknowing

and that we can do it within our Anishinaabe framework. As my Anishinaabe auntie

advised me, “We have our own way ofknowing and we must write from that place -- just

what you are doing.” Put in academic terms:

Location of self in writing and research is integral to issues of

accountability and the location from which we study, write and participate

in knowledge creation (2002: Said 1994: Tierney 2002). As Aboriginal

researchers, we write about ourselves and position ourselves first because

the only thing we can write about is ourselves (Allen 1998: Monture-

Angus 1995). (Absolon and Willett, 2004: 5)



This study cannot reflect Anishinaabeg peoples’ voice; I am just a human being

and can only write, speak, and act from my own position, experiences, and perspectives.

The only voice I can represent is my own (Monture—Angus 1995 in Absolon and Willett,

2004). In order to offset this reality, I have consulted Anishinaabeg Elders as experts as to

the validity ofmy analysis. There are a multitude of alternative explanations that could be

explored within the data ofeach interview. I am only capable ofdiscussing the depths of

the information through my own experience as a human being. I cannot even attempt to

explore all possible explanations and to claim so would be ridiculous. There are infinite

ways ofknowing about the knowledge contained within the interviews. Operating fiom

an Anishinaabe perspective ofnon-paradigmatic thought, learning is eternal. Therefore,

as time passes, there will be infinitely new ways ofperceiving and explaining the same

old stories. The explanations within this study represent my own transformation as

Anishinaabekwe within various transformations ofmy Anishinaabeg community.

An Indigenous theory will inevitably collide with the academy’s insistence

on separating the sacred fi'orn the secular because the story has a power to

affect not only the consciousness ofthe individual, but also the spirit of the

person. The transformation going on in the story often reproduces itself in

the transformation ofthe individual who hears the story. (Marker, 2004:

108)

This is another element ofthe methodology of “storywork” used in this study. I

have included explicit explanations ofmy own transformation be it mental, emotioml,

spiritual, or otherwise through the storywork engaged by each informant. This

transformation also involves the input from “blood memory.”

We have memories. Our ancestral memories are in our blood, they’re in our

muscles, they’re in our bones; they’re in our hair.’ As the late Lionel Kinunwa

said, many ofus do not pay attention to these memories because we are too busy
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paying attention to what’s going on in the modern world. We don’t pay attention

to our historic memory. This is why when we hear the drum, our spirit is moved.

The vibrations ofthe drum stir old memories - om' ancestral memories. These

memories come out ofthe molecular structure ofour being. This is also why when

you hear someone speaking your language, your molecular structure picks up

those vibrations, because each language has its own peculiar patterns, and you feel

good that somebody is speaking your language. (Wilson in Steinhauer, 2002: 76)

This connection to our past - blood memory — is an ability to tap into revealed

knowledge through our dreams and visions and speaks directly to Anishinaabe

epistemology (Steinhauer, 2002). This Anishinaabe epistemology is embedded in the way

in which I absorbed the data through collection and analysis. Also embedded is the

Anishinaabe epistemological foundation ofan unseen but knowable spiritual realm. The

Seven Grandfather teachings were also embedded in my approach to the entire research

process. They are respect, love, humility, truth, bravery, wisdom, and honesty.

Our community prospers when the work that each member performs is in

alignment with the Earth and is a direct and sacred expression of Spirit. In

Aboriginal Traditional forms, the spiritual infused a person’s entire existence

within the world. A spiritual connection helps not only to integrate our self as a

unified entity, but also to integrate the individual into the world as a whole.

(Steinhauer, 2002: 77)

I sent transcriptions as well as initial findings back to respondents — wlmt

Maxwell refers to as “member checks” - as a technique ofvalidation (Maxwell, 1996).

This is also an Anishinaabe method of“validation” in that one must always consult the

community to ensure the activity will benefit not only the person, but the wishes ofthe

commrmity also. A wise Anishinaabekwe advised me when she said: “You must

remember that your work must go back to the community in some meaningful fashion.

The ideas shared by the Elders have already been minimized by society. Your work must
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not follow suit.” Research on Indigenous populations will only make a meaningful

contribution to the community being researched if researchers change their approach so

that it becomes a process ofdecolonization (Menzies, 2001).

I prevented a major threat to valid description ofwhat I heard by tape recording

and verbatim transcription as to assure the accuracy and completeness ofthe data

(Maxwell, 1996). I proposed not to transcribe the interviews in their entirety due to time

constraints and being the sole researcher. However, when the time came to transcribe, I

listened to the tapes each one time through, taking notes; and a second time through,

transcribing key quotes. I found there to be too much significant (or possibly significant) ‘

information for me to only transcribe what appeared through initial analysis to be “gems.”

I decided that though it would be more difficult and time consuming for me to transcribe

all tapes verbatim, it was necessary in order to have all information to review again and

again. This provided me with the opportunity to work harder to acknowledge my own

bias as a researcher, and dig into the quotes that did notjump right out at me. This was

done to assure that I gained their perspective to the highest degree possible and to keep

from projecting my own fiamework onto the data. I needed to see the interview written in

its entirety to understand the importance ofdata that might now have seemed most

important to me at first or second read. This was also a decision I felt would help to

assure that I could see more clearly whether or not there was discrepant data collected;

and consider alternative explanations or understanding ofthe good life (Maxwell, 1996). I

continually explained my own personal biases and how I dealt with them.
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Previous to the study, my existing theory on minobimaadiziwin was that there is

not one single road that is the only good life. In my mind there are multiple paths.

However, I felt the need to speak with these Elders to gain insight into the tools and

priorities that I might need to take particular notice ofwhile my children and I are taking

our twists and turns through our ownjourney ofminobimaadiziwin.

I worked to choose common themes within the data because they were common

and not simply because they spoke to me. However, I did write about the themes and

main points that spoke to me because my experience of the storywork is important. This

study is me, and it would be ridiculous to try and separate fiom it my mind, emotion, and

spirit. As an Anishinaabe/ewe conducting an Anishinaabe study and seeking to present the

findings fiom Anishinaabe ways ofknowing and perceiving, I found a discrepancy

between the Indigenous way ofknowing and the Western academic requirement of

actions being justified by previously published material. That requirement relates to the

idea ofworking within paradigms. Anishinaabe epistemology is non-paradigmatic; in

operating through such ways ofknowing, one perceives the journey ofknowledge as

eternal. It is in perpetual transformation and never fits in one particular box to be captured

and labeled on a display that will only be perceived via a particular right and wrong way

ofperceiving.

In each interview I listened intently and asked additional open-ended questions

fiom the interview schedule only alter the respondents’ stories were told. This is what

Maxwell refers to as “reactivity” (Maxwell, 1996). The person I am, and the respondents’

perceptions ofme, had a direct influence on what each one ofthem shared. The
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inferences I can draw from the storywork cannot be separated from my past, present, and

future experience because those are the filters through which respondents processed me

and decided what to share as well as the filters through which I was capable ofprocessing

what they taught through their storywork. Maxwell also writes about the researcher’s

influence on the interviewee’s responses affecting the validity ofthe inferences the

researcher can draw from the interview. I state clearly throughout the study that the study

engages me as I engage the study; we transform each other through the experience and I

cannot be taken out of it. I am explicit about this bias ofmine. However, the issue of

“validity” itself is problematic as it pertains to this Anishinaabe study. This Indigenous

methodology involves relational accountability.

As a researcher you are answering to all your relations when doing

research. You are not answering questions of validity or reliability or

making judgments ofbetter or worse. Instead you should be fulfilling your

relationships with the world around you. So your methodology has to ask

different questions: rather than asking about validity or reliability, you are

asking, “Am I fulfilling my role in this relationship? What are my

obligations in this relationship?” The axiology or morals need to be an

integral part ofthe methodology so that when I am gaining knowledge, I

am noth gaining in some abstract pursuit; I am gaining knowledge in

order to fulfill my end ofthe research relationship. This becomes my

methodology, an Indigenous methodology, by looking at relational

accountability or being accountable to all my relations. (Wilson in

Steinhauer, 2002: 72)

I have also engaged in the process that Linda Smith (in Absolon and Willett,

2004) calls “Remembering,” a research method that facilitates a full reconnection.

Reconnecting is also healing to our Indigenous recovery; recovering stories, experiences,

teachings, tradition, and connections is what “remembering” facilitates. In the process of

“remembering,” Absolon and Willett request that aboriginal researchers consider
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journeying through ceremony and tradition into the ancestral memory banks in order to

reconnect and remember who you are. As Indigenous scholars put our knowledge,

experiences, and values into written text, we need to do so with the presence ofour

connection to the community. I have done so by going beyond the library to talk

consistently with other Anishinaabeg armties and uncles throughout the process to ensure

that my study comes from a context based on current reality and reflect representations of

that reality.

I also discussed how the storywork that emerged from the interviews relates to the

cluster of concepts the Seventh Generation Institute provides as the core ofAnishinaabe

minobimaadiziwin.

1. Auislriuaabemowin Language

Anishinaabemowin is our original way of speaking, our way ofprocessing and

expressing thought. It is our way ofcommunicating with the creation, with the spirit

and with one another.

2. Anishinaabe Imdamowin Thinking

Anishinaabe Inendamowin is our way ofthinking, our beliefs, and our way of

perceiving and offormulating thought. Anishinaabe Inendamowin is the foundation of

our Anishinaabe philosophy and world view.

3. Anishinaabe Gikendaasawiu Knowing

Anishinaabe Gikendaasowin is our knowledge and way ofknowing. It is the

knowledge ofour origins, way of life, way ofbeing and our world view.

4. Anishinaabe Inudiziwin Being



Anishinaabe Inaadiziwin is our behavior, our values and our way of living our

life, and being Anishinaabe in the fullest sense. It is the development ofthe highest

quality ofAnishinaabe personhood, connected to the earth and in relationship to all

creation.

5. Anishinaabe Izhichigewin Doing

Anishinaabe Izhichigewin is ourAnishinaabe way ofdoing things. It is our way of

taking action and the life skills we need as Anishinaabe to live effectively in the world

and contribute to building quality of living and quality ofcommunity.

6. Anishinaabe Enamdiwin Relating

Anishinaabe Enawendr’win is our way of relating to each other and to all of

Creation. It is an all-inclusive relationship that honors the interconnectedness of all

our relations, and recognizes and honors the human place and responsibility within

the family ofCreation.

7. Gidakiimiuaan Connecting to the land

Gidakiiminaan is om' connection and relationship to our land and the total

experience ofconnecting to and relating to the Earth and the environment. This

connection is the primary shaper ofAnishinaabe identity, and it is this total

relationship with Creation that informs our environmental ethic.

To us exemplary teaching is life

life changing

bigger than one life, our lives together.

Indigenous teaching is planted like a seed,

then nurtmed and cultivated through the

relationship ofteacher and student until it

bears fruit.

(Cajete in Graveline, 2002: 16)
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Requires being in touch with our human powers

our senses

our gifts to see

hear

smell

taste

touch.

We write — think and feel — [with] our entire

bodies rather than only [with] our minds or

hearts. It is a perversion to consider thought

the product ofone specialized organ, the

brain, and feelings, that ofthe heart.

(Minh-ha in Graveline, 2002: 16)

Issues Associated with Data Collection andAnalysis

Pow wows are cultural celebrations and as such, participants and spectators are very

involved and occupied by the event. The benefit to attending pow wows in search of

respondents was that there are a large number ofAnishinaabeg gathered in one place and

thus it is likely that one will find participants for the study. However, the busy nature of

pow wows and pow wow participants posed an issue as far as time available to speak

with possible respondents.

I also experienced difficulty with the gatekeepers, who only suggested male

respondents for the most part. I resolved to specifically ask for men and women

suggestions. The gatekeepers seemed to have a harder time pin pointing a woman speaker

for the study. It was not clear as to whether the problem is a lesser number of female

speakers in Michigan area pow wows or ifthe tendency was for those that I asked to

68



sugges

that l 5

request

maofit

first chi

include

We (

Women

PEPSOns

Practice

plan ahc



suggest men for participation.

Also worthy ofmentioning is that all pow wow emcees and committee members

that I spoke with were male (besides the family members in Sault Ste. Marie that I

requested suggestions from). It is not clear as to whether or not this played a role in the

majority ofthem suggesting male respondents. One emcee did suggest a woman as his

first choice for the study.

Being on my ‘moon’ (menstrual cycle) during one ofthe pow wows I intended to

include as a place to find participants was a point where intention deviated from reality.

While on my moon, I cannot offer asemaa to others. The sacred life-giving power that

women have during their monthly cycle is greatly honored. Out of respect for other

persons’ vulnerabilities to that power, we refrain from participating in certain ceremonial

practices. In retrospect, I wish I would have kept better track ofmy moontimes so as to

plan ahead and look for area contacts before the pow wow.
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CHAPTER 4: PRESENTATION OF RESPONDENTS’

VOICES

In this chapter it is the author’s intent to share the words ofeach interviewee as a tribute

to the respondents who participated in this study — incredible individuals in our

Anishinaabe commtmity. The information presented enables the reader to experience as

much ofthe interviewee as possible, and for people in the home communities ofeach

interviewee to experience the voice oftheir fiiend. Each interviewee is introduced via his

or her own choice of introduction.

Bob Williams

Bob Williams is Q'ibwe Anishinaabe currently residing on the Lac Du Flambeau

Reservation, Wisconsin. He explains that minobimaadiziwin is a way of life tlmt the

Creator intended for all ofus to live. Further, the Creator provides us with tools for all of

creation to use for minobimaadiziwin. He says that we may look to our brother,

Wenaboozhoo‘, to teach us how to use them. He advises that in using these tools, you

need balance and harmony with everything around us. Further, when you have harmony

and balance, everything that the word minobimaadiziwin means in Q'ibwe, your life will

be good.

 

‘ Respondents speak differing dialects ofthe Anishinaabe language and different dialects are evidenced

throughout the study and, as a result, spelling also differs to a large degree.
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He also explains that the Creator will bring you gifts to show you that you’ve

done a good job - whether it is raising your kids or working with your immediate family

and the rest ofyour relations. He cautions that it takes a long time: “We call that

izanagatazid bimaadiziwin. It’s a long hard way. It’s a long time and it’s hard to keep the

balance in your family.” He explains the past ofhis hard, long road involved four years in

the United States Army and nearly 15 years in the United States Armed Forces. He

stresses that he brought his original language, Q'ibwemowin, all the way along his road.

Another part ofhis road was 17 years of foster care. He reminds us ofthe importance of

our Anishinaabe language and adds that he retained his language through all the hard

times ofhis journey: “My uncles and my aunties and my grandfathers, my grandmother,

they said you’ve got to save that Someday you are going to use it — because you’re going

to have to clear the way for me. Don’t forget it.”

He speaks to the loss oflanguage in the Anishinaabe community and refers to the

present reality offive fluent speakers living in the Lac Du Flambeau (LDF) community in

which he resides. He explains the hardship involved with having few people to speak

with in the Anishinaabe language. He reminds us that Minobimaadiziwin is a hard way to

live. Furthermore, “it takes a lot ofhard work and biting your tongue a lot oftimes.”

However, he says there are times when it becomes necessary to speak up regarding right

and wrong. He explains that ifyou are consistent in the way that the Creator intended us

to live, the Creator gives you a big, extended family -— one full of friends and many

relations. He explains finther that the Creator intends for all ofhis creation to have the

fullness ofrelations in their lives.
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He sees the drum as a big part ofminobimaadiziwin, and that it holds the

community together. It left for a while but has returned along with other cultural life ways

as part ofminobimaadiziwin in LDF. He explains that the community’s “Big Drum”

ceremonial dances and Anishinaabe language have returned to the community’s

experience ofminobimaadiziwin over the past seven to eight years.

Williams tells the story ofhis role in bringing language back to the community.

About eight years ago, Williams received a telephone call fiom the Chairman ofLDF

requesting his return home to teach language. He came back to his community to help

with language revitalization efforts. After some time, he developed a physical condition

and was advised to retire for medical reasons.

But during that time I met a lot offamilies, a lot offamilies have come

here. I helped a lot ofpeople with naming ceremonies, fimerals...a lot of

questions thatpeople have, they always come here... to this house with

their tobacco. I’ve always told them that, wherever Igo, that the tobacco

is the only important thing that they have to have. The spiritsdon ’t

understand without it. With that tobacco they understand and they will

listen to you Whenyou come withyour tobacco, I do the best that I can. I

was always taught that ifyou ’ve accepted that tobacco andyou can ’t do

that oryou can ’t help thatperson with what they ask, it is up to you to go

findsomeone who can. That ’s what Iwas taught. So that ’s what I’ve been

doing.
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He explains his forttmate history of experience with tmcles that held fast to their

ceremonies and that he sat and listened to them for many years. “I sat and listened. I

didn’t do anything, but I listened. And that’s how I learned all of these things.” His father

taught him the songs and dances of Big Drum ceremonies. He speaks ofthe large

responsibility in carrying an eagle whistle for the past 21 years. That it is an example of

what his father taught him regarding the reality that the gifts the Creator gives come with

responsibility. He explains that one of those responsibilities is staying sober, and that he

has been sober for over twenty years:

And they come with questions on how to stay sober: How doyou do that

for so long? Well, I am so busy Idon ’t have timefor that. It is something

that was in my life at one time and it isn ’t there anymore. Idon ’t think

about that anymore. I think about mypeople; how they are going to live;

and how I can help them. You never know ifsomebody is going to come

through that door — and they ’re going to need some help. Ifyou ’re sitting

there at the table, dnmk, how are you going to help that person? And I

think about that all the time: How am Igoing to help these people here?

He explains that this minobimaadiziwin, that life is given to us by the Creator as a

gift. What we do with this gift enables us to find our way back home on that eagle.

Williams stresses the importance ofhaving your Indian name for minobimaadiziwin:

“That’s your ticket. That’s your ticket to get in. Without it, you walk through this whole

life not knowing anything, not being able to help yourselfwhen you need it.”
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He explains that those who have the ability to find Indian names go through a

dream process and that the amount oftime it takes for that name to come through the

dream process varies greatly. He adds the importance ofrecognizing your spirit helpers as.

well: “Once you recognize your helpers, then you can start.” Williams explains that

everyone has their own minobimaadiziwin:

My cousin ’s might not be the same as mine; he might have a difierent

path. His path might be harder than mine. That ’s when he comes to mefor

help. I went to the other side in 1983. Iwas over there with those Seven

Grandfathers. And in talking with them, and being with them over there

across that river, they gave me seven gifts to bring back and that ’s myjob.

I’m last in thefeast line; and I’m last in the bottom, I’m not at the top of

the totem pole, I’m at the bottom That ’s what my uncle told me he said

when you get in line: you ’re the last one, you wait. Everybody else isfed

first. You waitfor everybody else to go ahead ofyou, that ’s yourjob —for

the people. You got those seven gifts —your language, your humility, the

respect, and the love. Compassion is the key to all those. You have to have

compassionfor everyone thatyou see. It doesn ’t matter what color that

person is, thefour colors ofthat medicine wheel. So I think about them, I

think about all those people. I think about my uncles, I think about what

we have to have when we go to try to help someone. We don ’t look at their

physicalform, we try to look at what their spiritualform is, what they are
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lacking. IfI have something here that will help thatperson, then I will

help. IfI can ’t, I will take thatperson to someone that can. That ’s myjob.

He explains that the spirits will help as well and, further, ifyou come to the spirits

in a good way, they will help you every time. This is not to say that they will give you

what you want, but, rather, what you need:

Mino aayaajig, always to do that in a good way. The spirits will help you

every time. Putyourplate out; ofler themfood; and maybe they want a

type ofcolor. Qfler them that color; put that tobacco down Ifyou have a

pipe, smoke with them; sing with them; and make themfeel goodand

they ’re gonna help you. Butyou ’ve got to have that compassion to be able

to know what to do.

Williams stresses the importance oftobacco in minobimaadiziwin. He explains

that a long time ago, he (tobacco) was a man:

He gave up his lifefor the Anishinaabegpeople so that they have

something to give to the Creator. He gave up his life. In that respect

Wenaboozhoo gave us the pipe; he gave us the stone; and showed us

where that was. Heput that sumac out here — that tree that is hollow in the

center; he showed us how to do that. Those things -— in the order I said

them — that ’s the way they are used That tobacco, thatpowaagan, that

stone — are used to help the people understand what they are doing, where
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they are going, what they want, and what they need There is a diflerence

between whatyou want and whatyou need Sometimes I want something

more than what I need But the spirits will only give you whatyou need.

Sometimes they won ’1 give you whatyou want, but they will give you what

you need When they see that smoke andwhenyou ofler that tobacco, in a

good way, you are ready to sacrifice, andgive upfor them. They are going

to help you. You have to have something to offer or give away.

Gaamiigiiwe we call that to give away: give something away.

Williams explains that the act ofgiving is foundational to minobimaadiziwin. As

Indian people we didn’t have much, but. . .

When it came to somebody who was sick or something we had to go down

the road to Sam Whitefizather ’s house. She took a blanket right ofour bed

or she made a soup; she took that down to him. He would come over, do

what he was supposed to do to help ourfamily, and he would leave.

Always, always gaamiigiiwe: Give thanks to the people that helpyou — to

the spirits.

Williams explains the importance ofresponding with care to everyone who comes

your way.

You have to tell them because you never know; it might be the Creatoryou

are talking to. That ’s whyyou always talk to the people, whoever they are.
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It can take aform ofanything. That ’3 whyyou really have to have the

compassion, the humility — really look at thatperson eye-to-eye. You never

talk about somebody; always talk to them eye-to-eye.

Williams explains that there is no single word that means hope or faith, but that

the concepts are inseparable from the Anishinaabe way of being. He speaks to the first

part ofthe word used in the name ofthe Creator as closely related to the inherent faith

and hope ofAnishinaabe worldview:

They have what they call that word “Gizhe Manidoo ” that we usefor the

Creator. Thefirstpart ofthat word means the kind uncreated spirit. When

you talk about something that ’s gizhe, you ’re talking about something that

hassles with the mind There ’s no one wordforfaith and hope. Our hope

lies infaith. This is what he gives us all here. Our hope is in the tree, a

rock, an eagle, a bear. He gives us that. There ’s allyour hope andyour

strengthforyour life. Ourfaith is our brother (the sun); everyday he

comes up to show us all ofthose things. That ’s what the Creator gave us.

Williams explains that the day the sun doesn’t come up is the day that people have

stopped using the drum, their language, and engaging in ceremonies; in stopping, they

will have turned their back on the Creator:

That ’s when he ’s gonna call that spirit ofdestruction back to that gizhe,

part ofhis name — kind uncreated spirit. He watches that all the time.
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That ’s something that goes on everyday, all the time. Whenyou get up in

the morning, you walk byyour son ’s or daughter ’s bedroom; you look

inside there andyour child is sleeping. That ’s something that ’s gonna be

in your heart. And they ’re gonna get up because the Creator gave them

that life. Gave them that breathe oflife inside them; that ’s how he gave it

to us. That ’s ourfaith, that this way oflife is not gonna die, that this is the

way oflife till there is no breath in me anymore. Iam going to be telling

people —you need a name.

Williams says that your name is your ticket home to the spirit world. Knowing

your Indian name is one ofthe most important things in this life, regardless ofwhat you

have done between the time you were born and the time you walk on. The spirits are

going to know you when you get there.

He then spoke about the difference between walking a “straight life” and

Minobimaadiziwin:

There are a lot ofthings thatpeople talk about walking straight, Gwayak

bimoseyaan. To walk a straight life to me isn ’t right — that ifyou can ’t go

to explore what is over here, like that bear does. He goes over here, and

over there, the next day; rolling things over, asking questions. Ifyou walk

straight across all these things, you have not learned anything. When you

get to that river, your soul along withyour booty is going to be empty. You

won ’t know what to do whenyou get there. The spirits will tellyou, “0h

78



you need to do this andyou won ’t know how because you ’ve never seen it

andyou ’ve never seen anyone else do it. ” Gwayak jibimoseyaan ifyou

haven ’t seen andyou keep walking straight, you ’11 never learn anything.

That ’s why whenpeople they sayyou need to explore eachflower.

(Williams asks in Ojibwefor someone to hand him an eaglefeather and he

holds it up straight). On thesefeathers is our whole life; our whole life is

on thesefeathers. [fyou walk straight down this roadyou get to apart

where you can barely see where you are walking. My uncle told me ifyou

walk straight Gwayak bimoseyaan, you ’re gonna walk right ofthe end

and what ’s out here there is nothing. But ifyou go through each one of

those doorways, each one ofthese doorways is a day in your life — a day

in your life. Andyou start learning in time youput them together — all

them days andyou learn something. You get a little bit older andyou are a

teenager, you ’re an adult; you become a mother or afather, you become

an uncle or an auntie, andyou become a grandmother or a grandfather at

the end Andyou ’re going to look back andyou ’re going to see thatyour

life is a beautifitl thing. That ’s why these are so important to Indian

people (feathers). That ’s why I talk about — it ’s nice to knowpeople that

(inaudible). But have they learned anything? Have they done anything

important in life? What kind ofstufi'have their children come to them

with? Or their nieces and nephews? Yeah, they ’re gonna be doing a lot of
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stufl— these kids. How are you gonna help them ifyou ’ve never been over

here or over here? How are you going to know how?

Williams speaks to the role ofdance in living minobimaadiziwin. He says that

dance is the way we celebrate our life.

Whenyou look at somebody dancingyou are looking at how they live their

life, what makes thatperson tick. Okay, that ’s whatyou are looking at

whenyou watch a dancer: how they celebrate themselves, how they

celebrate theirfamily, and how thatperson is dressed. They are

presenting themselves to the community to the otherpeople. Saying this is

who myfamily is. This is who I am; and this is why I do this. That is their

way. Each one ofus has our own way to dance. There are people who sit

in the crowd that still dance. But they dance only with their eyes when they

watch. We have to respect those people also. I always think about that —

the way that the drum makes usfeel — how to think ofour mother and what

that does to our children. Those little girls, little boys — realyoung. They

just camefiom there, and they know what that is all about already. But

what the Creator brought them herefor is to learn the hard way. This is

not an easy life. This is one ofthe hardest lives to live, an Anishinaabeg

person. It ’s the hardest life to live. That ’s why we have to learn to walk in

two worlds.
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Williams speaks to the Anishinaabe reality ofhaving to live in two worlds. He

explains that his children, nieces, nephews, and the rest ofthe children on the reservation

must attend a non-native school.

My girls, my kids, my brother ’s kids and everyone here: they live on the

reservation, but they go to the Zhaaganosh school over there. They know. I

told them that this is where I tell them you have to think and learn their

way, justfor a little while. Afler that’s over, you can come back here and

use whatyou learnforyour ownpeople or to helpyourselfout. That is the

only time I ask them to Gwayak bimoseyaan, walk straight and learn.

That ’s it don ’t go over here and over there, and there ’s a lot ofthings to

distract and they’ve done that sofar. Luckily. (we laugh)

Williams stresses the importance ofdreams in living minobimaadiziwin, and

speaks to their ability to help you in this life:

Dreams are noomiwin bawaajigewin to have the power to dream, to ask.

Anybody can have a dream. But a certain dream. Okay, izhinikakaazod

bawaajigewin, to dream a name or dream something, that ’s gonna happen

ahead oftime. There is a dilflrentpower there. The Creator gives only

certain people the right to do that. He opens that window only a little bit

to certain people. And it ain 't open that wide to those he gives it to. That’s

one ofthe things; whenyou ofler tobacco to have somebody give a name

to someone... thatperson doesn ’t go to a book. Those names don 7 come
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from books. There ’s a man we used to say he lives in apond Andwhen

our kids are born, this is where they comefrom. There are little sparks

that comefiom thatpond And that old man — he sits there. He names

every one ofthem sparks before they go in this world He names each one

ofthem sparks. Whenyou ofler tobacco to someone that can dream that

name, that completes the circle. Because thatperson now has to go to that

window and ask that old man: Which one ofthose sparks is this one? It

might take a long time. It might take three days and it might take a year.

It’s up to that old man. It’s up to the spirits to give the dream. Ifyou ’ve

done your homework, they will give you whatyou need Not whatyou

want, but whatyou need They will help thatperson out. Dreams are an

importantpart ofour lifefor many, many things. For guidance, they use

themforprotection and they also use themfor helping. Wiidookaw, to

help someone in their life, that ’s what they ’re usedfor.

Whatpeople call spirituality comesfi'om how and whatyou have done to

spirits. Whatyou ’ve seen and actuallyfeltfrom spirits. There are a lot of

people around but they are not spiritualpeople because they have never

seen them they ’ve never dealt with one they ’ve never had to hold one 0175'

they ’ve never had to invite one; and they don ’t know their names. They

don ’t know what colors; and they don ’t know what kind offood to use.

That ’s the dtflerence between someone who is spiritual andsomebody who
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isjust aperson. Doyou brow how to help somebody that is sick? Thenyou

are a spiritual man or a spiritual woman. You brow how to help that

person — thatperson gets a lot. That ’s a strength, that ’s apower and the

spirits have givenyou that. You can ’t go gloating about yourself Like I’ve

said there are people on this reservation saying “Iam this, I’m that, ” they

are tellingyou that they don ’t brow anything. That ’s what my dad used to

say, “Whenyou run into people like that, then you know they don ’t brow

anything. ” Because ifthey did one ofthefirst things that the Elders tell us

is this: Ifyou do brow ceremonies and ifyou do brow how to take care of

somebody or do something, you don ’t do anything until they ask You

don ’t go in and start tab'ng charge ofeverything, youjust sit back

Traditional people, in a traditional way, sit back until they are asked with

that tobacco — thenyou help.

He explains how living minobimaadiziwin involves the relationships of

interdependence with other beings ofcreation, plants, animals, thunders, clouds:

Those things are brothers and sisters ofthe natural world. They look out

for us as much as we look outfor them They are used to help ourpeople.

That is what the Creatorput them herefor, for us to use. We ask in the

springtimefor the thunders to come to clean our mother; we ask in the

summertimefor the berries to be ripe; we ask that the clouds come every

once in a while to cleanse our mother again. And in thefall we ask that
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the thunders leave that the blanket be put there so our mother will be

warmfor the winter. Our animal brothers out there are highly respected

in that they ’re almost like your own child You can have thatfeeling inside

ofyou whenyou see those types ofanimals, like an eagle or bear; you

have that type offeeling inside ofyou and the Creator and his helpers are

going tofeel that also. And they ’re going to give you a grfi to helpyou,

and to help your brother andyour sister. You willfeel that. Weweni go,

you have to be careful. And all that life out there, everything, that ’s where

the minobimaadiziwin —you are in harmony and balance with what ’s out

there. Andyou brow a lot ofpeople think that Anishinaabe people, human

beings, are at the top. We are not at the top ofthe chain. We are at the

bottom! And we depend upon themfor our life. Ifthey leave, we are the

first ones to go. That ’s how I think; that ’s how my uncles andmy dadand

them always told us. We are at the bottom ofeverything that is here.

Without them, you will not survive. You have to have respectfor what’s

out there. You have to give thanks to the Creator, what he gave you out

there. For that eagle, watching outforyou everyday, taking that message

to the Creator that we are still doing these things:for that bear, for his

strength that he gives you, to turn aroundfrom afight or to stay there. If

something is wrong, it ’s wrong; ifit ’s right, it ’s right. There is general

illness that goes along with that. You don ’t always have to strong arm
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everything. Sometimes it takesjust a little nudge to get something done.

Williams speaks to the change in Minobimaadiziwin that he has seen in his

lifetime. He says that many Anishinaabeg have adapted to new ways, but that he wishes

to keep the old ways alive. He advises that we should spend time with the Elders that are

still with us. He says that, for minobimaadiziwin, we need to continue the ceremonies

we’ve brought through the times. He explains that he was told not to change the

ceremonies - and to do them again and again with consistency.

All those things that they need to have are the ceremonies that were given

to us a long time ago. Changes that I see otherpeople doing — they ’ve

shortened them, them ceremonies, to where it is a time thing. To where,

oh, we only have so much time to do it. Well, the spirits don ’t have a clock

— they don ’t have a watch — and they don ’t go by any time but their own.

My uncle, he used to say it ’s gonna take as much time as it ’s gonna take.

Andmy aunties, they always said “It starts when it starts and it ends

when it ends. ” There ’s nothing in between and there ’s no set timefor it.

And that ’s what I always go by, what they used to tell us. And they always

said that ifyou keep it that way thatyou andyour life (the one that ’s doing

the ceremony) gains strength anda good lifefrom that. You ’11 live that

much longer. That ’s one ofthe things I’ve seen change around here

anyway, that the people have, really, “oh gee, we only have an hourfor

this ” or “we got an hourfor that. ” When they come here, I don ’t have an
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hour — maybe it’s gonna take a day to do that, or two days. So I’ll do that.

I ’11 do that in them two days.

He also explains that it is not right to give an Indian name from a book. Indian

names must come from dreams. “You give that Indian name to somebody out ofa book

you haven’t given them anything. That name might not belong to them. It might belong to

someone else.”

He explains some ofthe changes he has seen:

What they ’ve been doing with the zhoonyaa, that money, they ’ve been

chargingpeople, ourpeople, for the things that are theirs already. When

something belongs to you — was given to you byyour Elders —you don ’t

turn around and charge yourpeople moneyfor that. I’ve seen that come

around and it ’s something that, for me, I don ’t accept that. That tobacco

and that grfi, whatever thatfamily has to offer, whatever they can give

that ’s what they ’re gonna give you, that ’s what the oldpeople used to say,

that ’s it. That ’s whatyou accept and that’s all. Like I said before, when

they sayyou don’t askfor anything, you take what is given to you and

that ’s it. The ceremonies that were given to you, that ’s it; you 're gratefitl

for that —for thatfamily that came to you to begin with That tobacco that

they ’re gonna helpyou - through that tobacco. Whenyoupray with that

tobacco, that spirit ’s gonna helpyou to live a long life. They have on this
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reservation they have what ’s called a ceremonialfitnd Forpeople that

comefiom a long way.

That ’s alright ifthey want to help people out that way. but a long time ago

when they asked someone to comefrom a long way, they were given a

place to stay, they werefed they were kept warm, their children were

taken care ofand that ’s all it was. Nowadays, they have to have that

money. Otherwise they don ’t show up. To me, that isn ’t right, and it’s not

going by what we were taught and what we were given a long time ago.

Those are the kind ofchanges that I’ve seen. Those are what they call the

shortcuts. And that isn ’t rightfor that name or whateveryou are doing

with that ceremony. They are taking short cuts and it isn ’t right. Those

Elders -— it took a long time to learn those things, and it took a lotfor them

to give them to us, and nowyou want to short cutyour Elders ’ teaching?

That ’s what I see. And to me, it ’s wrong, and I’11 call it wrong because

that ’s what it is.

You wouldn ’t short cutyour grandfather. You wouldn ’t cut him ofin his

talk and say, okay, we got enough, grancfather. That ’s all we want. You

might miss something that ’s not only going to helpyou — maybe it ’s going

to help somebody else standing next to you. That’s what I think about

when those people talk, giving invocations. I think about the people that
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are standing next to me. I think about them little ones that are coming up.

Them little ones, they run around They might look like they aren ’t

listening, but they are listening. They hear everything. They understand.

They understand a lot more than what we think they do. When we listen to

them people talk, they ’re listening. They are listening to what them old

people are saying and one day, they ’re going to be there, doing that.

That ’s why I say that whenyou shortcut a lot ofthings you shortcut not

only that Elder but also them ones that are coming behind us. That ’s one

ofthe things I see a lotpeople doing, and it ’s notfair to our little ones

who are coming behind us.

The people that carry the pipes, you know they talk about, “He ’s apipe

carrier. He owns thatpipe. ” My auntie told me nobody owns thatpipe.

Thatpipe belongs to the people. They are the ones that decide, when it

comes out, what it is usedfor. Theperson that ’3 taking care ofit, that ’s all

he does; he ’sjust taking care ofthatfor the people. And I’ve seen that

abused a lot oftimes, just because thatperson has apipe — they want to

make themselves into something they are not. AndI’ve seen many, many

people do that and I’ve seen many, manypeople get hurt because ofit.

Understanding what thatpipe is, what it is usedfor, when you use it, and

why. Isay why - is because that pipe, it can heal. It can take away a lot of

badfeelingsfiompeople. And it replaces it with goodfeelings and
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replaces it with strength Whenpeople are weak in theirphysical way, that

pipe can help them —find healingfor them Thatpipe —- not the man that

carries it, but through the pipe itself And that ’s a big mistake. I see a lot

ofpeople, “Oh gee, that guy he ’s carrying two or three pipes. ” it only

takes one. It only takes one. That ’3 what my auntie used to say a lot of

times. You knowpipe ceremonies, they have all these pipes there —yeah,

it ’s nice to have them, but it only takes one. Those changes that have

happened with ourpeople -— everything is in a circle, they used to say. And

ifyou do something to someone, it might not even be you that it comes

back to — it might be one ofyour children who suflers. That ’s why we ’re

always what they call weweni go, careful with things. Always watch

things. Andmy uncles and them, they always said: “Weweni sa go

izhichigewin, ” be careful whatyou do, there is alwayspeople watching.

There are alwayspeople out there whomyou don ’t brow whoyou are

helping. Maybe it ’s not even thatperson sitting infiont ofyou that gave

you that tobacco. Maybe it ’s somebody sitting behind them thatyou are

helping.

There was a man today that came to me. He saw those lightning bolts on

my oudit and he wanted to brow how to say that. And I told him Waasimo,

Waasimogiizhig, when that goes across the sky. There ’s drferent names

for lightening that goes straight up and down. There is lightening that
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goes across and there is lightening that goes and stays in a line and they

all have ditfirent names. They all have diflbrentjobs to do, just like each

one ofus. We all have a drfihrentjob and the Creator, when he put us

here, thatjob might not be the one you ’re at; it might be up head ofyou

and howyou change your life. Howyou go aboutyour life to get to that

spot —you ’ll brow whenyou are there. That ’s what he put us here to see.

Experience everything aroundyou Everyday them changes happen. We

have to be readyfor them. We have to prepare ourfamilyfor them. Some

changes are goodsome changes are not so good We have to take, like my

uncle used to say: “You have to take thefleas with the dog. ” That ’s how

that is. There is a lefi anda right to our life, a goodanda bad There are

things that we need to have to survive. And one ofthem is that compassion

for ourpeople. Number one. Through thatpipe, that ’s thefirst thing that I

was taught -— compassionfor the people. Andwhenyou are compassionate

with yourpeople, they will keep coming to you because you understand

how to deal with them and how to make them happy. They go away saying,

“Oh, I didn ’t learn anything. ” Thenyou haven ’t done yourjob and that

person will have to come back I try to do that with all the people that I

even meet on thepow wow circuit or that Big Drum ceremony. Talk to

everyone; try to be nice to everyone thatyou see because you never brow.

Like Isaid before, the Creator might take theform ofthatperson. You

never brow, so ifyou talkgood to that person, make themfeel comfortable
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even in your own home. You never brow who it could be coming through

that door. That ’s whyyou alwaysfeed them That ’s whyyou always make

themfeel comfortable — make themfeel welcome while they are there.

Treat them good My dad he always used to say that, “treat them good ”

Because they are going to remember that, and ifyou go over there by

them, they are going to rememberyou. And maybeyou won ’t be in a good

way that day. Maybe you ’II have to be lookingfor aplace to stay and that

person ’s going to welcome you into their house. There is that circle; it

comes back around again, in a good way. It always does. Andsome ofthe

changes that I used to see — my mom, she used to send us next doorfor

certain things. Lard bread salt, sugar, and the other day we ran out of

sugar or something, cofibe, I believe it was coffee. AndIsent my daughter

over here; there is an old man that lives next door over here. I sent her

over there with a cup. Isaid “Go get enoughjustfor coffee. ” Andshe

came back and says, “Geez, dad Ifeel cheap. Nindizewag, Ifeel cheap.

And then she came home with that coflee, and then later that old man he

came over and said that really made mefeel good to see that. “I haven ’t

seen that inyears, wherepeople come next door to borrow stufl? ” He said

“Well I’m gonna have a cup ofcoffee. ” It made himfirel good to see that

because he didn ’t see that since his chilcflrood and we used to do that

when I lived in the village, we used to do that all the time. That ’s howyou

got to browpeople. That ’s howyou brow when — ifyour kids were

91



misbehaving or ifthey were doing good You got that complement oryou

got that messagefiomyour neighbors. And that ’s how we watched each

other. That ’s how we took care ofone another. Now, she don ’tfiael like

that anymore. Isend her overfor a loafofbread or a couple pieces of

bread she ’11 go over there. And that old man, he ’11 come over here. He

brows that he come here and do that. That ’s one ofthe old ways that I

brought back, andIshowed these kids. Now that isn ’t going to change,

and they are going to be able to do that. I said “One ofthese days you are

going to have to go to your neighbor ’s house. Maybeyou ain ’t gonna have

no money. ” Whenyou do that, they ’11 come over, maybeyou ’II have

something they will need And I hadn ’t done that it in I betcha 30 years. It

made himfeel good And it made mefeel good to have him come to the

house — to see that smile on hisface — and to see that laughter that he had

when he came to the house. He saidjeez that really made mefeel good

when that little girl came to the door with that cup and asked mefor those

things. That ’s something I don ’t brow ifI’m the only one that does it or

what. That ’s how they used to do things long ago. The kids — that ’s how

they get to browyour kids andthat’s howyou get to know their kids. And

pretty soon, that ’s howyou become an extendedfamily. You ’11 go ever to

their house and make wood they ’11 come over to your house and make

wood Maybe you ’re gonna make syrup thatyear and they don ’t brow how

- theyjust want to watch. Andyou ’ve taught them something by whatyou
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make. And the next thingyou brow they ’re making syrup and bringing that

syrup back over to your house, saying, “Here, this is whatyou taught us. ”

This boy over there, he likes to wewewenabi; he likes tofish and once in a

while I take himfishing. He ’s learning a lot ofthingsfrom me, just by

watching. Just by coming over and hanging around These kids do it here

at the house they ’11 come here and sit and watchfor a long time, just

waitingfor me to do something. We ’11 gofishing or - andpretty soon here

come theirparents. “Geez, that really made usfeel good thatyou did that

for our boy, took himfishing, and took him hunting. We ’re too busy to do

it. ” Whenyou take that time with them kids, they ’11 always remember that.

I’ve got kids today, who come up to mefi'om when I was teaching, “How

comeyou ’re not teaching no more? I learned so much whenyou were

there. We miss you. We wishyou would come back The Chimookman,

they have a difierent idea But where I’m at here with our ways -— because

Isacrificed a lot ofthings. And that ’s one ofthe things Anishinaabeg

people do. Sometimes we do it without even browing. We sacrificed our

time with ourfamilies to help someone else out. We overlook thatpart of

it. Sometimes I hearfrom myfamily. “Gee, you don ’t spend time with us

dad Why don ’t you do this with us? We browyou ’re busy. ” But they

overlook it also sometimes.
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I haven ’t sat out at afire like this in a long time. Especially when my uncle

was alive we used to do it all the time. It ’s a goodfeeling to sit here and

listen to everyone laugh Feels good That ’s what it ’s all about here.

That ’s part ofthatfirstpart ofwhat they call “Anishina ” thatfirstpart of

Anishinaabe. He put us down here. The “inabe ” ofthat ending word a lot

ofpeople don ’t brow what that word means, inabe, to live in a circle. To

live together, gakina a’aw Anishinaabe bimaadiziwin, to live in a good

way together. But thatfirstpart, Anishina. Heput us down here, the

Creator, inabe, to live together. And how he did that, he put everything

herefor usfirst. He gave us everything here, all aroundyou; to live a

good life. And that ’s what we ’re doing. That ’s what we ’re doing.

Butyou ’ve got to be sober to do it becauseyou can ’t have that cloud You

can’t have a cloud behindyour eyes and in your mind You ’ve got to be

able to see. You ’ve got to be able tofeel. You have to know what ’s ahead a

little bit, in order to live the good life.

A Boodewaatomi Elder

This respondent, a Boodewaatomi Elder, chose to remain anonymous. He expressed that

there is not a single minobimaadiziwin — there are many ways to have that good life and

those ways speak to all dimensions ofexperience, be it emotional, physical, spiritual, or
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psychological. The depth ofinner searching and seeking that minobimaadiziwin involves

requires the possibilities of it being taken in many directions. The path that we each travel

is unique — it is a lifetime of searching for the truth. What may be the truth for me may

mean nothing to someone else; the crux ofthe quest is finding ones’ own inner peace.

The Boodewatomi Elder believes that the quest for Anishinaabe

minobimaadiziwin has nothing to do with material goods. That is not the way that was

given to the Anishinaabe. However, the effort to explain what minobimaadiziwin means

to him is flawed by the fact that he has to explain it to me in English. Significant

substance ofmeaning is literally lost in translation. It involves a different way ofthinking

and being than what can be expressed in English language: Anishinaabe

minobimaadiziwin is inseparable from the beautiful realm ofthought involved in the

Anishinaabe language.

The Boodewatomi Elder explains that Anishinaabe words speak to the spirit or

power ofthe being the words refer to. He gives multiple examples and expresses those

examples via storywork. He explains that the word that comes close to meaning buffalo is

“a man who runs across the plains.” He is seen as a human being. However, when

translated into English, it becomes “buffalo.” The being is no longer seen like a human

being. He adds that the word for Elk follows with the same loss ofmeaning through

translation and expresses, also, that in Anishinaabemowin the name refers to “his spirit.”

Again, when we translate to English, the being becomes an “Elk.” He stresses that when

speaking English the words do not provide for the understanding ofthe spirit ofthe being.

The tmderstanding in Anishinaabemowin speaks to the spirit, “what keeps it strong, what
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keeps us strong.” He brings the same point to the larger picture ofperceiving the whole of

creation. When we perceive the rest of creation with the spirit ofeach member in mind

via our perception in Anishinaabemowin — and then break it down to what another can

understand in English using the English language — we lose a tremendous amormt of

meaning.

Another example the Boodewatomi Elder provides is keknozhwe, “coming

daylight.” He adds that if a group ofpeople were sitting outside together around 4 o’clock

in the morning they may all differ on how they would express the dawning light in

Anishinaabemowin. One might say, kebrozhwe (coming daylight) and another might say

odanaakenh; still another may say, waaseyaabinwinoo, which refers to the keeper ofthe

light: “When you break that down to English you would probably say, ‘Well, its

daylight,’ with no mention ofthe keeper.” The translation from Anishinaabemowin to

English involves a loss ofthe great meaning. He explains that people would differ on that

because the name ofwhat happens at that time is a power name. Furthermore, as human

beings we are incapable ofwrapping om' minds around something that immense. “It’s

beyond our capability and ofwhat we can agree on,” as the Boodewatomi Elder says. The

completely different understanding ofreality in Anishinaabemowin vis-a-vis English goes

along with the Anishinaabe good life.

He explains that there is not a hierarchal social order when you understand the

Native language; the past involved speaking in terms of“we” in the understanding of

Anishinaabe language. Today, we speak in terms of“I” and this is a result ofthe system

at play that divides us. One example is the encom'agement to compete against one
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another. “There’s a big difference in how we have become educated. We are becoming

educated and we are dividing ourselves.” The Boodewatomi Elder continues

It’s got to be win, win, win. What about those little boys andgirls? What

happens to them when they cannot make thatfirst team? They are

completely lefi out. There is nothing designed in this systemfor those types

ofchildren — as well as adults. You can see what this system has done to

allpeople - not only to us.

He also explains that there is a lack ofunderstanding in that we are not required to

divide ourselves the way we do. He explains that part ofthis division we experience in

contemporary society comes fiom our loss ofbeing able to perceive in our Anishinaabe

language. English is what we use to understand each other. The great loss in translation is

directly related to the spiritual aspects ofAnishinaabemowin. “It is a beautiful place to be

- to live in that realm ofthat thought — what it means to be a spiritual person,” he says.

The Boodewatomi Elder argues that sometimes we have to prepare ourselves to think in

the Anishinaabe way because ofthe way we are raised in contemporary American society.

The “certain way” ofthought the Boodewatomi Elder refers to is what goes with

Anishinaabemowin. There is a way ofbeing that goes along with the language. He says

thatithasto becomeahabit—tothinkthatcertainwayoftheAnishinaabe languageasa

spiritual person. The Boodewatomi Elder explains that the spiritual realm ofthought that

accompanies the language does not come automatic. He adds tint it is easy to live in that

realm once you acquire the habit ofbeing. Your thoughts will revolve in that way in your

97



waking Hi

the spiritu

“If you thi

He adds tl

happened

Anishinau

ability to 1

life. He ex

his way of

eV'el'y stag.

For exam

t""“agchI



waking life and in your dreams. Furthermore, the way you think creates your home, and

the spiritual perception that goes along with Anishinaabe language will create your home.

“Ifyou think negative, or you think positive, that’s exactly how that home is going to be.”

He adds that Anishinaabe people grow with the negative thought behind us ofwhat

happened to our people and how we survived. Furthermore, somewhere along the way,

Anishinaabe people realized that God gave the greatest gift of all to human beings — the

ability to have dreams and visions. The gifi shows us that there can always be a better

life. He explains a story within his own story, ofa time where he was not satisfied with

hiswayoflife. He saysthathehadtostartsearching,andthatthis searchinggoeswith

every stage of life. We follow through stages ofgrowth in the cycle ofthe human being.

For example, when we are teenagers it is a time of fun and play; there is so much for

teenagers to explore. However, once you pass that stage of life you move into young

adulthood.

Changes take place throughout life because journeys are constantly beginning and

ending. All the while, the Boodewatomi Elder explains, we never know what we are

being prepared for. “We never know the trials and tribulations are preparing us for

something to come until the exact moment — the wake up call — I’m supposed to be doing

this. I’m going to start a newjourney, maybe leaving another one behind.” The

Boodewatomi Elder explains the absolute beauty in that and adds that it is an endless

journey that is exciting throughout. He says honestly that he can never quit learning. Ifhe

ever reaches the point where he thinks he knows everything, he is also telling you that he

quit learning. He says that it is a grave mistake for one to declare that they do not need to
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know any more than they already do. He questions how persons can enjoy life ifthey

aren’t going to learn anymore. “Life is one of learning and experiencing. It don’t stop. It

don’t even stop when you die. It’s just another jorn'ney starting over.”

He says that there is so much to the journey of life and how it changes. Also, for

Anishinaabe minobimaadiziwin, it is important to allow the stages ofthe journey to

happen. He says that we are not to rush babies into growing up — that we should allow

babies to be babies. Even a five year-old remains a baby. We are supposed to let them be

babies as long as they can and should not rush them off to school. “They reach a point

when they want to ask a question. It may be a serious one for the first time. That’s when

we used to start teaching them.” He says that they did not rush them like the protocol of

today. He adds that not all ofthem are ready for school at a standard time in their life.

The Boodewatomi Elder speaks to the generosity involved in Anishinaabe

minobimaadiziwin. He remembers that even during WWII (and previous to the war, in the

19303), when money was scarce, people were generous with what they had.

Neighbors wouldcomefor sugar or some ziitaagan, salt, or maybe several

cups offlour to make some bread Iremember my mother wouldgive away

halfofwhat she had

He speaks ofhis mother sending him and his siblings next door to borrow

various things. Through it all, there was not an expectation of retribution. No one

was expected to pay anyone back. It was all a part ofthe very important duty of

helping one another. “No one ever paid each other back, we just borrowed
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because we needed help. That’s the way it should be.”

The Boodewatomi Elder explains that minobimaadiziwin has changed over the

years with the loss ofperceiving in terms of“we.” He explains that it was a clan village,

and the whole tribe spoke in terms of“we.” Soon enough, children only chose to stay

with their own parents, but they belonged to “us” as a people. He asks that we question

what we are missing by not having grown up viewed that way, unable to view others that

way, too. He expresses his wish for all races ofpeople and stresses the core ofthe

relationships as always being ready to help. The Boodewatomi Elder says that in order to

find that “we,” we have to start over again He calls our attention to the beautiful thought

ofputting that way ofbeing back in place. He also speaks to the changes in concepts of

ownership. It used to be that ifyou moved out ofone house and into another home,

someone else could move into the house you had just left -— there was no rent or the

ownership that exists in minds today.

Today is totally drfiirrent. We think we own things. Those things are still

going to be here when we leave. How can we own them? How can we own

each other? We are not slaves. And really, when we are living the right

way we don ’t have to answer to anyone. Man-made laws do not aflect us if

we are living in a good way. They are only meantfor those who are not

living a good life. They don ’t pertain to you ifyou are doingyour best to

live in a good way.
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The Boodewatomi Elder explains that there are infinite teachings that go with

every phase of life. He stresses that we are the ones that are going to have to admit it. It

does not do an individual any good for another to point out to them what they have done

in their life. Also we have to admit it to ourselves and no one can speak for us. “That is an

absolute — we have to learn to speak for ourselves in a good way and hope not to offend

anyone in the process. So to me that is all part ofknowing oneself— ofhaving the ability

to go inside ofyourselfand see what exactly is there. A lot ofpeople don’t have any idea

what you’re talking about when you’re telling them that.”

He says that I have all the ability right now to understand everything I am asking

him about, and that I am just looking for another opinion to add to my own. Furthermore

that I have to be able to explore my own self, my own feelings, and my own emotions —

asdotherestofcreation.

To me, that ’s allpart ofbeing a human being. We don ’t have to talk about

a whole nation ofpeople —- we can talk about one individual who could

represent all ofus. We could be thatperson ourselves. It ’s so easy. It ’sjust

as easy to come to terms with ourselves, you brow, to put ourselves right

with creation. Once we do that, we actually become a gifi to this creation

instead ofa burden.

He looks back to see that he was a total burden on everything. “That’s what comes

from exploring things about your self, coming to terms and realizing and knowing what a

good life is.”
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He speaks to the natmal law that guides all of creation, including mankind, and

that we are taught to go against natural law in many ways. He gives the example ofbaby

boys being taught not to cry because it signifies weakness. Adults assrn'e young boys that

they do not want to be considered a “sissy” and therefore not to cry. The Boodewatomi

Elder explains that the ability to cry is a nattn'al gift that we are supposed to experience

and nothing to be ashamed of. This is also an example ofone ofthe things we may come

to terms with on ourjourney in contemporary society. He explains that it is not easy to

explore life, and that there is always a sense ofdirection that we are walking toward. That

sense ofdirection the Boodewatomi Elder speaks to is directly related to mtural law. He

explains that natural law guides all things. It determines the seasons and the growth ofall

things, as well as where we go and in what direction. He explains that sometimes natural

law tells us not to go here or there. Furtherrnore, he reminds us that at times we fail to

listen. “We go anyway and get in trouble. So, in a way, that natural law also guides all of

mankind.” Your conscience is how you connect with natural law. The Boodewatomi

Elder advises that we do not have to hear words. In fact, we will not hear a human voice

whenwe are instructed. Headdsthatpartofthisnatural way is helping and healing-they

go hand in hand. Helping is part ofwho Anishinaabe people are and what Anishinaabe

minobimaadiziwin is.

The Boodewatomi Elder calls to the natural way ofhealing that can be seen in the

cycle ofthe seasons. He says that it is all a part ofthe way we live today. He gives the

following example. In the early spring months there is a word, shaawanaayen, for the

female gentle south winds and shaawanaash, the male wind that comes fi'orn the south.
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The warmth ofthat wind starts thawing the frozen earth. Ifthe warm south wind did not

come in gentle at the beginning thaw time, there would be no green grass. Once the green

grass grows, other plants will follow.

We ’re not going to brow what they are as theyfirstpeek through Mother

Earth Some ofthem are going to be wild vegetables. Some ofthem are

gonna be wild berries. And as we see them grow and bloom, and we

recognize what those are, maybe we will recognize that strawberryplant —

maybe we will recognize that blueberryplant and that red raspberry, and

we start thinkingfrom memory. Maybefiom all the way back when we

were children “this is what I ate one time. It was on the table and I ate it

and I really liked it. ” We start thinking, “I wish I had a mess ofthat again,

I wouldfeel better. ” So you start thinking about that as the seasons

progress, it gets downfitrther to the south to where we are today (August)

anda lot ofthings are ready now, the strawberries, some things are not

readyyet. But, whenyou look at all ofthat - the wild vegetables, as well

as the ones in the garden that we plant — we will be so glad to have that

meal again. Say, “I will not be satisfied unless Iget to eat at least one

mess ofthat ” — that berry is a natural healer — because all things are

medicine. Idon ’t care what it is - it is a medicine way. That is what the

Creatorput in thoseplants - healing. It was a blessing, a grfi that he gave

thatplant world Whether it ’s the tame variety or whatever -— the tame
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ones are nothing more than a changefiom the originalform —— hybrid So

the sweet corn we eat today is not as sweet as the original corn was, nor is

apumpkin -— a squash.

All ofthose things have been changed; even corn has been changed by

crossing them. And now we have difierent varieties ofcorn, none ofit is

really sweet. What is it doing to the animals — the changefiom its original

form? Takefor instance whole wheatflour. What is that? Where did it

comefi'om? And then, for us to use that whiteflour - they take everything

out ofit. It ’sjust afiller and does nothingforyour body. Youjust become

so used to eating it.

He explains that everything is connected. For the good life, we must hold

ourselves accountable for our actions and remain cognizant ofthe effects our actions have

on the present and future generations. He says that is a major problem affecting the

human race today. The majority lack the conscious awareness ofthe impact ofour actions

—- collectively and individually. He explains further that we have to take responsibility to

correct our wrongs.

Everything ties in together. You brow earlier, when Ispoke about having

dreams and vision? What did that mean to have dreams and visions in the

beginning oftime? That was the only grfi that was given to mankind

Nothing else was given to mankind but that ability to have dreams and
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visions. And how has that ability been used? We don ’t have to look very

far in today ’s reality to realize that the ability was used to create weapons

ofmass destruction. And that threatens everyone on this earth, not only

the ones it would be used against. How do wefix something once we do

that? How will we ever come to terms with using that atomic bomb in

Hiroshima, Nagasaki? That was an inhuman thing that we ’ve done, that

was totally inhuman to kill that manypeople with one bomb. Is that the

right way to use a gr'flfiom God? To use that dream in that way, to have

that vision ofcreating something like —you see, there has to be

accountability there. That 's all ofus as human beings. We have to come to

terms with that. You know we can no longer go with that kind of

destruction There ’s got to be a better way to create a better life — than

totally destroyingpeople. The gift was never meantfor that.

The Boodewatomi Elder highlights the need for each Anishinaabe to have their

Indian name. Being ready to help comes with the Anishinaabe way ofbeing that he has

accepted for his minobimaadiziwin. He tells the story oftwo baby girls that he named the

morning ofour talk, and although they did not have sponsors at that time, he explains that

he will be the one to help them along. He explains that one ofthe names that he gave

came from a long time ago — maybe that ofa clan leader. The name means that the child

will have a voice that people will listen to. That name will help in herjourney.
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The Boodewatomi Elder also speaks ofthe importance of sponsors for those

children being named. Sponsors are to help their namesakes along the way when the time

comes that they have questions in need ofanswers. He says that a sponsor’s role is to be

available to help his/her namesake grow throughout life. He says that it is a big

“responsibility,” but adds that he would prefer to use another word. The English word

“responsibility” has a negative connotation.

I don ’t even like that word responsibility. It ’sjust a love ofdoing

something. What happens to whatever it is that we are trying to attain —

that we are trying to reach a goal, when we start viewing it as a

responsibility? That word responsibility denotes a weight. We become

overloaded Responsibility — it ’s a bad word The right way to look at it is

having a love ofdoing it. There is no such thing as a responsibility. You

see what 1'm talking about when Isay there ’s a thought that goes with the

last: you brow we accept everything as a responsibility, we ’re gonna

weigh ourselves down. It is notjust wanting to do it because it makes us

happy to do it - there ’s no responsibility when we look at it like that ——just

a love ofdoing it.

Like when Ifirst got my medicine drum, one ofmy uncles spoke. He said

these boys have been doing some wonderful things, so now their

responsibility is going to become even greater because they ’re gonna be

able to do morefor the people. You brow when he used that word,
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responsibility, how much weight wasplaced on me! It wasn ’tjust the love

ofsinging. It took that away completely. Ijust loved to sing. That ’s what it

was.

The Boodewatomi Elder refers to the crux ofthe change in Anishinaabe

minobimaadiziwin as the way that Anishinaabe people were “changed around - to

thinking different.” He recalls that in 1959 his tribe was still lead by a tribal form of

government. Leadership was appointed on the basis oftheir character. They were not

appointed by their deeds or by a level ofcompetition. He further explains that they were

respected by the community. He tells a story of a man who attended a tribal council

meeting. The man tried to speak from his seat and council members told him to stand up:

“Aaniish ezhinikaazoyin? What is your Indian name? He said, “Oh, I don’t have one.”

“Sit down,” they said. “You have no voice here.”

He explains that the Anishinaabe way ofbeing involves being seen as that Indian

name you are given. Ifyou have given up on being seen as that Anishinaabe person, then

you have given up your voice as an Anishinaabe person. Likewise, with the land — ifyou

sell your land, you also are saying that you have given up yom' Anishinaabe way of

knowing that land because you would think of selling it to another human being.

See this goesfirrther back, a lotfiather back than today. So you can see

the importance ofus carrying those names today. We are through with our

way ifwe have no land to stand on. We have to have aplace to stand

because we are tied to Mother Earth We can ’t sell it. How can we sell the
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place where we stand and sit? It ’s totally wrong. That ’s why they had no

ownership, no concept ofownership at one time. It was so easy to rip them

ofif you brow, to take that land because they had no concept ofownership.

The way they thought, wejust need aplace to stand- where they were

willing to share that land So even that is apart ofthe importance of

having a name, going back to how they thought at one time, you brow, but

still Isaw that as a negative thing. But that ’s the way it was back then.

Thatyou already chose another way oflife, you have no voice here. The

same way that, say, you and I inherited say, 80 acres. For whatever

reason, equally, it was both ofours. Now, just say that I would sell my 40

acres, my share ofit, andgo back later and try to tellyou how to live on

your own land I lost my voice when Isold thatplace. I have no more

voice there. All them things were somehow tied together. That train of

thought. It was always there. It was also the same way with even receiving

a name. Those same ones I’m talking about — down home. In the spring

andfall at our ceremonies — we hadspring andfall ceremonies - that was

supposed to be the time they would name children. And they would callfor

all the newborn children to be brung before them — so they would bring

their children. A couple old men would be sitting there on the ground like

you (cross leggeaO. Racist. Maybe another one wouldcome around-

mixed races. They would not recognize them because ofmixed marriage,

and Idon ’t agree with that, butyet that ’s the way it was at one time. It ’s
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got to be a man-made rule. Why would we treat another human different

because they look different?

There is this story; I used to hear this a long time ago. It was the story of

the animal kingdom and the bird kingdom. They say that Oshkaabewis, a

runner, was sent down by the bear. “Go gather all thefirr bearing animals

to come in a certain time - season We ’re going to have a huge talking

circle. ” So time went by and all the animals startedshowing up — some

big, some small, but hey all hadfur. The last one that came in that circle,

each one as they entered that circle wouldfindaplace to sit. The last one

that came in was a bat. He was lookingfor aplace to sit. Hefound aplace

and everyone was staring at him. The bear said “Why are you here? ”

And he said “Well, I heard that all thefur-bearing animals were having a

gathering so I came. ” And the bear said “Look at us! ” And the bat did

What he saw when he looked at each one ofthem — they were all covered

withfirr. He said “Now look atyourself? You ’re all covered with skin.

You don ’t havefitr. You don ’t really belong here. ” He looked at himself

and said sure enough He lefi. He was sad Later on, the eagle sentfor the

bird kingdom All the birds camefor a gathering. Again, that little bat

showed up - the last one again. They didn ’t even stop to tell him hejust

heard Where all the others were told they didn ’t tell him - hejust heard

Hejust showed up because he heard there was a gathering ofthe bird
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kingdom. So he showed up. Again they were all looking at him The eagle

asked him, “What are you doing here? ” He said “Well, I heard that the

bird kingdom was having a meeting so I came. Here I am, Ishowed up.

The eagle said “Look around we 've all gotfeathers. Look at yourself

You have skin —you have nofeathers. ” So he lefi again.

See this was an old story that was handed downfi'om one generation to

another on not to do those things. It ’s not who is supposed to be here or

there because they look drflerent. We can say that about thefour races of

man. The prophecies tell us that there would come a time when thefour

races ofman would sit down together and talk Otherwise, there could be

no understanding until that is done. It ’s useless, until that is done, to

expect a change. We should be able to sit down anyway — to talk We

should be able to sit down with anyone to eat together. We can do that.

What ’s stopping us to talk with all the other races? Ifthey wanna talk we

should welcome them, not be choosy ofwho we wanna speak to. We ’ve got

to help each other. And ourprophecies tell us that time is gonna be here.

We ’rejust waiting.

He explains that worldwide conferences are bringing people together presently,

but that there are larger gatherings to come. “We cannot go there as ‘I’m a Catholic,’ ‘I’m

a Christian Indian.’ We only can go as human beings — and leave that hierarchy outside.

Sit down and talk as human beings. That’s the only way that will ever promote peace.”
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He speaks to the current war in haq. “What’s happening right now in Iraq is not

promoting peace. There are babies over there that are going to remember what’s

happening to their parents, tmcles, brothers.” He says that as a human race we have yet to

progress, that we are spinning our wheels in one place. He explains that we are stuck in

one place and one ofthe things that keeps us there is that we think we need to control:

We don ’t have to be in charge ofanyone. That ’s a negative thing when we

feel like we ’ve got to be in charge ofsomeone else - which is a total

negative thing. It ’s like I was telling my wife, “I cannot ownyou. Nor can

you own me. ” Because once we start claiming ownership we are also

slowing up spiritual growth We have to befi'ee ofthat and let each other

grow. Whatever way thatperson was meant to grow, it has to be that way.

It would be so wonderful ifthere was a model -— us alljurrrping in a

meltingpot and come out the same — no diversity at all. We would be like

robots. It would be like there would be no more roses. No moreflowers —

to lose the beauty ofthe things all around us. We can ’t aflord to do that. I

always think around those lines, praying that these things will come about.

Maybe not in my lifetime, but it’s aprayer that I’ve put there many, many

times. Like all things, it ’s the beginning ofa transitional stage where

nothing stays the same. There ’s always a transition takingplace. Maybe

we may never recognize what that transition is, but yet it is in place and

working today. You know, there arepeace conferences takingplace today
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all over the world I used to think when Ifirst started learning that I could

be in contact with all the peoples ofthe world So I could tell them how I

think Twenty some years later, I had an opportunity to speak withpeople

from South America, peoplefi'om Hawaii andAustralia Their line of

thinking was the same. So that told me then, that as human beings, we are

all striving. But there is something holding us back —preventing thatfrom

happening. And it ’s these colonialforms ofgovernments. It almost seems

like it ’s got to be a total collapse ofall things before they will understand

that. Because regardless ofthe drflerent events, ourprophecies tell us that

as time goes by, the natural destructions ofhurricanes, tornados, drfierent

eruptionsfi'om volcanoes, will increase the intensity that there is

something wrong. It has something to do with the global warming.

Because here in this state, some ofthe armadillos were spotted even

though their main home is in Texas. How come they are sofar north?

They survive better down in Texas where they have all that warmth How

come they ’re way up here? Little armadillos — they ’re tellingyou that

something is happening. But the system would say, “Prove it!” How do

youprove that there is a transition in place? It ’s something beyond human

understanding. I understand it. Butfor some, it ’s beyond their

understanding. They were trained difi'erent. Everything that I brow, that I

follow is a natural way, a sense. There ’s a reason why we were given the

senses. They say that when God created all things, he gave all things the
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same senses as us before we were everput here on Earth Then he created

us in that image ofthe way he saw us and he wanted us to have that

respectfor his creation. And the way that that could be accomplished was

to give us the same sense offeeling, taste, and everything so that we would

have that great honor ofrespecting his creation. Not to destroy it, but to

respect it. Injust that thought alone, there is something great. What has

happened to us as human beings? I always tellpeople, ifI was the only

one that believed andfollowed the way that Ifollow, I would not stop — I

would continue on. IfI was the only human that does what I do — I would

not stop simply because no onefollowed me. Because I know that I have

the true way ofthe Creator. I don ’t have to be taughtfi'om a book There

is a natural law that guides all things. It will guide us ifwe let it.

The Boodewatomi Elder explains that living by natural law involves recognition

of what happens with each season. He asks us to think about what takes place in winter,

summer, spring, and fall. Likewise, what takes place in the cycle ofeach day? He

explains that each day follows like the cycles ofthe seasons. And with that guide, our

days follow as well. He explains that morning, when we awake is like springtime ofthe

year. In the morning, we get up and get ready for the day. Summertime corresponds to the

noon-time ofour day as does evening with the fall:

That season works in the same accord as we do as human beings. We get

ready to have dinner, lunch What do you do in the evening time, which is
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thefall? You go gather things to put them awayfor the night, for that long

winter that ’s still coming. You startputting things awayfrom the table in

the evening, getting reaay to go to sleep and return to bed The same way,

it is no difi’erent. Do you see how all things are connected? We look at that

year as a long time. It began like one day. I do the same thing every day. I

do the same thing every season, there ’s no difference.

The Boodewatomi Elder explains that human beings have vast potential with the

gift ofthe ability to have dreams and visions. He says that ifone works hard in that way

ofbeing, they may be able to grow into the ability to see disease and sickness via the

color spectrum ofheat in bodies. He tells the story ofhis own experience with that gift of

vision. He explains further through another story that though his son exhibits that same

gift, he will not push him to develop it. He says that it has to be ofone’s own choosing.

“I’m not going to say it’s his responsibility, but it’s got to be his choice, because once you

start that journey, there’s no stopping. You can’t say ‘I’m not going to do this no more.’ It

will always be there.”

The Boodewatomi Elder tells a story ofa woman in a wheelchair who came to him

for healing. He explains that when she followed up with her doctor, there was no sign of

her previous condition:

It was gone. How doyou explain that? There ’s no evidence on how that

came out. There are no marks. It is something that is beyond our

understanding. You cannot chargefor that either. Otherwise, ifyou start
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charging, you misuse that gifi — it will be taken awayfrom you. You don ’t

try to gainfiom it — it wasn ’t meant that way.

Larry Matrious

Larry Matrious is Ojibwe Anishinaabe from Mille Lacs, Minnesota. He currently resides

on the Hannaville Potawatomi Reservation, Michigan. Matrious says that the way we

learn is central to Anishinaabe minobinraadiziwin. He explains that the act ofteaching

and of learning, and the way we do so directly, affects our ability to live

minobimaadiziwin.

I watched myfather, not even browing he was showing me, telling me

anything. I never brew I was being taught those things. Iwas never told

nothing. I was shown those things. So that ’s how Igrew upyou know. The

language was used to me constantly — day in, day out —— all the way up till I

wasfive years old When I wasfiveyears old that was thefirst time I

started out with the English language.

Matrious emphasizes the importance ofsound.

Wanting to learn to brow anything - sound that ’s the thing to brow.

There are so many diflizrent sounds thatyou catch — to be able to identify
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that sound — to be able to brow what that is and where it’s comingfrom.

That ’s why sound is so important.

He speaks to the changes in Anishinaabe minobimaadiziwin, and how, in the

Anishinaabe language, an Elder means more than the common perception ofa “senior

citizen” today.

Today we askpeople - Elders -you try to ask them thingsyou ’re told.

Ain ’t too much who can ’t tellyou nothing too much Around here on this

rezpeople don ’t depend on their Elders here because — what is an Elder,

you know? An Elder should be aperson that can tellyou anythingfrom

the way back beginning oftime. Now it ’sjust an olderperson, just a

burden, just an age, 60, 65. Can ’t tellyou nothing, you know? About a lot

ofthings — about what life is about. What is the purpose oflife, hmm? I

learned these things and I still learn these things throughout the day. By

btowing everything there is to know here in this universe: the trees, the

grass, the sky, the water, and the things aroundyou. That ’s life, you blow,

to brow those things. And blowing those things — how they live or how

they grow or whatever - that ’s life. And their life is almost similar to ours.

Just because they ’re aflower —- they ’re no dtfi'erent. The trees — they ’re no

dijflrent. The animals — they ’re no diflerent. Their lives are almost the

same as ours. But how manypeople stop and realize and think ofthose

things? Nobody. Not even the olderpeople, the Elders they ’re called
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around here, they don ’t bzow those things. Those are the things we ’re

losing, you Imow? So that ’s why children are the way they are today.

Teenagers — don ’t know how to listen — don ’t know how to do any kind of

work or anything. They ’re so lazy. They ’re so — Idon ’t know,

unthoughtfid. They harcfly learn anything, you know, just day to dayfi'om

TVandgames.

Matrious says that there are certain ways to live by for minobimaadiziwin. “Well

when you know those things and live those things and live these ways, it’s a good life,

you know?” He explains fiu'ther that parents should try to instill in children the seven

gifts of love, humility, respect, truth, bravery, wisdom, and honesty.

Some ofthese children got to go andfind these things outfor themselves.

A lot ofpeople —people are so, I don ’t brow, you can ’t even talk to their

children or explain anything to them about sex oryou brow? Kids today,

you gotta go out and lookfor that, you btow? And on the reservation, you

can ’tfind too many things going onfor kids you brow? And what is the

people in the community doingfor the kids, you know? They wander

around through the roads, you bow, and walkin ’ and talkin ’ and doing

things they aren 't supposed to do because there ’s not nothing elsefor

them. And whenyou do try to give them something else to do, a drop in

center or whatever — that stufldon ’t last long because they don ’t know

how to take care ofit. AndIwasfirst back to teach the language here in
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Hannahville in ’85 or ’83. I went in their schoolhouse and, you know, I

had to see their schoolhouse - holes in the walls, crayon marks, marks on

the wall, kids walk around with a crayon, paint marks. No respectfor their

school or anything. They didn ’t brow how to listen too well. And we began

to teach the language. Those are the types ofthings we had to teach right

ofthe bat. “You want respect? ” I said “You aren 7 going to get it here. ”

It startsfrom home. It took afew years, getting all the kids, bringing them

up to level, you know, to where we were - those that brow this language

and what this life is about. It took a while andpretty soon, they began to

learn what is ceremonies, what is tobacco, what does it mean? We told

them everything ofthese things. And that ’s how I taught the language. I

was never a teacher, but I said, “ Well, I’ll try everything once. ” So I ’11

just have to teach it because I know how and my experience and what I

was taught back home. And so that ’s how I taught the language then

because I brew all ofmy culture and everything about my culture. I still

remember those things that they never told me that this was on this Earth.

Kids today, even though they see it they don ’tpay any attention to why

they do it. They don ’t brow whatpurposes. Other communities, other

reservations, they had Big Drums, Big Drum doings, songs. What are they

doingfor their kids, you brow? Same bunch go to those Big Drum doings,

learn them songs, and everything that goes in that ceremony. Some of

these peoplejust go in there - that ’s their thing. But what about it are you
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teachingyour kids? They ’re out there wandering around not even being

told nothing about it — not even participating or whatever. Here, kids ain ’t

being taught nothing. Parents at bingo — where are the kids? Out in the

street running around Going to bingo, busy doing other things, and some

ofthem don ’t even have no ceremonies, some don ’t even go to church —

and what is that? What makes them keep on going? Livingfrom day to

day? Clean the house —- on timefor work ——you brow?

Matrious speaks to the loss ofknowledge regarding identity ofthe rest ofcreation

having a major impact on living Anishinaabe minobimaadiziwin:

Whenyou lose those things, not being told what it is — a rock ’s a rock To

them a rock isjust a rock Asin and, so, they ’re never told what it is. A

flower isjust somethingpretty nice. Andso when they go to make regalia,

even them olderpeople, they make their regaliajust so it lookspretty. So,

today, whenyou look at regalias, how manypeople can get up and tellyou

what it means to them? It looks pretty and it looks nice. But then you look

at my regalia and everything has a meaning. Everything represents a

flower, the colors, designs —- many things. All myfeathers I replacefor my

family, daughters, kids and children Thefeathers I wear on my roach are

the two warriors — the two soldiers I was with in the army - got killed My

regalia represent all these things. And so I don ’t dancefor myselfout

there, I dancefor all those things that are in the design ofmy regalia. So
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when I dance out there, in my style, it ’sjust like I’m there all by myselfi

just going through the motions, dancingfor those things. It ’s a good

feeling, you brow.

So many thingspeople don ’t brow about. So again today a lot ofpeople

don’t even know, like people today - education, you brow, me as an

example. Ifell 01?"ofthe track ofbeing educated I was very interested in

being educated, but Ifell back sofar behindfor differentpurposes and

reasons. Ijust quit, I was sofar behind I tried to catch up in the ninth

grade. I started working and Iwas never lazy to work I’ve done all kinds

ofwork in my lifetime — hard work But, again, because oflack of

education — that ’s how it is with people who lack education -you try to sit

down and talk to them about these things — how important education is. If

you want an easy life, go get that education. Get to know many diflerent

things — learn. And, ifyou ’re lucky, you can have the things you want. If

you have a good education, you can get a goodjob. But, ifyou don ’t,

you ’re going to work hard and wishfor many things. “Oh, I wish Ihad

this! I wish I had that! ” There we go again, lack ofeducation. The whole

society today is, you hear a lot ofpeople complaining about this and that,

this and that: Why are they always complainingfor? Why don ’t they grow

up there andget smart — understand what it 's all about. Like the people

that try to run this world this state, the United States, the government, the
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President or the senators and the governors, theirjobs -— again, it ’s the

lack ofeducation in the ones who complain about taxes, aboutprices,

many difl’erent things, you brow? It ’s because they are not educated to

brow, but theyyak, yak, yak and complain and whatnot, you brow. All it

takes is common sense, you brow; stop to realize, go get an education,

that’s when you can be up there with society and quit the complaining.

Learn how this lifie is. This whole life is notjust having good cars, good

homes, good clothing and -— that ’s not the life you brow? It ’s browing

what is aroundyou. What they mean — to identify each and every one of

those brushes — those trees, thoseflowers. I can name all theseflowers, all

these trees. Everything around I can name all these things, in English and

in Indian — both languages. I have to learn to walk those two roads, you

brow — the Indian ’s way and the White Man ’s way —— to understand both

ways. So that ’s a lot ofthings.

Matrious says that in the Anishinaabe language “faith” is just knowing,

Giindaasowin, whereas in English the word “faith” holds religious connotations that are

held or not held depending on the person. In Anishinaabemowin there is no questioning

the Creator. He elaborates:

So manypeople are brainwashed so many drflerent ways, so they come up

with questions, drfierent kinds ofquestions. Whenyou try to teach

language or culture, that ’s why they come up with, all kinds ofquestions
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about this and that — language, culture. Nobody ever told everything to

these people. When they do have these things, they don ’t take the time to

explain it to thosefolks. They ’rejust supposed to learn it. And so asking

all kinds ofquestions, and wanting to learn and brow - those are the kinds

ofthings that stand in the way ofwanting to learn andspeak the language.

Theyjust want to learn so much about what this culture is about. So many

questions go through the mind When they go through ceremony, a dance ——

whatever - they explain about these things, you brow? Because what

you ’re seeing is whatyou believe — that ’s my knowledge -— my way of

thinking. I have to see it before I believe it. Tell me there was a wreck

down the road but I don ’t really know it unless Igo around down the

corner andgo see itfor myself Then I brow it ’s true. So I traveled this

world over so I couldgo learn. Ididn ’t go around asking questions. I

watched I observed— I had to learnfor myself So when I teach

everything I try to hand it back down to the people. Teach them, you

brow? I explain everything about this lodge, the ties, and how to put them

in the ground andput tobacco down. Ties —you need 28 ties, I6poles to

the lodge. I talk about the poles and what they mean — what saplingsyou

use and what kind ofwoodyou ’re using andfor whatpurposes. There ’s a

lot ofpeople that are afraid you brow, and these lodges are healing

lodges. A lot ofpeople, “Oh, I can ’t go in. Igot a heartproblem. I can ’t

go in that sweat. ” People don ’t understand These lodges are healing
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lodges. You gotta go in it. Don ’t matter what kind ofsickness it is. Ask

those people that run the lodges. “Give me a healing lodge. Igot a bad

heart or whatever — lung or kidneys ” or whatever. Build a lodgefor them

with difibrent kind ofpoles and difierent kinds ofmedicine. Four nights a

week orfour nights — every night, you brow, for days —— using drflerent

kinds ofmedicine, whatever kind ofhealingyou need You go in society

and these people run lodges. How many rocks do you use — 40, 50, 20?

What gave them the right to - the lodge was given - it was seven rocks.

They say “Well, I had a dream. I was supposed to use 15 rocks. ” I say,

“ Well, can you tell me in the language aboutyour dream? Canyou speak

the language? ” You brow, you’ve got to use the language in those lodges.

You ’ve got to learn the language to invite them spirits into the lodge when

you ask them, “Help me! Wiidookawishin! ” What doyou want helpfor —

for whatpurposes? The spirits, they aren ’t gonna understandyou ifyou

say help me, that Igot a bad liver or whatever. So I tell the people that

come into my lodge, whatever language you ’re gonna be using, I ’ll be

sitting in that eastern door. I’ll be translatingforyou so the spirits will

brow whatyou ’re askingfor.

He says that omAnishinaabe language is the language that the rest ofcreation

understands.
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Oh they understand Talk to any one ofthese plants in the language;

they ’11 understandyou Talk to any one ofthese animals — they ’11

understandyou. You have to use it — the language — and use your tobacco.

It ’s got to be a number one priority. Butyou have to use it, you brow?

Every time you leave your house, put tobacco down. Tell the spirits where

you ’re going — whatyou ’re going to do. Life is so simple. People make it

so drfiicult, you brow? People make it so drfiicult. This life isn ’t such a

struggle. Knowing these things — browing them and living them.

Matrious speaks to the role ofthe pipe in living Minobimaadiziwin:

The pipe that I carry is my teacher. Any time I need to ask any questions I

sit down with thatpipe and talk to them. Ask them what that is and what it

means, and how should it be used or whatever, you brow. So Iget shown,

you know. I have so manyyoung guys go “Well, I’m goingfasting

tomorrow. ” When they come out they have all kinds ofgood stories of

what happened to them out there. That ’s crazy - that don ’t happen You

have to go learn ofyourself your emotions, yourfeelings —you get to

know yourself Fast is all about how to respect things. Get out and respect

food— don ’t waste it and water. Sacrifice yourselffor those things — to

know what this world is about. They come back with these crazy stories of

happenings. There are many things I was told in my lifetime. Andso I have

that belief Andso, today, I run lodges and walk these ways. I can hear
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these spirits talking and where ’s that voice comingfrom? I want to see

who is talking, so I ask thatpipe to show me them things. They speak to

you, you brow, but those things don ’t happen unless you have the real

beliefand the language — and thatyou ask in the language.

Matrious speaks to the reality today that Anishinaabe has lost so much due to the

distractions ofthe dominant society. Furthermore, he believes it is a threat to Anishinaabe

minobimaadiziwin:

Even Igot caught up in that societyfi'om the time I lefi when I was

seventeen. Igot lost in it same as everybody else — in the crowd ofthat

society. I did a lot ofterrible things — disrespected a lot ofwomen, cars,

and all that. One day, Igot tired ofit. I had a goodjob. Iwas representing

mypeople back home. I was a representative and I’dgo to their big

meetings — sit in their big meetings — about how Ican help my reservation.

I had to sit there and learn it — how I can help mypeople and everything

else. So I had a goodjob, bought a good home, Wausau home, and bought

a chunk ofland Turned it into the tribe and theypaid the taxes. I had two

new cars and a boat. I used to drink — always had money in mypocket, a

three piece suitfor every meeting. The main representativesfor the tribe

were assigned to something. I was sitting on education - wherever the

meetings were about education, that ’s where I went. In ’77 or ’76 I went

into a treatment center. I was going to lose my car, my licensefor seven
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years, my home. My wife was going to divorce me, take all my kids, take

what kids I had So they saidyou either go to treatment or we ’11 take

everything, andyou don ’t have to go. So I thought about it and I said,

well, in order to keep them I’ll take the treatment center. So I took the

treatment center. And I brew how toplay the game theyplayed One

Sunday morning afler breakfast they saidyou ’re going to befiee today. I

went back and laid in my room — thought about myself What makes me

drink? And, all ofa sudden Ifelt apresence ofsomebody being in there. I

looked beside me and there was an old man standing there. He didn ’t have

no shirt on — had buckskinpants and he had braids. And he started to

speak to me in Indian. “Look aroundyou - empty beds. Is this whatyou

want out oflife? Ifthis is whatyou want, this is where you will be ofand

on all through your lifetime. But ifyou want to walk the ways ofyour

people, you ’11 never be in anotherplace like this. ” I want to walk the ways

ofmypeople. And I looked up and thought, “Well, where ’d he go? I didn ’t

even hear him leave. Where ’d he go? ” I thought to myself “What’s

happening? Is this a mirage or? What happened here? ” You brow? That

was that spiritual awakening I bad So Icome out ofthat treatment center

and they said “Well, you ’ve got to go about two times a week to AA

meetings. ” So I went to one meeting and Isaid I’m not learning nothing

fi'om these meetings. All they have is twelve steps andyou gotta go by and

learn them. I quit going there andIstarted to ask myself “What is it that
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man meant when he said starting to walk the ways ofmypeople? ” So I

started going out to diflerent reservations and looking at diflerent Indian

people — how they walk So I learned about many drfilerent ways the Indian

walks. Never saw anything about how to walk the ways ofmypeople. So I

came down here in ’78 or ’77.

He explains that what he learned from that vision is to use his tobacco for

minobimaadiziwin. “Putting it down for everything, anything before you start. That’s

what that old man meant - put down my tobacco, and walk the ways ofmy people.”

Matrious says that Anishinaabe minobimaadiziwin involves exploring everything

in creation and that in doing so, one discovers himself. “It took me along time to go

around that circle, found about different things about Larry. So I put all those things

together into one word. What is that word? Love. So, today, I tell people, I love you.”

Gloria King

Gloria King is an Ojibwe Anishinaabe Elder from Chimnissing First Nation, Ontario. She

cmrently resides on her home reservation. King explains that the good life is up to the

individual. She says that each person has a choice ofwhether or not to actively engage in

a good life. She says that some ofthe things we can do for a good life are eat well,

exercise, and embrace moderation. She adds that, for a good life, one should stay away

from alcohol and other drugs. She explains that minobimaadiziwin also involves helping.
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She advises to spend days helping not only yourselfbut your community as well. “I help

my community by going out and helping with the things that they are doing — performing

ceremonies.” She also stresses the importance ofour children and what they are seeing in

our actions.

I want my children and my grandchildren to remember me as a woman, a

mother, and a grandmother, that taught them things — the good memories

that they will have. Because I can remember my daughter saying to me one

time, she says, “You brow all the memories that I have ofrrryfather when

we were growing up. I can remember him drinking all the time and not

spending time with us to go out and do things. ”

She explains that she wanted to change that for her children. She stresses the

importance ofpaying attention to the kind ofmemories we are creating for our children

and grandchildren:

I was looking at a video last night andwe have Johnny six teeth over here

and everyyear we celebrate it. And we all agree to get together, and the

Chiefand the Council serve the community members the supper. They take

all the plates andyou brow, they line up in rows and each table that ’sflrll,

theyfinish eating and another comes in. At this one they honored one of

ourpast Chiefs. What he brought to the community was uh, “hydro ” and a

telephone company. And this one lady was showing video that she

remembered as a little girl, going with her mother down the shores of
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Georgian Bay, our community store, and they were selling birch bark

baskets and quill boxes. I could see my memory as I started seeing these

birch bark baskets because I used to sit with my brother and my mom and

my grandmother. And we used to help them make little canoes and we

used to watch them doing the birch bcn'k baskets. That ’s how Iremember

my mom and my grandmother — doing all that work And that ’s the kind of

memory I think would be goodfor my grandchildren — seeing and helping

with things you brow. Christmas Day, Igot my little grandson andI to

make little gingerbread men. We cut them into shapes and we baked them.

And then, afterwards, he sat there and ate them — here. That was such a

cute little thing. And hisfather, standing there making Italian bread (We

laugh). Those are the kind ofmemories I’d like to see. Now, that ’s the

good lifefor me! Doing things with grandchildren — doing things with the

community — that makes it a life where you are going to remember. I think

now that all the time that we were drinking at ouryounger age, I can ’t

remember some ofthe things that happened So a good life would be all

those goodfond memories, you brow?

King explains that living minobimaadiziwin does not mean being a “goodie,

goodie,” so to speak She gives the following example:

Being a good role model, doing things “in a good way” and in a good

way, meaning, I tell nryselfthat I’m doing itproperly — not necessarily
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being a “goodie, goodie. ” There ’s a — even though, like when I’m sewing,

you try and do your best to do perfection on things butyou are gonna slip.

You are gonna slip and make a little wrong curve, and maybe something is

going to be dijferent. Even when you are beading — it ’s the same thing.

You might add- ifyou ’re doing all black — then all ofa suddenyou ’re

beading along and all ofa sudden a blue one pops up — it ’s nothing. I

remember a teaching so well that Eddie did in the lodge one time and he

talked about, you brow, that there’s nobody greater than the Creator.

Even the people — there is no such thing as being that good because ifyou

are better than the Creator, then that ’s saying something right there. You

have to make a mistake because even the Creator makes a mistake -— little

mistakes, aye? Iremember that teaching so well. Ijust kept it in my heart

because it sounded so good And when I do think like that, ifI make a

mistake when I’m sewing or ifI’m beading and I see it, I think, “Oh that ’s

okay, it doesn ’t have to be perfect, but itjust has to be a well donejob or a

goodjob. ”

King explains that she does not question the existence of spirit, and alludes to

dreams being one example ofhow the spirit works.

I’ve had dreams ofthings that have happened and that actually did

happen, but it doesn ’t have to be —— ifI hada dream today, it doesn ’t have

to happen tomorrow or the next day, it seems like they come in sequence.
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It doesn ’t have to be that week, but I brow that the reason why we have

dreams is that itforetells you ofthings that are going to happen. They

bringyou messages —— the dreams. Andfor me, when I see those dreams,

especially when somebody has gone on to the spirit world — I have dreams

ofmy brother, myyoungest brother, and he, uh, actually the day before he

died he put his hand on my shoulder and told me it was gonna be okay.

And actually seen him in the casket afew days later, and I didn ’t

remember that dream then, but it was only a week or two later that I

rememberedand I said “Ohjeez, that ’s what it was telling me and that he

was going to be okay when he goes on to the spirit world ” That tells me

that, you brow, not to worry or not to grieve over him because I brow

where he went.

She stresses that dreams play a very important role in living minobimaadiziwin.

Theyplay an important role — very important. When those dreams —you

can make those dreams happen — oryou can ’t. But ifyou don ’t even try to

make them happen, ifit ’s meant to be that way, it happens that way. You ’ll

recognize it later and itjust seems so real. It ’s like you ’re standing in

fi'ont ofa TVand watching a TVand these images come atyou and they

showyou things. And I’m like, “Oh, wow, ” you brow? When Iwake up in

the morning and think, “Oh, wow! Idreamt this. ” I immediately tell one of

my teachers (I have so many teachers out there) and I tell them my dreams
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and they translate them back to me. That was before when Ifirst started

But now when I recognize those dreams, and when somebooy tells me

about their dreams, I can answer them and tell them what Isee in it. It’s

totally up to them ifthey want to see it unfold the way it does -—just leave it

or they can make it happen Dreams are really important. I think they are

very important.

For King, ceremony has become an essential role in living minobimaadiziwin.

Ceremonies have been a key to helping her through times of loss - being engaged in

Anishinaabe ways of life include ceremonies that provide immense healing.

Without them (ceremonies), I think I would have been down that other

road where I could have been more pitifirl. I could have picked up that

bottle and made nryselfmore pitrfirl. Ipicked myselfup and started helping

others. I actually believe that these ceremonies, these songs are medicine

songs -— they help the people. I’ve actually witnessed that these songs can

helppeople. The sweat lodges can helppeople. At my age — I’m 57years

old— I didn ’t want to say that but, uh, (she laughs) when I meetpeople

and they ask me how oldIam andI tell them and they look at me, “You ’re

that old!” Although my body is not as great as it would be with ayounger

person, I don ’t look that old Some say I look ten tofifteen years younger

than I am, andIowe it all to living the good life:following the

ceremonies, going to thefour ceremonies and the medicine lodge, getting
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that healingfiom thejingle dress dancers, andgoing into as many sweats

as I can. I truly believe that they work and all that letting go ofall thejunk

thatyou carry. Ifsomebody says something to me, Ijust come home, put

my tobacco down, andprayfor thatperson because they don ’t brow that

they hurt me. And, also, releasing that andforgiving thatperson —you

brow, you arefeeling good because you ’re not going to carry that around

You ’ve let it go alreaay byputting it into your tobacco andputting it out.

You brow, prayingfor that one, asking the Creator toforgive them.

King explains tobacco has an important role in minobimaadiziwin. She believes

that tobacco is one ofour helpers.

I always say this to my children, you ’ll often hear my daughter talk about

this, she says, “Yeah I brow, mom, you always tell me: Putyour tobacco

in your hand andpray. Your tobacco will always letyou brow things. It

may not work today. You might not get that answer today, butyou ’ll get

that answer eventually andyou ’ll brow what that answer is. Ifyou ’re

stuck even ifyou ’re doingyour schoolwork or somebody argues with

you, I sayput that in your asemaa andyou ’ll getyour answer. ” I said

“Always remember that tobacco helps you. "

King explains that her relationships with the rest of Creation play an important

role in minobirrraadiziwin. Along that line she relates this story:
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I’ll tell you. Iguess I ’11just have to tell you my experience I had thefirst

time I ever wentfasting. I wentfasting ten times, I mean ten days since I

started walking this road back in I989. Iput in things because life is

totally different now than what it was a long time ago when ourpeople

didn ’t have anything to worry about, like having a hard time with - where

am Igoing to get the money to payfor this, topayfor that? Our life was

simple back then, but nowadays it ’s become much harder. Andso when I

went outfasting, I really, I didn ’t think about this till qfler. I never thought

about it until a couple weeks later, after I wentfasting, what happened to

me. I was lying on the groundandIfell asleep. I didn ’t brow what time it

was — Ifigure it must have been about midnight because when I looked up

inside my little lodge, I could see the moon, where those bars, where those

little saplingsfolded over. It was sitting right on top ofthere. Itjust

seemed like it was right on top ofthat — Ifelt such closeness to the moon I

said “Thankyou! ” That was thefirst time I’d ever done that — say thank

you. And then when I lay back down Ifelt as ifI was thirsty, but I wasn ’t

going to drink any water. When Ipassed tobacco to go outfasting, I was

toldyou ’re to have nofood and no waterfor two days and two nights, and

I’d never gone without, but this time Isaid “Okay. ” But Ipassed that

tobacco over early and because they told me to meditate each morning,

noon, and nighttime toput my tobacco down. Tell the spirit world that I'm

coming out there andfor them to take pity on me when I was out there.
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And I didn ’tfeel it but, um, for some reason, early in the morning — it must

have been really early in the morning because as I’m lying there, I could

feel that dampness. Ifyou can see the dew early in the morning and it has

little spots ofwater on it, ifyou can imagine, well, that was on my blanket

up on top. And anyway I went to, for some reason, itfelt like it was

picking itselfup andputting itselfin my mouth But as soon as that

coldness touched my tongue, Istarted spitting it out, spitting and spitting,

and Isaid “Ahhhh, ” you brow, ha-ha. Idon ’t brow who Iwas talking to,

but I said “You brow that I’m supposed to be out herefasting. I can ’t be

drinking the water. ” AndI laid back down and Istarted listening, and all

ofa sudden I could hear breathing. I looked around “Who ’s breathing? ”

There ’s only me in here and uh, laying there. But, you brow, it was

Mother Earth ’s breath. I couldfeel it andI could hear it. It was like uuuuh

huuuh — like this — uh AndI’m going. “Oh my ghhhad! ”

She speaks to the loss Anishinaabeg have experienced and expresses regret about

the loss ofthe gifi ofhealing, and how important that was in the past.

Some ofour treaties were made on the sound ofhowfor ourpeople could

hear that rrfle going in, and when that little ball oflead wouldfall to the

ground They brew exactly where thatfell and they said where that land is

howfar we own. You brow how we can hear and that was quite a

distance. The treatiesfi'om here (Christian Island) there were some that
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were made like that. Because ofmodern — the modern age —people don ’t

hear asfar anymore, butyou can ifyou really take the time to cut out all

these TV’s and all these other things. Ifyou shut those ofyou can hear

quite a long ways. We are listening to too many dijfcrent kinds ofthings

these days.

King explains that food can help us to live minobimaadiziwin. Furthermore there

are significant changes in minobimaadiziwin as a result ofthe food eaten now as

compared to the food that was eaten generations before.

Well, as ayoung girl I used to watch myparents. And they hadgardens

right out our back door, you brow, down by thepond close to thepond

They grew everything. My dad used to go out, Iguess in a way, he picked

medicines and he ’d bring them home. He called the one medicine

Anishinaabe — little Anishinaabe’s medicine. It was goodfor the heart. He

looked like a little — ifyou look at that little root — he did look like a little

Indian. You could always see him chewing it and it was goodfor his heart.

All the things that they usedfi'om the land was goodfor their bodies. They

were healthier and they didn ’t suffer as much as, uh, I don ’t believe, not

too manypeople really got too sick where I comefi'om on the island

because it ’s hardfor us to get offthe island because we live, uh, we have

to travel on a boat, aye, to get back andforth. But they mostly did all their

uh, you brow, growing their own vegetables and stay?”but because as
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things go along, and we come to depend too much on store bought things,

and it ’s much easierforpeople to go out and buy thingsfrom the store,

people are getting sicker. Diabetes in our community is very, very high.

And the heartproblems that we have because people are not workingfor

the things that we need nowadays, and to go out andpick their medicines.

Ourpeople have our own medicinepeople that brow the medicines and

they brow what ails you Some are uh, some can use medicines. Some

people can see through you, you brow they have that gift ofbeing able to

see what ’s wrong withyour body. And there ’s those people that work with

the mind- the spirit. But, sometimes, all ofthem nowadays have the same

grfi. But, today, all this stuffthat we are eating nowadaysfrom the store,

it ’s killing us.

King tells a story ofthe local gravesites being evidence to the length ofan

Anishinaabe person’s lifespan in the past vis-a-vis today. She gives an example ofa grave

from the 1800’s marked with a lifespan of 117 years. She argues that ifwe were to live

off the land (as in earlier generations) we would have less “poisons in our bodies.” She

relates ingesting chemicals from our store-bought foods to various cancers, diabetes, and

other diseases on the rise. King also speaks about how far away we are from “living off

the lan .”

What I notice around here is there is a lot ofapple trees. And those apples

stay on the tree allyear long. They have their bloomin ’ early in the spring.
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Then they turn to lil wee apples then they grow, grow, grow. Come

August, September, those apples are there. Come November, December

they ’re still hanging there. You see them all winter long -— they turn all

brown now. It ’s so much easierfor the people here to go out andget um -

and it ’s not only here, it ’s all over — they go out to the grocery store, they

don ’t even get them offthe trees anymore. You brow? That ’s exercise, you

brow? Doing things like that, exercising and living ofthe land Noboay

does that. But one ofthe things that still amazes me around here is that

we, uh, is back in May around here, around Mother ’s Day, you should see

the tons ofpeople that are out there, um, picking morels. I used to DJon

the radio station over here and uh, I talked about morels one day and the

things that are comingfiom the ground; andIwas telling thepeople over

the air that some ofthese things are meantfor us to eat when they start

coming out like that, you brow, even thefidtfle head Those things coming

out ofthe ground you brow, those young shoots -— they bring something

into our system and we need itfor our body. And (she laughs) ever since I

told that story, the people go out lookingfor those morels because they _

brow it ’s goodfor their systems. You ’vejust got to remind them once in a

while.

She says that everything about the land, including food, is medicine. She gives

examples oftree bark tea that her uncle taught her to make to address her high blood
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pressure. She adds that there are specific things our bodies need from the plants that

remain wild. She sees a big change between the past and present in that less people know

the plants in contemporary times. “That’s another thing they used to do — they knew the

plants, they knew the medicines you needed to help build your system up, you know, keep

yourself in control, you know, that was your life.” She speaks to the intricacy ofplant

knowledge. She says that the Creator gave the plant world the gift ofhealing, but that

there are two sides to every plant being:

For every medicine, they say, for everyplant there is out there, there is a

good and a bad Butyou always brow the good one and always, uh, and it

comes in, uh, medicine people. I brow one man in our lodge. I went down

to Hannahville one time and we got their early, me and Erica - this is

before she had the kids — and uh, we got down there early. We were the

first ones that arrived and we could see, well, we go there early enough to

see Eddie going ofif but they hadn ’t even built the lodge then. So we stayed

there all night. So he came by in the morning. We went outfor breakfast

and came back in our little tent. I was walking around there and I

happened to meet him. And he says, “Oh, Gloria, ” he says, ” have you

seen the sweat lodges yet? ” I says, “No, I haven ’t. ” And he says, “Well

I’ll showyou because I browyou like to sweat. ” He laughs, he says, “Aye,

yep. ” So he took me out on the other side ofthe road andwe walked

through the bushes, and wasn ’t toofarfiom camp, and they had thefour
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sweat lodge areas, and he was telling me about the drfierent ones that

were there. As we were walking along, he ’s talking, then all ofa sudden

he stops, and he raises his onefinger up to his lip andfor him to say shhh,

you brow, be quietfor a minute. So, anyways, Ijust stood there and

watched him. Then he turns to me and he says, “ Watch this, ” he says. So

he bends down and, uh, he pulls away some moss ofthis tree and hepicks

up the little roots and says to me, “This medicine told me to pick it up and

tellyou what this is, ” he says. So I looked at him and then he says, “This

medicine told me this is goodwhenyou have a cold ” he says. “Allyou ’ve

got to do isjust rinse them out and boil them. ” But he says, “Always

remember to be carefirl ofhow muchyou use because it ’s a hallucinogenic

drug -you can see things, he says, and otherpeople use it that way. But

foryou this is what it ’s meant, foryou, you can use itfor a cold he says. I

was so impressed And I actually do believe whenyou hear the otherpart

ofnature, how creation is so close to us, um, this reminds me ofa story

that I have with my brother and I. I’m always with my brother. And, uh,

over here, ‘cause, we used to help each other with the lodge andgo up the

hill and clean the lodge, cut the grass and do things up there andget the

sweat lodge reaay andprepare the, you brow, clean out the sweat lodge

and him do the other work so we were getting readyfor a sweat. He says,

“C ’morr, you get the cedar and I’ll go get the rocks, ” he says. So we went

out. So, anyway, he calls me down to the shore, he says, “Come here, ” he

140



says. “I don ’t know if]’m hearing things, ” he says. So I went down, I was

right close to the edge, to the water, just as he was; there was a lot of

rocks there, aye, so I looked at him. I says, “I never question my teachers

because I brow what they are gonna tell me is something I need to learn. ”

So he says to me, “Iput my asemaa down ” And I’m listening to him. “I

put my asemaa down, ” he says, “and I ask that tobacco to guide me, to

show me which ofthose rocks are the ones going into the sweat lodge. I

use that tobacco like that, and I walked around ” he says. “And then Iput

it down and I told them what the rocks were going into that sweat lodge to

help ourpeople that need that healing, ” he says. “You brow what, I’m

loob'ng down, ” he says, “and I’m about to pick up this one and another

one speaks to me and says, ‘Let ME be that one that goes and helps the

people, he says to me. And I said “Really? ” And he said “Yeah! I

wanna see ifyou ’d hear it, ” he says. So as he was bending down. He says,

“There ’s one over there, ” he says. So he had his tobacco in his hand as he

walked over and then I thought I heard something, and I lookedand he

went to get one but he moved his handand Isaid “I thought that ’s the one

you ’re gonnapick ” Isaid He told me it was the one and he said “Oh, so

you heard it, too. ” And Isaid “Yeah. ” (laughs).

See that ’s quite amazing what happens to ourpeople. I’ve never heard of

anybody, you brow, going through that. I’ve heard ofsimilar stories with
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ourpeople, but other cultures... I’ve never heard that happen. But it’s

truly our Anishinaabe, the beliefthat we have in the Midewiwin Lodge

about how the Creator — how we sat with the Creator longer than anyone

else. You couldsee how amazing, how that beliefthat ’s so strong when

you hear things like this. Even whenyou sit there with Eddie and the

initiates with thatfirst teaching, that ’s what it reminds me of

King tells ofthe importance ofthe pipe for her minobimaadiziwin. She tells a

historical struggle to care for a pipe in her family. She says that her relative carried a very

old pipe to his deathbed. From there, her tmcle cared for it, and before he passed on, he

gave it to his wife. She explains that his wife was afraid ofwhat she called the

“blackmbes” (missionaries) and she brought the pipe to a respected teacher whom she

trusted to hide and protect the pipe. The teacher kept the pipe in the family for a long time

and then gave it to this museum.

Then they called here and they told him about this pipe, and who carried it

and then it was my brother that went to get it. And it ’s been in ourfamily

since. And Igot the chance to carry thatpipe, not to be a carrier ofit, but

to be a keeper ofitfor ayear. Because they didn ’t, uh, at the time afier my

brother died the one that was lookin ’ after it, I didn ’t brow where it was

going, but it was said that the spirit would decide on where it was gonna

go. Eddie, urn, passed it over to me and he said “You ’re to carry thisfor a

while, until it brows where it ’s going. ” And he told me to bring it to every
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ceremony. Me and my children, my children are soproud you brow, they

carried the pipe in that bag and they treated itjust like a little baby. They

carried itjust like that. It would be thefirst thing they wouldgrab when

we stopped the car. And they ’d take it to the lodge and hang it in there. I

kept itfor ayear; and then, when it was asked I brought itforward and it

was passed to the brother that Igo with. He still carries it to this day.

King explains that our Anishinaabe life, minobimaadiziwin, the life that was given

to Anishinaabeg people is good for them. That way of life she speaks of involves

sobriety. She believes that Anishinaabe way of life is good for Anishinaabe people and

that ifthey want the help, living that life will help them.

King explains tint natural law is a part of living minobirrraadiziwin and involves

the seven teachings Anishinaabe was given by the Creator. She tells a story to illustrate

the change in perception ofthose Seven Grandfather teachings fi'om the way they were

given to Anishinaabe by the Creator, and the way that people perceive them today.

They have to learn those words, humility. lWrat does it mean to you? —

Being humble about the things thatyou do. Love, love is, to me is a very

sacred word to, uh, forfamily. There ’s a difference between afamily

member andyourpartner but it doesn ’t, love, doesn ’t mean sexyou brow.

It has a totally drfibrent meaning - howyoufeelfor thatperson and how

gratefidyou are to be with thatfamily and bravery — how that means to

me, to stand up. I think over here, rrryfamily, would be called brave to be
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standing up to the pe0ple here because they have no understanding about

Anishinaabeg way oflife, and they have ridiculed us. But no matter what

they have said we ’re still here and we ’re still giving these teachings and

having those sweat lodges. And everyone told me not to have the sweat

lodge in myyard becausepeople are gonna come over, and they are

gonna burn it down and everything. Ifyou ’re gonna have it in the village.

I don ’t live close to the village. I still live in the outskirts on the west end

ofthe village. And then when my son died myyoung son died this summer,

we put a big lodge in my backyard My son didn ’t like churches, he was

not a Catholic, although he was baptized Catholic. But he didn ’tfollow

that way and uh, he didn ’t belong to the united church He used to say he

was an atheist. And he wasjust teasing me. “What do you believe in,

anyway? ” I told him one day. “Aww, ” he said ” Idon ’t believe in nothing.

I’m an atheist, ” he says, aye. He was always the one that was standing

outside our house. You brow, he ’dgo to work come home, and there was

a sweat going on. He ’d be the one standing out there, taking care ofthat

fire. Ifwe needed help building the sweat lodge, he ’d be there, putting his

hands on it. That ’s why we took him into the lodge. There ’s a lot ofpeople

thatput us downfor being Midewiwin here, for being traditional. They

call us traditionalists — “Those traditionalists and traditions, ” you know,

following that way. Ibrow what I have gottenfi'om it andI will never

forget. That has become a goodpart ofnry life, and to be this sober, to be
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this clean without alcohol and drugs, and to have a clear mind and a good

heart and a goodfaith. I love this way oflife and nothing could turn me

away. That ’s what I call “bravery, ” to stand infront ofyourpeople even

though they ridicule you. To stand there brave, all those teachings have a

different meaningfor eachperson, and those are the things that come

fiom learning them and walking in a good way.

King explains that the concept oftime in Anishinaabe minobimaadiziwin is

different than that in contemporary and dominant society. She laughs and says,

“especially on a reserve because many people don’t run on time as much as the outside

world.” She adds that another difference is the meaning changes between

Anishinaabemowin and English. For example, the names for trees, clouds, and other

members ofcreation don’t translate exactly from Anishinaabemowin to English. She adds

that, fiom where she sits, she can see the trees all around. She would like to tell me in

Anishinaabemowin about that view but it would be totally lost if she said it in English.

She explains further how important the trees are in minobimaadiziwin.

Wentimes when I travel on the boat, I look across and I look back here

and I see the island -- comingfi'om the island or coming home, q‘ier

travelingfor so long andyou go to places like Toronto. That ’s a big city,

you hardly see any trees anymore though because there ’s been so much

development and it ’s gotten so big. And then, uh, fi'om about, because

we ’re about an hour andfifieen minutes awayfiom Toronto, or something
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like that, probably more. But asyou go along the highways allyou see is

buildings. Sure the buildings are beautifirl, some ofthem But where are

the trees? I’ve gotten so used to living here at the island and seeing all

these beautiful trees, andyou walk amongst them, you can touch them.

When my daughter had her baby — when McKenzie was born — I took him

out into the bush. Iput his hand on the little bark and he ’d touch it and

pull his hand awayyou brow? flaughs). Hefelt the roughness. But when I

told him about that tree and what it doesfor us, hejust looked at me. I told

him all in the language. I brow that someday when he grows up he ’11 be

able to say, “My grandma took me out and told me these things in the

language. ” I think he ’d have a better memory ofthat than anything else.

Helen Roy

Helen Roy is an Elder from Wikwemikong First Nation, Manitoulin Island, Ontario. She

currently resides in East Lansing, Michigan, where she continues her lifelong dedication

to Q'ibwe language revitalization. Roy explains minobimaadiziwin as a way of life and

being. She tries living that way herself and incorporates the components of

minobimaadiziwin that she has learned from childhood through adulthood. She offers the

following story as an example.

146



When somebody does something to you, try to overlook it because people

do some things sometimesjust without thinking. It ’s not excusing what

people do, it ’sjust thinb’ng in that way; you know not to take it serious.

Whenyou take it seriously it creates, you brow, badfeelings. One thing I

remember about growing up, andI still do — infact, I said this to

somebody when I used to work in Mt. Pleasant - I remember the words my

dad used to say. Notjust my dad but anyboay. You brow, sometimes you

come home, crying, somebody ’s teasingyou, or somebody said something

to you, or somebody calledyou a name or somebody said something —

because the way kids do things, just to teasepeople -— Ijust remember

those times where I would or someboay else in rrryfamily would come

running home or tattle tailingyou brow. I always remember my Dad

would say “Manor ” Maanoo wiindamooge and maanoo, whichjust

means, “Let it be, ” you know. And wiinaamooge, itjust means — it ’s really

hard to translate. Itjust means, “Whatever thatperson is doing to you, it ’s

like their own doing. One ofthese days they ’11 wise up. ” So Ialways

remember those, “Oh, Maanoo! ” You know? So I remember one time

when I was working in Mt. Pleasant and I said to somebody, “I think I’m

the Queen ofMaanoo. ” And it sounded like that sicbress, (laughs) you

brow, mono. But I said ” I think I’m the Queen ofMaanoo. ” Ifsomebody

does anything, I never say, I never antagonize, anybody. I never argue,
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you brow, Ijust kinda “okay. ” I’m not always in agreement. I ’11 say

something when it ’s something I don ’t agree with, but I’m not always like

that. I’m not, you brow, so much ofan idiot that I letpeople walk over me

or anything, control me, or whatever. But it ’s those things that Iremember

growing up, and I tried to tell that to my kids when they were growing up.

Sometimes when they ’d come homefiom school, “Aw, they did this to

me, ” and they said uh, “Oh, they called me a stupid Indian. ” And Isaid

“Just let it go - are you? ” I'd say to them, “No! ” Well then, that ’s exactly

the way that I try to live, you brow, that good life andjust doing —for my

own self you brow, growing up in not such a good life with the

alcoholism, you brow, and all that you brow. My dad drank a lot and my

mom died So it ’sjust my ownpersonal, the way that I understand the

good life. For myself Iam going to have a good life, you brow. I’m not

going to be, I’m not going to do, the same things that Isaw growing up,

you brow. And that ’s exactly what Idid I told George one time when we

were getting married Isaid one time, you know, on the day we got

married I said my own vows to somebody, you know, God or whomever,

ofcourse I was — we got married Roman Catholic so Iguess I was talking

to God that day (laughs). You brow, Isaid to him one time, I said “I was

talking to God myselfin my mindand I’m thinking, you know, I want to

have a good life. I wanna take care ofrrry kids, you brow. I wanna do the

best that I can, you know, stay with the man that I marry and never, uh,

148



you brow, lookfor anybody else. It ’sjust naturalfor me. I don ’t even have

to try, you brow, and I thinkpeople brow sometimes. Theyjust brow the

type ofperson you are so noboay ’s gonna try and you brow, break that.

Not that, you brow, when I talk about that, staying with one man, you

know. I’ve never experienced anybody, you brow, trying to come on to me

or anything. And that ’s what I mean when I say, whenyou live a good lrfe,

people brow. I thinkpeople recognize. I’m not saying I’m the best, you

brow. I’m not saying that at all, butI thinkpeople recognize, certainly, I

recognize what kind ofperson they arejust by the way they look atyou; by

the things that they say, by the way they react to things, you brow, what

irks them Everything, you brow. So, to me, a good life isjust livin ’ your

life without expecting this otherperson to bejust like you, because only

you can controlyour own You browyour own -you can ’t expectyour

husband oryourfi'iend to be exactly the goodperson thatyou want them

to be because you can ’t control that. The only thing thatyou can control is

yourself So, to me, that ’s what the good life is in simple, because I’m

simple flaughs). No, I’m not simple, dumb, or anything. Ijust have the

simple life, you brow.

Roy explains her beliefthat it is probably a “given” that life is inherently good

simply by the evidence that there is so much life out there.
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Whenyou step outside, you ’re stepping on grass that ’s alive, you ’re

looking at leaves that ’s alive. You ’re looking at the birds. There ’s life out

there. AndI think a lot ofpeoplejust think that life isjust in human

beings. You brow, in today ’s thinking they don ’t really recognize that

there ’s life everywhere, even in the water. Everywhere, you brow?

She explains that Anishinaabemowin provides us with an understanding of life

that is not understood in English. She tells a story ofa drive she took with her sister.

As we were pulling back into where we were, we saw somebody walking

up — ahead a ways — and my sister said “Is that Julie? ” AndIsaid “No,

it doesn ’t look like Julie — that looks like Tom ” because it was a man. And

then Isaid “Nininse Tom, ”like that, right, “Touring nininse, ” because

that ’s the wayyou have to say that, right, “Nininse, Ahhh, nini ” (like a

man). Because man is the only one that walks on twos, and when Isaw

that, and when I heard that, itjust clicked “Nininse, nininse, I’m walking

like a man. ” Andyou kind ofhave to go back to thefirst man. You know,

like way back Adam. Because a lot ofpeople don ’t like to, uh, don ’t like to

compare “Indianness ” with religion, or anything like that, they don ’t like

to. But, in my eyes, it ’s all the same. In my mind it ’s all the same. So that

first man walked on twos. And our language says that, you brow?
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Our language is so old so that sometimes —you brow, Ispoke my

language all my Iifiz. And I say, you brow, since I’ve been teaching, I say

that I’ve kind oftaken itfor granted because I ’ve never really looked deep

into what everything meant. But now that I’m teaching, I’m really hearing

it more and sometimes it brings tears to my eyes when I hear those words,

what they really mean, and it ’s a shame that we don ’t brow, that not all

Anishinaabeg brow that. It ’s very sad you brow, not really

understanding. Not browing that there is life everywhere. In our words,

there is life. Everything. That ’s why they say, our Elders, our teachings,

say that our language is the Earth. You brow keepers ofthe language and

stufllike that, but keepers ofthe Earth are the Elders, supposedly. They

are the keepers ofthe Earth. And that is everything. That is your language.

That is your way oflife. Because in that language it tells you howyou

should live. Those words tellyou I’m not saying it makesyou a better

person, butyou understand a whole lot difl’erently, ifyou can understand

you brow, your language. So, to me, that question thatyou asked me,

that ’s what I wouldsay to that. So there is life everywhere, notjust in

things that grow, but in our language. And without our language, we

really do not have life that was meantfor us.

Roysaystbatherconceptofwhatitmeanstobegoodisnottothinkonecanbe

perfect but to do unto others as you would have them do unto you.
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And that ’s exactly, you brow, what good means. You brow, ifI speak to

you in a certain way, you know, I wouldn ’t like that ifyou did that to me

so I’m not gonna do that to you. And that ’s kinda like the way that we

were brought up, um, you brow, going back to my dadsaying

“wiindoomooge ” —— whatever he does, that ’s him, it ’s notyou, you brow,

kind ofthing. So I dunno, good isjust, going back to thatphrase again,

you ’ve go to do your best to be. You can ’t beperfect, but Iguess you can

be at a certain level, you brow, just to have that good life — be at that one

level. Ifyou ’re up like this, or down, you ’rejust creating something —

creating something that shouldn ’t be there.

Roy offers the following examples to express howAnishinaabemowin words

encompass spirit.

In the language basically everything, most ofour words, would have

something about a life. You brow when I talk about in the language like

once you understand something, ifyou hear that word again, used in a

drflerent way, you ’re gonna understand where that word comesfrom. Just

like whenyou say zaage’igan, somebody that comes out. Like maybeyou

see somebody walking, coming outfiom the woods, zaage’igewag. they do

it, so zaage’e anything that comes out ofthe Earth. So water comes out of

the Earth, in theform ofa lake or river. I meanpeople don ’t make those.

Theyjust do it on their own. So whenyou see that, whenyou hear that
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word youjust brow, it ’s coming out ofsomething that ’s already living.

Aki, anything that ’s, right ofthe bat, you brow, thinking about what thing

has spirit, right ofthe bat would be, um, o’de is one. Because that ’s

really, well, the heartbeat, right? Everything has a heart, really ifyou

think about it. People have hearts. Animals have hearts and they have

different ways that they beat. So, when they talk about the clans, it came to

me one time when I was teaching, about, uh, ndoodem. Everyboay says

ndoodem, and it ’s spelled “doodem, ” anda lot ofpeople don ’t recognize

that o’de is in there. But it should be nda’ o’dem: nda is “Iam ” kind of

thing. Whenyou say “nda yekoz, ” I’m tired or I’m scared soyou use that

nda’ odem. That ’s really what that should be, nda o’dem. And a lot of

people don ’t understand this — everyperson, human ’s heart beat beats a

certain way. You brow, it has a number with it. Birds have supposefly a

veryfast, you brow, heart beat, and every animal based on their own

survival and their own environment have their own heart beat. Bears, you

brow, they go to sleep in the winter because more than likely they

wouldn ’t survive that winter so they crawl into a cave somewhere and live

there. Whereas the deer, and all these other animals, live during even the

hardest, coldest winters. Drflerent animals, evenfish — Idon ’t brow about

their heart but they have a certain, you brow. So based on those animals,

and based on what those animals do, their survivals and everything about

them, um, that ’3, people ’s traits, you brow, the way thatyou live. I would
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have to brow the way thatyou live. So that ’3, “Oh, youprobably belong to

the turtle clan, ”just based on the way thatyou live. So that ’s where your

heart, your heart is like that animal right there. So whenyou say

“ndodem, ” my heart is like that animal. And that ’s what that word really

means.

Roy also speaks to the role ofceremony in living minobimaadiziwin.

It kind ofgoes back to where I talked about religion and Indian people are

so afraid - “Oh, I’m traditional. Oh, no, I don ’t believe in Catholic

religion even though I used to be one, believe in the Catholic ways. ” But I

think ceremony or the way thatyou show or celebrate, whatever,

sometimes it ’s a celebration or the way thatyou live; that ’s the things that

you do. Like ifyou eat, there 's a certain way thatyou do things. Okay, all

the girls are going to set the table and all the boys are going to wash the

dishes; that ’s a ceremony, that ’s a way to do things. AndI think a

ceremony isjust a way thatyou do things in your life. So you can ’t say, “I

don ’t do it that way. We do it this way. ” Well, yes, ofcourse, everybody

does it. That ’s why there ’s so manyfaiths, religions, out there, you brow. I

don ’t think that one is better than the other because supposetfly we believe

in only one. Whether we call thatperson, or being, God Gichi Manidoo,

Mohammed whateveryou call thatperson, that being, you brow. Iguess I

saw that growing up because like a lot ofrrry ownfamily, I became bom-
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again Christian. My dadwas a devout Catholic and then there were some

other different ways, different, Iguess you could say, followers ofother

ways. There was maybefour orfive drfierent beliefs back home. Like when

my dad was dying, my brother is traditional, you brow, he goes to

ceremonies. He goes topow wows. He doesn ’t drink and smoke, and he

used to, you brow, but he ’s kind ofchanged his ways so now he ’s a very

traditionalperson. He wears his hair in braids. He wears his hair long

and all ofhis boys, you brow. Andwomen wear dresses, traditional. And

then we have the two ofmy other members ofmyfamily who were born-

again Christian And then my dad’s woman at the time was a Roman

Catholic. So when he was dying, my brother came in and said some

prayers, you brow, didsome thingfiom the Bible. And, then, my brother —

traditional man — came in and did some smudging, andmy dad took it, you

brow, received it in goodfaith, you brow. And then his woman came in

and did the Rosary and we all did Not to say we, I’m getting out ofhere.

So he respected everybody ’s beliefs. Because, you brow, ifIgo into your

home andyou do things a certain way I’m looking at it, like okay, that ’s

your ceremony to me, you brow, ceremony is not anything thatyouput

way up there, it ’sjust the way oflife. Like your clothes, sometimesyou

might wear something really nice, sometimesyou mightjust wear a t-shirt.

It ’s alljust the way drflerentpeople live their lives. Weput drflerent words

to it, you brow, like these highfalutin words. (We laugh.) [Amy.' I don ’t
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think I’m going to brow how to spell that word! (We laugh)] That ’s my

biggest word! (more laughing)

You brow, I thinkpeoplejust tend to overdo everything. And by overdoing

it, it creates division. I mean, what happened to ourpeople, right?

Division. And who brought that? English Other languages, other things

that were brought to ourpeople have created that. Okay, well, we do it

this way. I don ’t believe whatyou do because “these ” people over here,

that camefiom across the water, said that this is the way. Okay, so I’m

gonna do this now. So, all ofa sudden, I’m a changedperson, you

brow? Because I used to be this, you brow, one way ofthinking and that

way ofthinking was very, it hada lot ofwisdorrr, andfor somebody to

come along and change that... andyou believe it.

Helen explains tlmt there is more than one type ofdream. There are dreams you

seek out and must work hard for in our Anishinaabe minobimaadiziwin. She says that

tberearealsodreamsthatyoureceiveandtherearealsomessages.

I think that beanrs are goals thatyou setforyourself you brow. Andyou

make upyour mind that that’s the wayyou ’re gonna do it or the way that

you ’re gonna try to do it. It may not happen the wayyou want it, not right

offthe bat. You have to workfor them. You have to work at something —

you brow, a beam. You have to work at it, you brow, like a relationship.
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You have to work at it — a beam thatyou want. And like I said you have

to be, you have to do it. You can ’t expect, oh, I wantyou toyou brow

maybe a boyfi'iend or husband oryour work boss, you brow, you can ’t

expect them to treatyou a certain way; you have to also treat them a

certain way, you brow, for anything to work Did I ever tellyou about my

beam? It was a beam or vision or something. Because I’m not a

swimmer even at my age, you brow, I can ’t touch bottom. Ifthere ’s people

around me, I getpanicky, you brow, because if!’m by myselfI can stay

afloat, try things in the water that I see people doing. I’m kind ofafi'aid of

water, swimming. But, uh, I remember even when my mom was still alive

that I’m swimming, and I’m kind ofa goodswimmer, but the water is like

a mirror, I’m not splashing, but I’m swimming and the water isjust

endless. I don ’t see any land anywhere. Swimming. I used to have this

beam ofand on. And maybe when Iwas about, maybe about twentyyears

ago, ofand on throughout my whole life Ihad this beam. But about

twentyyears ago Ihad the same beam and Isee this like a, you brow,

how a ripple has the circle around Iam swimming but I see this water

move, like a ring around me, you brow, movin but it ’s still not splashing

like, you brow, like a splash, ifyou were swimming. And then another

time, I don ’t brow when, I think it was a beam, maybe it was - hada

vision or something Idon ’t brow what happens, you brow - but the next

beam Ihad I beanrt about, you brow, that, Iguessyou call it a
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Cornucopia, in thefall, this thing where all the vegetables are. So I

dreamt about that, not that, but it ’s shape and outside ofit, fiom inside,

this water was coming out ofit, just gushing out. I brew it was waterjust

from the way it was comin ’ out. But in that water Isaw these Anishinaabe

wordspouring out. It wasjust like water, and in that water was all these

Anishinaabe words, just all these wordsflowed out like Niagara Falls. I

thought about it when it happenedand then sometime later, Idon ’t know

when, Ibeamt about this lady. Isaw this lady standing infi'ont ofme, but

her back was towards me. I could see the color and everything andI never

really beam ofcolor that I brow of Maybe I do, but Idon ’t remember it,

but Isaw this lady and she had this kinda like that orange, yellow, that

yellow orange there andgreen and I could see the details oftheflowers

there and thejingles all over the bess. You brow, I could see her standing

there and I went like this to see her standing there, who it was. It was me.

It was me. And Ijust, Ididn ’t wake up thinking about it; I remembered it

later. I remembered that beam. Itjust kinda made me think “Why am I

having these dreams? ” All my life. So I talked to my brother about it and

uh, I told him everything. And he said you brow, you should make that

bess. He says because all those beams thatyou had allyour life, as a

little girl, you browyou teach language and that movementyou ’ve seen on

the water, because there was never one before is, uh, you ’re starting to

make a dijfirence to ourpeople. And healing is notjust an illness. Healing
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is healing the people so that they get their language again That ’s the

biggest healing thatyou could ever get, you brow? So he said those colors

you saw, those are our clan colors. So what Idid the next day, afier Ihad

that beam about the bess, Ibew it. And the way that Isaw it was, the

cones were in a circle around what Isaw - the bess. So he said that I

should make that dress. I have thejingles but I, I’m emceefor thepow

wow this weekend in Marquette. But I could wear it at times like that,

times when I, uh, you brow, about language and times like that,

workshops, whatever, I could wear the bess then. Even ifIdon ’t dance.

He said whatyou ’re doing is starting to make a dtflirrence. So that was my

beam. My whole life I’ve had that. I mean. And whenyou ’re put on this

Earth, there ’s a reason

Roy speaks to the role of spirituality in living minobimaadiziwin with the

following explanation.

Well, spirituality like Isaid is everythingyou do. Whetheryou ’re a dancer,

there ’s some ofthat in there because you have it in you because not

everyone brows how to do this. Ifyou look at how it may take them a

while, ifyou look at, you brow, how sometimes people, “Oh, look at those

kids at thepow wow, ” you brow, and they ’re dancing. They ’rejust

learning. They say that we have everything. Because, you see this ballet

dancer — “Oh, I wish I could do that. ” Youjust have to brow thatyou

159



have it. And, you might say, “Oh, Iwish I could sing. ” I say that all the

time. I wish I could sing because I could use it in my teaching, you

brow. Somebody said “Well, don ’tjust talk about it. Do it. ” And then

there ’s always that “time, ” right, stopping usfi'om doing all that we can

do. So I think that ’s what that is, the way that I understand it anyways, you

brow, that spirit. You ’re given a spirit that can dojust about anything that

you want to do. Whetheryou dance or whetheryou ’re, I’m a teacher,

whateveryou want to do. That ’s what that spirit is.

She also speaks to the differing perceptions oftime. The perception oftime

involved in Anishinaabe Minobimaadiziwin differs from how time is conceived in the

contemporary, dominant American culture.

Well, time in today ’s world is measta'ed with that clock. Time, you have to

be to work by a certain time. These things that are setforyou outside of

well notjust outside, but at noon I want to watch, at 12:30, I want to

watch “The Young and the Restless. ” Well, in the morning Ionly have a

little bit oftime before I do that but ifyou, uh, where was Igoing with

that? You brow how they always talk about Indian time? I listened to an

Elder one time saying, “Time is what ’s given to you ” — Idon ’t really like

to use the word “time ” again, but that ’s the word we have to use -“time

thatyou ’re given to do whatyou have to do. ” Whether that ’s twentyyears

ofyour life, somepeople die young, whether it ’s 100years whether it ’s 60,
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whatever. And, uh, you should be able to — and againyou are put therefor

a reason, andyou may not brow it, you brow, butyou ’ve accomplished

whatyou, usually they say well they ’ve accomplished what they ’re put out

therefor. Andsomepeople it ’sjust like growth, chilben, teens, adults,

some ofus don ’t ever grow up till we ’re 30 or 40 to brow the things that

some people might get at 20 or I6years old So Iguess time doesn ’t really

matter as long asyou get whatyou are supposed to. Make sense? You

brow, we have somepeople say, “When are you gonna grow up? ” Well,

when it ’s time. That ’s all it is. It doesn ’t say that, okay, when I’m 21 that

I ’m supposed to be an adult or 18, right? Some ofus take longer. Some of

us are still 50 and we ’re still acting like we ’re 20. You brow? But that ’s

okay because that ’s what it ’s meant to be unless it ’s over excessively too

much You know how somepeople are utterly lazy, you brow, can ’t even

motivate anybody? But at least ifthe person is trying...

Roy explains further that all members of Creation have important roles in

ensuring minobimaadiziwin for all.

Well, I think that we all help each other. That life that I talked about

earlier, grass, everything. in one way we ’re all one. Even though some of

us may walk onfours, some ofus mayfly, like the birds. Some ofus may

only live in the water, like thefish, andsome ofus can only walk on land

like human beings. But I think that we are all helping one another. You
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brow, the animals give up their life so that we could live, all ofthose

things. We are all one because we all live on one Earth. AndI think that ’s

just the way it ’s meant to be. You know? I think ifI could think like an

animal, 1probably might think the same way. How they ’re all one kind

They stick together, the deer, they all stick together. You never see a deer

that looks like a moose. You know that cross breeding. Andmy dadsaid

one time, animals are smarter than humans because at least they stick

with their own kind We were meant to stick with our own kind When we

were growing up he used to say, “Whenyou get married stick with your

own kind ” And he always told us, and one time I look back to help our

people. My sister, she makes regalia — not regalia, but clothing, like

ribbon shirts, all kinds ofappliqué kind ofthings. She ’s done thatfor

years andyears. My older brother is aprincipalfor an Anishinaabe

school back on our reserve. I teach language. My next sister, the one that

died she workedfor the Nativefi'iendship center in Toronto where she

helped the homelesspeople on the streets. That ’s what theirjob was. The

next one down, she workedfor Aboriginal Magazine with Gary Farmer in

Toronto. Andshe worked in Barry at the Friendship Center. Sophie, it was

always with Indianpeople. Myyounger sister was an actress with the

Native American stage. All ofus, my brother worked at the band oflice

back home. All ofus, all the way down the line, we worked in, having

something to do with, Indianpeople. And I think we didn ’t do itjust
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because our dad expected us. That ’sjust the way it happened I didn ’t, you

brow, I used to workfor the State ofMichigan when Ifirst came here. It

just happens that every single one ofus has. And that ’s what he said

“Animals are smarter than humans; at least we stick with our own

kind ” I think we were meant, you brow, all ofthe life that ’s put on Earth

— everything out there, even the grass - and everything helps something

else.

Roy explains that the language is integral to understanding Anishinaabe

minobimaadiziwin and the roles the rest of Creation plays in minobimaadiziwin. She says

that each member ofCreation’s name speaks ofthe Earth; speaks to what the being does,

its use, its purpose, and its place as a member ofCreation. She also believes that the

Seven Grandfather teachings have the following role in minobimaadiziwin.

We have gwaakaawin - wisdom; dibaadendizowin -— that ’s, uh, humility;

miinwaa debwewin - truth; andyou have minaanendiziwin, which is

respect; and then we have zaagidiwin — love. We have akode’ewin, which

is bravery. And then we have one more, uh, kinda like the seven dwarfs,

you never remember the seventh one. (We laugh). Wekwadiziwin, that ’s

what it is. It ’s similar to this (gwekwaadiziwin). Idon ’t brow how to say it

in English - that ’s it, honesty! So ofthe seven, I talked about these one

time. Ifyou looked at, actually I questioned some kids that I was speaking

to about the seven andI talked about this thing thatyou ’re asking about,
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this good life. ”What wouldyou say would be the most, would be the

number one thing thatyou would need to do to have a good life? ” They

said well, theypicked uh, you have to respect. I said well, I think that

would come in close to the last because you have to be brave enough to

walk out there and do aabdeg wii aakwidenb, you brow, whenyou ’re put

on this Earth andyou have tofaceyour own challenges and whatever ’s

out there. Even as a little child you brow, whenyou wander ofif You don ’t

brow what to expect out there. Later on, you brow about that bravery. So

aakidenh could be one ofthefirst. Woulbr ’t have to be thefirst, right? So

aakidenhiwin. Then you have to be honest with yourself truthfitl, those

kind ofgo hand in hand right? You have to be honest with yourselfand

other people. So wckwaadiziwin, aabdeg kwii debwe kwii wekwadiziwin

IfI said something to you, you may not believe everything because there ’s

a certain wayyou believe, right? But, I may give you a little bit of

something. It ’s like whenyou go to workshops, at language workshops,

right, I know all about language, right? So everything that they talk about

I already know, but there might be that one thing that I don ’t brow or the

one thing that says oh, yeah, I’ve never done it that way. So they ’re

teachingyou something even though you already brow everything about

certain things. So being honest and truthful, debwewin, this isjust my own

thing, alright. And thenyou have to respect, mnaademdiziwin or

mnaademdiwin. Dizo is, like, to yourself Mnaademdiwin would be all
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around respect, right? Mnaademdiwin would have to come in next

because I respect whatyou have to say and Irespect everything out there.

You ’re not gonna throw garbage out on the road

I was taking some kids at CMUone time and we were taking a walk out in

the woods, and they said “Helen, how do you say trash? ” You brow there

were cans and all kinds ofpotato chip bags and things like that and they

said “Helen, how doyou say garbage? ” Isaid there ’s no wordfor it; in

our language there ’s no wordfor it because there was never any garbage

- we used everything. Ofcourse, there were no bags, paper bags, or

plastic bags. There were bagsfiom animals, right, their insides and stuff

like that, those were our bags. Or anything like we made boxes and we

sealed them with the gumfi'om the trees. There was no glue that was made

in thefactory where, ifyou throw that glue away, now it ’s going to do

something to the Earth Everything was natural, so there was no garbage.

So, Ididn ’t brow the wordfor garbage, so there was that respect. You

have to have respectfor everything. And thenyou have to do this one next,

Dibaadendizowin. So all ofthese things, remember that level that I talked

to you about earlier? This line where you live like this like a roller

coaster, ifyou live to learn straight - Idon ’t really like that word either,

because ofwhat ’s out there (laugh) in this world Ifyou live level, straight,

andyou carry all these things andyou use those teachings, and remember
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all ofthem where you don ’tputyourselfway up there thinking thatyou ’re

better than anybody else. Soyou have to be humble enough to remainjust

like anybody else because we are all equal. You know that humility,

dibaadendiziwin. And then, once you can do that, you ’ve acquired all the

wisdom, gwekaawid, and then once you ’ve acquired all that wisdom, then

you ’ve learned how to live, althoughyou ’ve alreadyprobably done that in

each one ofthese. All ofthese teachings are intermingled these

teachings. There is not, you brow, ifyou look at truth and honesty, so

that ’s kind ofthe same thing. Ifyou look at respect, you have to respect.

You can ’t think thatyou are better than anybody else so you have to be

humble at the same time. So all ofthese are basically one - connected

Roy believes that Anishinaabe minobimaadiziwin has changed with the change in

lives ofAnishinaabe people through acculturation into dominant society. She says that the

Grandfather Teachings became like a roller coaster and that core change was a change in

thought. She says that ifwe can understand the old way, in our Anishinaabe language, we

can be a different people than we are today. And ifwe operate fi'om our Anishinaabe way

ofbeing via our own language, we can have Anishinaabe minobimaadiziwin.

I was sitting at a doctor ’s oflice one time and I was looking at this lady,

Zhaaganoshikwe. Picked up a magazine, right, andshe started — she

picked it up andput it in her lap - and she startedflippingpages, right?

Well, Ipicked up a book where I was sitting. Ipicked it up and Istarted
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fiom the back And that got me thinking, “Why do we do that? ” You brow,

ifyou look atpeople, ifyou observe things.... And I started observingfi'om

thatpoint. Just because a book is opened doesn ’t meanyou have to start

atpage one. But in our thinking, whenyou look at English, you startfiom

the back and translate. So it ’s that thing that ’s inside ofus that makes us

do the things that we normally would do anyways. Those are the things

thatyou getfiom knowing the language, but it’s this new way, which is

totally, you brow. Sometimes when Isay to you students, “You kids, ” I

say, “don ’t worry ifyou don ’t know the language right away, because it ’s

gonna take you a long time to learn everything. Yeah, you may learn how

to speak infive years. You might be able to, you brow, have a

conversation with anybody who speaks, no matter what dialect. It ’sjust

gonna keep getting better. ” Like in English, I still don ’t brow all the

words in English. I’ve been learning andI’ll be 57years old thisyear. I

still don ’t brow all the English, so don ’tfeel bad You can ’t brow

everything right away. But onceyou brow, onceyou brow, then you start

understanding those things that happened like English happened You

brow, in my opinion, Western thought was something that we didn ’t

understand What happened to that good life? English happened
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Barbara Nolan

Barbara Nolan is an Anishinaabe Elder from Wikwemikong First Nation, Manitoulin

Island, Ontario. She currently resides in Garden River, Ontario, Canada, where she

continues to dedicate her life to Q'ibwe language revitalization. In her own words,

“Barbara Nolan ndizhnikaas, tigaanziibiing ndodaa, ndoominising gibinjibaa. Wenesh

manda minobimaadiziwin ezhikidong dimaagenii minobimaadiziwin mii manda wa

dibaatimaa.”

Nolan says that in our Anishinaabe teachings there are two sides to everything, a

“good life” as well as a “bad life.” She says that the Creator gave us the gified ability to

choose our own path. Furthermore, each ofus has me power to choose, to be able to live

with the consequences ofour own actions.

Good life is shown to you whenyou are born, although some individuals

do not experience the good life when they are born. It depends on how we

are raised Sometimes in afamily there ’sfarnily violence. There ’s

alcoholism. There ’s abuse. That child does not experience the good life.

Therefore, that child may lead a not so good lifiz because ofhis anger

then He has to unlearrr what he has learned ofthe not-so-good-lrfe before

he can break that cycle. That ’s how I look at it. I wasfortunate to be

raised in a good life. Unr, my grandparents raised me and they taught me,

or they lived all ofthe teachings ofthe Seven Granb’athers as we brow
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them today. Honesty, wisdom, love, etc. We lived those. We weren ’t taught

them We learned everything by experiencing. We learned the good life by

experiencing the good life. I remember myparents were very Christian

They were Roman Catholic, butyet theypracticed the Native traditional

ways on top ofthat, underground uh, giimooch But they were very strong

believers ofthe spirits and the spirit world andwe saw that and

experienced that as we were growing up.

Nolan explains that part ofminobimaadiziwin for her is not separating

Anishinaabe spiritual ways from that ofthe chmch life she experienced growing up.

We walked two roads and today I still do that. I don ’t separate the two of

them because I think it makes me a strongerperson to walk the both. Um, I

used to see my granbnother, my munr, use asemaa all the time. When the

thunders rolled byyesterday morning, thefirst sign ofspring when the

thunders come to wake up Mother Earth afier her sleep during the winter,

we ofler asemaa I used to see my grandma do that. I used to see my mum

do that, ofler asemaa into the stove or outside. She used to ofler asemaa in

the morning or at night before going to bed at drflerent types ofactivities,

like rfwe were going to pick berries or rfwe were going to pick sweetgrass

or even ifwe were going to gofishing. They would ofler that aseruaa —

always dependent on that. Always give back something before you take

somethingfiom the Earth Aabdeg gcgo kwii miigwe naanaap, before we
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take. I think I’ve carried that on, thatpart ofthe good life, myself because

ifI take something, I always give something back Even with, uh, say ifyou

getpaidfor something, Ialways buy something to give something back

either to that individual or to somebody else. The pipe, my dad always

smoked the pipe, and Iremember him especially smoking thepipe at

thunder time, during the summertime. When the thunder beings rolled by

he would always sit outside no matter how hard it was thundering and

lightning. He would be outside with his pipe, and they used to have

gatherings at every turn ofthe season. There would be gatherings at our

house.

Nolan explains that the Anishinaabe language is integral to Anishinaabe

minobimaadiziwin, that the ways ofknowing the world via Anishinaabemowin are key to

minobimaadiziwin.

I have spoken the language all my life, although there was aperiod offour

years when I went to a residential school, where we learned English pretty

fast because we were severelypunished ifwe spoke our Anishinaabe

language. But, somehow, Imanaged to keep my language, andnow I work

very adamantly inpassing it on. I studied the language when Ifirst got

involved with teaching it to the students at the elementary school. When I

began to work with the language, that ’s when I realized how much

spirituality there is in the language. It is built in, into our language. Our
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way oflife is built into the language andyou cannot separate that. Ifwe

lose our language, we are going to lose that way oflife. And that ’s very

scary. We will not be Anishinaabepeople anymore. So when I was looking

at the language, how it ’s, um, how it ’s made up, I began to notice that

there are qualities or not -— criteria, I guess, or ways thatyou describe

certain words -— and I notice that like there ’s animate and there ’s

inanimate. Uh, French have masculine andfeminine and Anishinaabe

people have animate and inanimate - things that are alive andsacred and

things that are not alive and not sacred Some words thatfall into those

categories —— trees are sacred and are alive, considered alive —- roe/m,

anything that does somethingfor us were considered sacred and alive. The

sun gives us heat. There are some things that are neither, like water, biish,

and wind So they ’re, like, notfor every single word you won ’tfind;

sometimes it ’s neutral. Andwhen we have our language, we tend to see

beyond a lot ofthings, I think —for myself anyway — because we tend to

understand life through our language.

I began to study are language andhow it relates to thefour directions at

one point. Andwhen I was looking at that that ’s when I began to see that

there are a lot ofwords that, say, derivefi'om the Eastern direction and all

the words are very, very connected; same with the south and the west and

the north
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Nolan speaks to the perceptions of“faith” and “hope” in the Anishinaabe

language and how they are integral to Anishinaabe worldview ofthe good life.

Bogosendamowin, bogosendam asaaganiin daapigosendam hope. Apane

gego gwayak daapigosendam. Always have hope, everybody, always have

hope. Always havefaith Aabdeg wii aamanwi izhitoo-awid gaarnarndaa

iwii nitoon na niish You have to have the both Aabdegoo wiinendamin

gego gezhitooaanba aaniish maanda gezhitoonyaanh bimaadiziwin How

amIgoingtoputmylife? Orhowamlgoingto livemylife? Howam I

going to arrange my life? And the way I look at it is this: we always used

to put our life in the Creator ’s hands. Weput our life in the Creator ’s

hands. You do with my life what it is your wish to do. That ’s thefaith our

people had We didn ’t try to control everything in our lives. We brew what

we had to do every season We brew that we had to work hard during the

spring, summer, andfall in order to survive the winter. In the spring we

had to plant. Ifwe didn ’t, there would be no plants in the summertime and

nothing to reap in thefall. Therefore, you ’dgo hungry. We had to put

away a lot ofthings —preserves, strawberries, raspberries, gooseberries,

any kind ofberries. Weplantedpotatoes. We ’d have potatoes. We planted

carrots and turnips, and we put them in the cellar and we ’d have that all

winter. Andmyfather did a lot offishing and hunting. We grew up onfish,

partridge, deer, sometimes, uh, beaver, and he would also do some
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trapping, a bit oftrapping. So I think that hard work is required to have a

good life. It —- a good life - is notjust carefi'ee, being carefree and having

fieedorn It ’s good to have that, too, but I think good life is when you have

thatpeace ofmind whenyou have thatpeace ofmind that the Creator

intends these things to happen, even ifthey are very challenging to us

sometimes. When we say, “Creator hasput that infiont ofyou, ” we mean

to learnfi'om it somehow. Sometimes we don ’t brow what we ’re learning

till much later on

Nolan speaks to the role ofceremony in living Minobimaadiziwin.

I heard one time an Elder say thatyour life is your ceremony. And I tend

to believe him because I think it should not be separated to certain times

ofthe day, to certainplaces. I heard that very sameperson say that allyou

have to do is go outside andyou are in Creation You see the stars. You

see the moon. You see the trees. You see the blue sky. You see all ofGichi

Manidoo’s Creations, andyou enjoy that. Andyou experience that we are

only a minute part ofCreation Anishinaabe, or human beings, are only a

minute part. Ifwe weren ’t here, everything would live, the plants, they

wouldn ’t miss man, the animals, everything. And we were put herefor

some reason as well. So I think like whenyou have a good life, you are

dancingyour ceremony. You are dancing a good life by leading a good

life.
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But, then again, you ’ve got that choice. Everyboay has that choice to

make. You are given thatpower. You have to celebrate your rarity because

Creator didn’t make anything useless. He made each and every one ofus a

unique individual. All with our beautifirl gifls, drflerent gtfls, and we have

to celebrate that. When we live life, we have to go that extra mile in our

life. You brow, don ’tjust settlefor that much, do extra, go that extra

mile. And always, always know thatyou have thepower to make the

choice. You have to love yourself love whoyou are as a human being. I

think that, whenyou do that, you will love everything else outside ofyou.

She offers the following perspective on the role our relationships with the rest of

creation have in living Minobimaadiziwin

I mentioned the use ofthe asemaa We have to. AndI think there ’s one

word that will describe the relationship between human beings and the

rest ofthe universe, which includesplant life, animal life, etc. It ’s respect.

We have to have respectfor everything that is exterior ofus and not to

interfere when it 's not ourplace to interfere with that exterior. Um,

scientists do a lot ofthe interfering. Sometimes it ’s good sometimes it’s

bad But, uh, my belief my ownpersonal belief is thatyou leave it alone

because the Creator made that to be that way. So respect them, respect the

animal kingdom. We respect the plant life, ran, thefish and the birds, we

respect all those. By respect, we mean that we don ’t go out and spoil
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things. We don ’t go andpick blueberries — a bigpile ofthem and not do

anything with them. Ifthey go into waste in a basket, then you ’re not

respecting that. Uh, we don ’t go andchop treesfor the hell ofchopping

trees and not doing anything with them. There is apurpose oryou must

have apurposefor everything thatyou take. Ifit ’s sweetgrassfi'om the

Earth, ifit ’s whatever it is, you have to need itfor something or use itfor

something. Fish, youjust don ’t gofishingfor the sake offishing to say I

caught this 20-pound whatever. You know, just to say that, you brow. I

brow there ’s lots ofsportfishing now a days, but no Idon ’t think it ’s in

our culture. So I brow the way that we were raised we were raised that

you have to have apurpose whenyou are taking something that is exterior

fi'omyour being, which is the plant life, thefish, thefour-leggeds. Ifyou

are taking any one ofthose you have to have apurposefor it.

Nolan explains that dreams play a role in minobimaadiziwin. She says that dreams

bring messages. She explains further that a person’s dreams are messages for themselves,

not others.

Sometimes we don ’t understand our beams. Unr, Ibrow somepeople run

to somebody like a beam interpreter. They run over there, tell them their

beam and that beam interpreter tells you, well, this is what ’s going to

happen oryour beam meant this. What I believe is that beam is only

going to be understood byyourself It ’s only meantforyou. It was brought
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to you so you have tofigure it out. Sometimesyou might need the help of

an Elder, though, but that Elder is not going to tellyou, “Well, I think that

that beam meant thatyou are supposed to go and do this and that and

every other little thing. ” Okay, that Elder willprobablyjust agree with

you and listen to you, but that ’s about all that Elder will do because I

brow that the beams are meantforyou and onlyforyou to understand

Sometimesyou don ’t understand it right away either, but they are

messages.

Uh, messages andbeams, Ifind usually are something that is going on

aroundyour lifiz at the present moment, whatever that may be, and the

state ofyour being at the present moment, the dreams come to you to warn

you or to teachyou something — to guide you in your life. That ’s my own

personal beliefin beams.

Nolan says that spiritual life is integral to Anishinaabe minobimaadiziwin. It is

that part ofthe self, ofone’s spirit, which helps with living minobimaadiziwin.

When Italked about challenges or obstacles, you brow those are put in

yourpath You brow, sometimes we get a little too arrogant at something,

or a little too confidant at something. Something will happen in your life

that will slowyou down. That will teach you, hey, look it, you ’re getting a

little bit too much that way. And it ’s upfor us tofind that out. Some ofus
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never do, we keep on living that arrogant life. But something does happen

eventually that will teach us a lesson Uh, so spirituality then, I think goes

along with both Idon ’t think Ifollow strictly Catholic and Idon ’tfollow

strictly traditional, I mix the both Whatever is happening in my life I’ll go

to that one. Maybe I’11 gofor a sweat ifI need Maybe I ’11 go to church ifI

need to, you brow. It ’s not an every Sunday type ofthing and ifIdon ’t go

this Sunday, I ’ll commit a mortal sin Idon ’t believe in that way. But Ido

believe there is a Creator who is greater than us.

Nolan offers the following regarding our connection to the land and living

minobimaadiziwin.

There, again, our teachings are that we camefrom the Earth and we go

back to the Earth Our teachings, Anishinaabe teachings, are very similar

to Christian teachings, Ifind Everywhere in the Bible there are

similarities. The Anishinaabe people, I think the biggest difference

between the Anishinaabepeople and the non-Native was a long time ago

before the Europeans even came; our concept ofland ownership was

much different than it is today. We didn ’t own the land The Creator gave

us the land to live on — or we were given to the land to live on and live off

the landfor our survival. That concept has changed like society is a

constant change. It changes all the time. Today, land ownership - because

we wereplaced on Indian reservations -— that concept of okay, this is

177



where WE live —— before we didn ’t have that. You couldgo anywhere, you’d

just move. You moved in the springtime to where the sap ran. You moved

in the summertime to where thefish were running, where you could catch

fish andpick lots ofberries. And then in the wintertime you moved

somewhere elsefor the winter season That ’s how we lived no matter

where. The only think that was territorial was the dijferent, um — like the

Iroquois-an people, they had their own, and the Cree up north — but every

tribe, I think stuck to the basic area and did all the living in that basic

area. There was no concept ofland ownership withinfamilies, even And

that concept didn ’t come in until the Indian reservations were brought in,

uh, and then lots were given out to people. And then that ’s when that

concept came to people. So, that ’s my interpretation ofit. But one thing

that might have significantly stayed with people is your roots, your

connection to whereyou were brought up andraised or where you were

born Those are your roots, wherever that is. Even ifyou were adopted out

and raised awayfiomyour home area, eventually thatperson will go and

find where they camefi'om. You have that special connection to thatplace.

That connection to thatplace, home area, itprovides a sense ofbelonging;

itprovides a sense ofpeaceforyou. Okay, how I connect to the land

where Igrew up andwas raised is not where I live today. Sometimes Ifeel

the need to go there; Ifeel the need to go home, that ’s what I call home

although my home is over here. Ifeel the need to go there and walk and
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put my asemaa down andjust walk around in the area where Igrew up. I

need that. It ’s like going to see your mother and have her holdyou, and

you can hear her heartbeat as she holdsyou by her chest. That ’s the

connection that I make - that 's Mother Earth So your home area where

you were brought up and raised That ’s the heart ofyour mother. That ’s

how Isee that connection.
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CHAPTER 5: ANALYSIS

This study seeks to explore Anishinaabe minobimaadiziwin according to the teachings

given by six respected members ofthe Anishinaabeg community, who perceive life

through Anishinaabemowin, the Anishinaabe language. The teachings come at a time

significant according to Anishinaabe prophecy and are essential to the process ofmy own

journey of learning to live minobimaadiziwin. Analysis involves the exploration ofthe

following three major research questions:

1. What are the definitions and meaning ofAnishinaabe minobimaadiziwin to

these community members?

2. What does the practice of living or expressing Anishinaabe minobimaadiziwin

involve?

3. How does living minobimaadiziwin involve relationships with the rest of

creation?

In addition to the above three categories, the concept ofchange is explored

throughout the categories of inquiry because minobimaadiziwin is transcendent over time.

The first section in this chapter presents a summary ofthe major themes that emerged

from each respondent. Also included are the minor themes from each interview that relate

to the major themes presented in the words ofanother community member. Following

individual analysis is an exploration ofhow the data connect, as well as what the

researcher is learning through this Anishinaabe experiential study ofminobimaadiziwin.
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This analysis is consistent with Anishinaabe methodologies engaged throughout the rest

ofthe process. It is embodied by the researcher’s experience, learning experientially fi'om

her Elders. This study encompasses an underlying Anishinaabe assumption that there is

morethanonewaytoexpressanyandalltoacbings,andstatesclearlythatthe

researcher’s experience ofthe data is but one view, albeit a view supported by the Elders

and community members through which the analysis was fed back.

Interpreting the Respondents

Barbara Nolan

Barbara Nolan expresses the power ofchoice, given to us by the Creator, as a major

theme of minobimaadiziwin. She also highlights the core tenet of learning by living and

experiencing with attention to the cycles ofnature, the human roles in those cycles, and

the teachings ofthe Seven Grandfathers and the four directions. All ofthese are

encompassed by attention to our roles in the cycles ofreciprocity. She speaks ofdreams

as messages ofteachings and emphasizes the importance ofthe Anishinaabe language;

use ofasemaa, tobacco; and the inseparable existence of spirit. She also stresses the role

ofthe Creatorandremindsustbatwe shouldnottotryarrddotheCreator’sjob. She

expresses the impact ofthe dominant culture as a major theme as well, giving special

attention to the Native Boarding School experience and how the dominant mainstream

culture affects the ability to live out our Anishinaabe concept ofrelationship with the land

181



for minobimaadiziwin. She believes that living minobimaadiziwin continues to involve

our conscious connection with the Earth as our mother and the central role ofnature’s

cycles in minobirrraadiziwin. She speaks ofattention to purpose of selfand the rest of

creation, which involves a conscious awareness ofthe purpose ofour actions as well, and

mentions that all ofCreation is diverse and given differing gifts for varied purpose.

Helen Roy

Helen Roy discusses the importance of the power of choice and conscious recognition of

the actions of selfand those around us. She also stresses the importance oftrying to

maintain balance ofemotion and working toward the skill of letting things go. She uses

her memories ofwhat she learned growing up to help her teach her own children how to

live the good life. She emphasizes the importance ofnot trying to control others; rather,

dothebestyoucanandrefiain fromexpectingotherstobewhatyouwishthemtobe.

She speaks about the importance ofwhat you teach your children. Roy explains the

significance of all ofcreation in minobimaadiziwin: that life is more than just human

beings. This is the tmderstanding one has when speaking the Anishinaabe language: the

language is the Earth. We see in our Anishinaabe language the importance ofour

relationships with the rest of Creation. She explains that. without our Anishinaabe

language. we do not have the life, the minobimaadiziwin, that was meant for us. Within

the fiamework ofAnishinaabe minobimaadiziwin, healing is not just for the common

understanding of illness, but involves helping the Anishinaabe people to our language.

She says that the Anishinaabe language involves an understanding ofbeings as defined by
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their action, being, and/or purpose on this Earth and that other native languages are

similar to that ofAnishinaabe.

Roy explains that there is no sepmtion between “Indianness” and religion —— that

the way ofAnishinaabe good life is inseparable from “God” or label ofchoice for the

spirit. She believes that the message ofreligion or spirituality comes to people through

various teaching methodologies: some understand the Bible, some understand the sea,

while still others understand via various other methods. She extends this thought to the

definition ofceremony and explains that the Anishinaabe good life does not involve a

hierarchy ofceremonial protocol. Rather that there are many ways to engage in ceremony

and the way that you live and celebrate life. Ceremony, in fact, is the way you live, the

way you carry out your actions, and there is not just one way, but there are many ways.

She says that we put certain words or labels on things, like “ceremony,” which make

them seem superior to that ofother people. In addition, the contemporary tendency to

overdo things creates divisions that impede the ability to live Anishinaabe

minobimaadiziwin. Furthermore, the coming ofEnglish brought division in the thought

process ofdoing things in a single, superior fashion. English brought the “my way is

better than your way” line ofthought and that carries on today, impeding the Anishinaabe

ability to live minobimaadiziwin.

To Roy, the good life involves working hard to maintain balance; it is not a life of

perfection. Rather we need to work toward maintaining an even keel so as not to create

things in one’s life that should not be there. More so, time is not a linear measure ofyears

or that of a clock, but is measured by growth and action. People are not their age in
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number, but in the actions they live out. People do not age according to a pre—measured

scale with standards tlmt exist with each passing year. She says time is what is given to

you; further, that our lives have purpose and our time is what we have to fulfill such

purpose. She also explains through the storywork of her own experience that dreams can

be messages to teach you about your purpose; and that one must work hard to accomplish

them. Also, each of us is given a spirit that has everything it takes to accomplish our

pmpose on this Earth;

Roy says that all ofCreation is here on this Earth to help one another.

Furthermore, we must learn fiom each other and our respective gifts. She explains

through the example ofher own family that her Anishinaabe minobimaadiziwin involves

helping the Native community. We are given gifis that serve to help us fulfill our purpose

and experiences gift us with abilities that help us to pursue dreams and purpose as well as

to help each other. She points out that other animals “stick to their own kind” and that we

shouldlearn fromthat. Earthisthesamekindofmothertbatwearetoomchildrenand

Earth’s body acts in much the same as our own, and this way ofrelating to all of Creation

is apparent in our Anishinaabe language.

She stresses the importance and interconnectedness ofthe Seven Grandfather

teachings in living Anishinaabe minobimaadiziwin and that they help us work toward

balance. This balance does not involve hierarchy in Creation, as we are all equal. There is

no hierarchy ofeither being or doing or living. She says that the influence ofthe dominant

culture turned those teachings into a roller coaster, and that prevents our experience of

Anishinaabe minobimaadiziwin. She advises us to learn to live those teachings via those
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Seven Grandfather teachings as they are tmderstood in Anishinaabe language to live

minobimaadiziwin. She says that Anishinaabe minobimaadiziwin requires a different way

ofthinking than that ofdominant mainstream society.

Gloria King

King explains that each person has the power ofchoice on how he or she will live. The

actions we engage in determine whether or not we live a “good life.” She says that

minobimaadiziwin does not involve perfection; rather, it is doing the best we can.

Mistakes are par for the course in life; even the Creator makes small mistakes. To think

of oneself as perfect is to think ofoneselfas better than the Creator. She says that it is

important to pay attention to the memories we create in our children, and she pays

attention to the memories she has in her life and what she has learned from those

experiences. She maintains the importance ofhaving a conscious awareness ofone’s own

actions and the life created accordingly. She advises that minobimaadiziwin involves

helping one’s community. She also says that sobriety is important for minobimaadiziwin

as is not overdoing.

King explains that dreams bring us messages from the spirit world. We have a

choice to listen and act accordingly, but we are not in total control and what is meant to

happen will occur. She utilizes her many teachers to help her understand her dreams. She

also serves as a teacher to help others understand their dreams. She says each person has a

choice to allow the messages to unfold on their own or to act upon the message they

receive.
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King believes that traditional ceremonies are an important aspect ofher

minobimaadiziwin and essential to healing. Traditional Anishinaabe ceremonies have

helped her and, in turn, she has been able to help others. She says that the lodges and

songs are medicine and help the people; they help with letting go ofnegativities that we

carry with us from our experience. She says that tobacco is a major helper in

minobimaadiziwin. Tobacco helps with communication with the spirit world. She says

using tobacco helps you achieve the understanding and forgiveness needed as a result of

our experiences. Through storywork, she explains her experience with fasting and how

the ceremony serves and has helped her understand relationships within Creation.

King explains tlmt the dominant culture impedes the ability to experience the

sense ofhearing and use of listening meant in Anishinaabe minobimaadiziwin. She

explains that the dominant cultural way ofeating and feeding also impedes

minobimaadiziwin. She says that Anishinaabe minobimaadiziwin involves knowing the

plants that grow wild and the gifts and possible burdens each one has for us. Besides, the

practice of gathering such wild foods provides the exercise we need for

minobimaadiziwin (e.g., as evidenced by apples rotting on trees because people would

rather drive to the store to pmchase them).

King explains that food from the earth is medicine. She explains that cycles of

nature offer wild medicines. Each season has nutrients our bodies need that are not found

in store-bought food. She says that everything about the land can be used as medicine.

She says that the plant world communicates with us ifwe really listen; rocks, too. The

food in the stores is “killing us,” shortening the lifespan ofAnishinaabeg people.
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She explains the importance ofthe pipe in minobimaadiziwin; the pipe is treated

with the same care as a baby, a being whose carrier is determined by the spirit. She says

that communication through the pipe facilitates healing and offers help for the people.

Her storywork regarding “hiding the pipe” reveals the judgment ofthe church and

“blackmbes,” the impact ofthe dominant culture on living minobimaadiziwin.

King says that the natural law or teachings given to Anishinaabe by the Creator

long ago can help Anishinaabe people, and the Seven Grandfather teachings are

significant to the natural way given by the Creator. Additionally, the teachings have

different manifestations ofmeaning for different people. She also explains that time in

Anishinaabe minobimaadiziwin is what it takes to do what needs to be done, and is not

determined by the clock ofdominant society today. She says that for Anishinaabe

minobimaadiziwin things happen in their own time, and she gives the example ofuse of

tobacco for knowledge-seeking. She explains further that one does not determine when

the answer will come and may not provide instant gratification. However, she says

confidently that use oftobacco (in a good way) always provides the answer needed

eventually.

King explains the importance ofthe understanding provided by thought in the

Anishinaabe language for minobimaadiziwin. She says that a lot ofbeauty in meaning is

lost when we translate from Anishinaabemowin to English. To explain what she sees

when she looks out her window at the trees in Anishinaabemowin and, then, to translate

to English, would lose all meaning ofwhat she was trying to communicate.
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Larry Matrious

Matrious explains that he learned via the experience ofwatching his father, who taught by

doing rather than by telling. He says that Anishinaabe minobimaadiziwin involves

knowing life arormd you because the rest ofCreation experiences life in a fashion similar

to that ofhuman beings; knowing how the rest of Creation lives and grows leads to self-

knowledge. The loss ofsuch relational knowledge due to the impact ofthe dominant

culture is an impediment to minobimaadiziwin. Also, the change provided by the

dominant culture impedes the existence of Elders as they are understood in the

Anishinaabe language.

Matrious says an Elder used to be someone who could tell you anything from the

beginning oftime. He says that societal change presents us with a perceived reality that

becomingan Elderhas come tomeanbeinganold person and aburden—aperson who

cannot tell you much about anything involved in Anishinaabe minobimaadiziwin. He

gives an example ofquestioning the purpose of life. He says he has learned these things

and continues to do so throughout each day. Knowing the rest ofCreation and the

universe is to know life. He also explains that the cultm'al loss of such teachings, due to

dominant cultural impact, is the reason children and teenagers do not appreciate hard

work or know how to listen today. He explains that children and adults alike are lazy,

thoughtless, ungrateful, and hardly learn anything ofminobimaadiziwin from a life of

television watching and video game playing. He says when you know the Anishinaabe

teachings and live them out, it is a good life. Also parents should try and teach their
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children the Seven Gifts: love, respect, honesty, truth, bravery, humility, and wisdom. He

says that cultural change impedes the experience ofAnishinaabe minobimaadiziwin.

There is nothing for Anishinaabe children on the reservation. They have neither their

language nor their Anishinaabe teachings. He explains the need to teach those things and

has tried in his life to bring them back to his community. He says that children today do

not know the purposes involved in understanding Anishinaabe minobimaadiziwin and

that change involves a loss in conscious awareness ofthe experiences ofour children.

They are losing the understanding that goes with the language and Anishinaabe

minobimaadiziwin and that to those who have experienced such loss, a rock isjust a rock

and a flower is just something nice. He says the great loss in meaning bleeds into dance

regalia and that the less people display in their regalia the purpose for which they dance,

the more they focus on making regalia look good. For him, everything in his dance regalia

has significance. He retains the great meaning in dancing involved in Anishinaabe

minobimaadiziwin. He says that many Anishinaabe people do not understand their

teachings. Many ofthem are not furthering their education and therefore do not

understand the way that dominant society works. It is necessary to obtain the education

required by mainstream society to have the “things” one wants in contemporary society

according to Matrious. He explains that the good life does not involve complaining about

current conditions or obtaining an education that will provide you with an easy life. He

says that living minobimaadiziwin in a contemporary context involves knowing the

Anishinaabe teachings ofthe life around us — knowing the meaning and identity ofevery
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being around us. He adds that there are a lot ofthings to learn, but that life is simple and

people complicate it. The good life is about knowing and living the teachings.

Matrious says that the pipe is his teacher, and that anytime he has a question, he

asks the spirits through his pipe. His pipe teaches by showing him and that the teachings

fiom the spirit via the pipe only come ifyou have genuine beliefand the Anishinaabe

language. He says that the modern tendency in educational practice to ask numerous

questions impedes the ability to learn our language. He says that we are brainwashed in so

many different ways, and that reality leads to our asking many questions that get in the

way of learning our Anishinaabe teachings. According to Matrious, we need to see it for

ourselves to believe it - not to ask various questions, but to learn via the experience of

listening and observing life as opposed to asking and having someone tell us the answers

as they understand them. He adds that ceremonies like fasting are teachers, too; they teach

us about ourselves and the rest of Creation. Fasting teaches respect, and ceremony teaches

you about your emotions and feelings, as well as what this world is about. He adds that

use oftobacco (in a good way) is a necessary part ofAnishinaabe minobimaadiziwin.

Matrious presents his storywork regarding his experience searching to understand

Anishinaabe minobimaadiziwin, to tmderstand the walk ofan Indian. He explains that he

followed a message from the spirit and traveled to Indian country to seek out the way of

the Indian. He learned many different ways that Indian people walk. In his own time, he

cametoleamwhatthe spiritmeant. He saysthatittookhimalongtimetowalkaround

the circle to find out different things about himselfin his experience ofAnishinaabe

minobimaadiziwin. He says that he can wrap it up into one ofthe Seven Gifts - love.
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Bob Williams

Williams explains that minobimaadiziwin is a way of life that the Creator intended for all

of us to live. He says that there are tools the Creator gifts us to use for minobimaadiziwin.

Our brother, Wenaboozhoo, is the one who teaches us how to use them. He tells us that

Anishinaabe minobimaadiziwin is a long, hard way, and adds that though it is difficult,

the Creator rewards us with a large extended family and a lot of friends. He says it

involves consistency of living out the teachings provided by the Creator. Helpers. like the

drum, ceremonies, and the pipe help to hold the community together and teach the people

for minobimaadiziwin. According to Williams, the use oftobacco is essential to living

minobimaadiziwin and he learned the ways ofAnishinaabe minobimaadiziwin by

watching and listening to his uncles. It requires sobriety because being able to help others

is key to living minobimaadiziwin, and one must be sober when the need for help arises.

He says that we all have our own path in minobimaadiziwin. Some paths are harder than

others, but we are here in this gift of life to help each other. The spirits can help us, too, if

we use our tobmco. Giving is essential to minobimaadiziwin, as is being thankful for the

gifts we are given. Further, minobimaadiziwin involves living out the Seven Grandfathers

in the way we treat everyone as well as in using our language. He also says that it is

essential to pay attention to the spiritual form ofbeings rather than the physical

appearance in living minobimaadiziwin. The traditional ceremonies, teachings, and

language ofAnishinaabe from the Creator are essential to living minobimaadiziwin. He

explains that this involves learning through experience and exploring life to understand
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all that you can before you reach the spirit world. He reveals that it involves learning all

the things that come with going through the cycle ofthe human being fi'om birth to

Elderhood. Watching others and actively “doing” is important. When we get to the spirit

world, we will know what to do because we have learned it. His advice is to explore

every flower and to experience what it means to learn so that we can help teach children.

Williams explains that Anishinaabe minobimaadiziwin today means walking in

two worlds: to learn and respect the dominant way and to learn to walk the Anishinaabe

way. He explains that dreams are an important part ofminobimaadiziwin that can be used

for protection and help in this life. He says that there are varying degrees of spirituality

involved in minobimaadiziwin that are directly dependent upon how and what one has

done with spirits — from what one has actually seen and felt fiom spirits. Our spiritual

existence is dependent upon the relations we have with the spirits and the gifts bestowed

upon us from the spirit world. Above all, spiritual people are not those who gloat about

themselves and what they know. Williams also stresses the importance ofhaving our

Anishinaabe names. He says that it is essential to going home to the spirit world as well

as helping us learn throughout ourjourney ofminobimaadiziwin.

Williams explains that the whole ofCreation is a family, and that the plants,

animals, birds, and fish are brothers and sisters ofthe natural world. We are all to help

each other and have roles in relation to the seasons and cycles ofnature. Human beings

are not superior to the rest ofCreation in the way of life that is minobimaadiziwin.

Human life depends on the rest of Creation for subsistence. The family of Creation is
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such that wefeel for other animals like we feel for a human child, and further, that the

Creator feels that way as well.

Williams explains that a major problem of contemporary times, resultant of the

impact ofdominant society, is the implementation of shortcuts. He explains that

shortcutting ceremonies is not Anishinaabe minobimaadiziwin nor is shortcutting Elders

or basing anything on the concept oftime associated with clocks. He explains that things

are done when they are done because the spirits do not have a clock. He says that when

you shortcut an Elder you also shortcut the children. The children are listening and

watching and miss out on whatever teachings were not conveyed due to time constraints.

Another shortcut he mentions is seeking out spiritual knowledge like Anishinaabe names

from books. He explains that it is not possible and that giving a name in such a way does

not mean the person has their name.

The impact ofmonetary value from the dominant cultme has a negative impact on

the ability to live minobimaadiziwin. Anishinaabe teachings suggest that your tobacco

and whatever you have to give is all that is needed in exchange for a ceremony. Williams

explains that it is wrong to place monetary value on a ceremony and to charge money for

something that was given to you by your Elders. He says Anishinaabe minobimaadiziwin

involves a conscious awareness ofthese things. We are always to be careful in this

minobimaadiziwin because everything happens in a circle. We are unsure ofwho or what

our actions will affect within the circle and how these actions will come back around. He

explains that for Anishinaabe minobimaadiziwin, all members ofcreation have theirjobs
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to do, just as all human beings have their different jobs to do. He gives the example of

lightning and that different kinds of lightning have diverse jobs to accomplish.

According to Williams, there are two sides to everything in minobimaadiziwin — a

good and a bad. He emphasizes the importance ofcompassion and teachings in relating to

others while remaining conscious ofthe circles through which we move; as everything

moves through cycles. Williams says that an adverse impact ofthe dominant society

yields a decrease in the Anishinaabe way oftaking care ofone another. A large extended

family is created by giving in reciprocity as part ofAnishinaabe minobimaadiziwin.

A Boodewatomi Elder

This Elder explains that there are many ways to live minobimaadiziwin. There is not one

way — it is one ofdeep inner searching for the truth that comes to different people in

different ways. It involves ajourney toward knowing yourselfand finding inner peace. He

says that the dominant system creates division and does not allow for the diversity that

the Creator intended for various purposes. Furthermore, we are becoming educated in

Western ways and, in so doing, dividing om'selves. He explains that this is an imwdiment

to living the Anishinaabe minobimaadiziwin and that the good life involves speaking in

terms of“we” and less in terms of “1.” He explains the centrality ofthe Anishinaabe

language to living and understanding minobimaadiziwin. Language is intertwined with

life as a spiritual existence and living Anishinaabe minobimaadiziwin requires a different

way ofbeing and thinking than that ofthe dominant paradigms oftoday. He explains that

the Anishinaabe language provides an understanding of the spirit and power ofeach

194



being, and that the great meaning ofthe language is lost in translation to English. He

explains that living minobimaadiziwin involves using the greatest gift given to human

beings: the ability to have dreams and visions. It involves a conscious awareness ofhow

our actions in utilizing that gift affect the rest ofthe circle of life. He explains that living

minobimaadiziwin involves circles and cycles ofgrowth and experience according to

natural law. He says that the natural law is what guides all things in Anishinaabe

minobimaadiziwin. Every member ofCreation has its role in the natural law that guides

the cycles ofexistence. We are all gifted with senses with which to understand - to feel in

order to experience the great honor ofrespect for Creation.

According to the Elder, living minobimaadiziwin involves recognizing what

happens in each day, season, and other cycles ofnatural law in order to live accordingly.

There are teachings that go with every part ofeach cycle. Experience is a perpetual

journey of learning through the various cycles ofexistence. He says that there are many

things that are beyond our human capability ofunderstanding in existence. He explains

that there is no standard for learning or being — that the Creator intended the diversity of

life for varied purpose ofbeing.

He speaks ofthe impact ofthe dominant culture and how it clmnged the ability to

live minobimaadiziwin via the different ways ofthought that the new culture brought. The

new way ofthinking involved adhering to man-made laws, such as ownership of land and

life and ofnot accepting “mixed-blood” people. He gives an example through storywork

ofhow leaving out a being because ofphysical appearance is not a part ofAnishinaabe

teachings ofhow to live minobimaadiziwin. He also explains that minobimaadiziwin
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involves connecting to and following the course of natural law. He says that

minobimaadiziwin has always involved helping each other, exhibiting generosity through

neighborliness, and demonstrating a conscious awareness ofbeing able to teach the

children what they need to know.

Interpretation of Respondents’ Voices

Participants span a range ofrepresentation ofdiffering levels ofassimilation with and

impact from the dominant society. Having said that, all participants retain their ability to

think in Anishinaabemowin (Anishinaabe language). However, each participant lives with

colonization and decolonization. Some participants possess healing abilities, providing

them with a more in-depth perspective on the spiritual experience ofAnishinaabe

minobimaadiziwin according to traditional teachings imbued with the spirit. Others

exhibit the same themes, but to varying degrees. Whereas some respondents make

powerful points and others make the same points but to a more subtle degree, the

connection between the respondents is significant.

It is the explicit bias ofthe researcher, as Anishinaabekwe and a firm believer in

our traditional Midewiwin way of life, to perceive the world through the filter of

traditional Anishinaabe teachings. As Williams explained in his interview, there are

different levels of spiritual existence dependent upon the spirit-given power of each

individual to communicate with the spirit realm. Due to the varying abilities of

respondents ofcommunication in that realm, they presented their views ofthe spiritual
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reality ofAnishinaabe minobimaadiziwin in different ways. Being Anishinaabekwe, I

understand the intense significance ofteachings given by those who remain strongly

connected to communication with the spirit realm. The reality of cultural loss due to the

impact ofdominant society presents Anishinaabe people with the critical need to seek out

those gifted in our ways ofknowing and to pay closer attention to what they show us.

There are instances where a large amount ofenergy is given to the words of

certain individuals. This is due to their conscious connection to the spirit - and their

existence as a Gichi—aya ’aa, Elder, great being, who has retained the capability to tell you

many things fiom the way back, to the beginning oftime. Therefore, the data presented by

Elders that have retained an ability to connect with the spirit world (spiritual existence

being a central tenet ofAnishinaabe minobimaadiziwin) is precious. The analysis appears

to form a stem sprouted from the data presented by Gichi aya ’aag (Elders) upon which

blossoms the petals of other respondents’ knowledge to form a flower for exploration as a

whole.

Attention is given to the effects ofchange on minobimaadiziwin throughout the

research questions. The findings suggest that there has not been a change in Anishinaabe

minobimaadiziwin; rather, there has been a change in the ability to fully experience

Anishinaabe minobimadiziwin as a result ofthe influence ofdominant epistemologies in

contemporary American society. Analysis is organized to address each ofthe major

research questions as they weave throughout each other in meaning via the major themes

that emerged fiom interviews. Major themes consist ofthe following: Minobimaadiziwin
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as Relational Natural Law, Anishinaabemowin (Anishinaabe language), Anishinaabe

Educative Process ofMinobimaadiziwin, Gifts and Helpers, and Change.

It would be a farce to compartrnentalize Anishinaabe minobimaadiziwin into a

one-paragraph definition. The magnitude of its meaning is greater than one is personally

capable ofperceiving as a whole. Therefore, it is not possible to find a concise definition

of minobimaadiziwin. According to respondents, such definition can only come fi'om

within the self. Though this study led to deep inner exploration, it did not create an

ending definition. It created a new beginning ofhow I perceive the personal process and

journey that is particular to my Anishinaabe minobimaadiziwin.

A Glimpse ofMinobimaadiziwin as Relational

Anishinaabe minobimaadiziwin is founded upon the Seven Grandfather teachings

common to the human experience: Respect, Love, Humility, Courage, Truth, Honesty,

and Wisdom. They are guidelines for how to approach all our relations and, imdvertently

and eventually, ourselves. It further involves an infinite number ofteachings that come

fiom Anishinaabe oral tradition. The Creator blessed each ofus with the power to choose

the life we shall lead. In every challenge we face, we have a choice on how to act and

react Mnobimaadizhvin involves duality. There is a balance; there is a good and a bad to

every being. For example, each plant has a gift; however, ifnot used properly, each can

also be a danger. Just as with every being, when we do not live with the Seven

Grandfathers, the other side ofeach teaching has room to manifest. The way that we think

in our home manifests to create our dwelling in that our thoughts create our perception of
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reality. The language we have to use is detrimental to our ability to perceive

minobimaadiziwin in its true sense ofa habit ofbeing. We have been given the power to

choose the kind of life we want to lead and to create the life we will pass on to the

coming generations.

Minobimaadiziwin involves conscious awareness ofour relationships with the rest

ofcreation as well as the purposes for each being in relation to the whole. The Seven

Grandfather teachings instruct us on how to relate with the rest of Creation. It is

important to maintain a respect for all Creation and partake in the reciprocity required for

balance and harmony in existence. It involves the love we learn to experience in all our

relations. It involves the humility ofknowing that we are never better than any other

being, most notably the Creator, and therefore are not in control of life and the rest of

Creation. It involves the understanding that we can never be perfect or the best, but we do

what we can do without expecting anyone else to live by our idea ofthe good life or what

it means for us to be good people. We are neither the judge ofanother person’s existence

nor are we to disrespect other members ofCreation by taking life in a wasteful manner.

Minobimaadiziwin involves respect for the value ofeach life. The beings that give their

lives as the food that gives us life are respected. Minobimaadiziwin includes the courage

to engage in the work required to live by the teachings, and to have the honesty to face

yourselfby engaging the deep inner search for truth. In so doing, we may experience and

pass along wisdom to the coming generations.

The Creator has gifted us all with infinite manifestations ofthe Spirit in the form

ofteachers. Each one ofus travels through our own experience ofthe circle to learn about
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who we are. The inner searching involved brings us to the truth we feel is just.

Anishinaabe minobimaadiziwin is not about adhering to the inner truth ofanother. It is

not about blindly accepting a package ofpreconceived beliefs that are standardized with

such specificity that there is no room for growth. In doing so, we will be living a lie,

because in our innermost self it will not feel true to us. Thejourney involves a process of

learning what the innermost truth is for each ofus. There is no standard way for the spirit

to manifest truth. However, inner truth, knowing, feeling, and conscience are vital to

connecting to the natural law that guides us.

Minobimadiziwin is a non-linear way ofliving and being. It is a way of life to

work hard on. It involves remembering and is a conscious creation ofmemories for self

and others. It involves acknowledging the Earth as our mother and the rest ofCreation

holding a place in an enormous family that is the universe as all our relations. Thus,

minobimaadizfivin involves awareness of selfand those that surround us. We know the

other members ofCreation by the way that they live their lives and by our relationships

withthem. Itisthe samewaywe knowahumanbeingbythewaythats/he lives. Wesee

the way that a person treats others, the way of life that she chooses to embrace.

Ultimately, knowing the rest ofCreation leads to understanding oneself. Fmthermore,

eachbeingactsasahelperorteachertoothersinthejourneytowardthetruthwithin.

Natural Law

Natural law is embodied by the Spirit and manifests itself as the living processes ofthe

cycles through which power moves within the universe. Without the warm southern
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winds’ place in the seasonal cycle, the grass would not grow and all things connected to

that life would be altered. Living minobimaadiziwin involves the guidance ofmtural law,

which is lacking in human dominion and control. We are dependent upon the rest of

nature for continued survival. Minobimadiziwin is a medicine way that follows natural

law. Mashkikz', the Anishinaabe word for medicine, can best be translated to English to

mean that which comes from the Earth. The Earth being our mother, all ofour relations

come fi'om the Earth and as such all of life has medicinal properties. In the language,

Earth is perceived as our mother whose body acts much like our own. Her body knows

howto care forus aspartofher. She knows whatweneed,justas ourbodies know what

we need. She has parallel experience with nibiibii, a blister of infection, water that needs

to come out ofher the same way we experience a blister. Just as a mother knows what to

feed her child, so she (Earth) knows what we need; she helps all her children and we give

back to her in reciprocity. We give back using an asemaa, offerings of food and gifts,

and treating her, aswith all beings, accordingtothe SevenGrandfatherteachings.

Many of Creation’s members have a heart, ode, and a unique rhythm based on

theirownsurvival. Ourclansystempredisposesourheartstobelikethatoftheanimal

clan to which we belong. We say “nindoodem” — nin, referring to selfa or “I am” — ode

meaning heart. “Maa ’iingan nindoodem. My heart is like the wolf.” Furthermore, we

know other members of Creation by the way that they live. Each animal’s heart beats

according to the speed necessary for its particular life. Bears hibernate because they could

not survive the winters, yet birds and deer survive the coldest ofwinters. The diflemme is
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that each follows the natural law as prescribed to them by the Creator with the original

instructions.

Anishinaabe minobimaadiziwin involves preeminence ofnatural law to man-

made law. The baseline unit ofvalue is life in all its diversity. Trying to force ourselves

into a standard — whether it pertains to the way we approach our academic process, the

way we head, talk, physically appear, sing, dance, or perceive — prevents our lives from

flowing with natural law. Doing so prevents us from opening up to our own spiritual

presence and stunts our individual, natural growth potential. Though we have similar

threads of growth, just as a tree develops buds in its own time, human beings flourish

according to their relational existence in the cycles of natural law. Anishinaabe

minobimaadiziwin does not involve a linear or “efficient” time line as defined by the

standards set by mainstream society today. Time flows via the actions of spirit in all of

creation and events occur as they unfold according to natural law - not to the laws and

desires ofman. According to Anishinaabe minobimaadiziwin, there is a place for all life

in its diverse forms and adhering to a rigid standard dismisses the unique gifts that each

member contributes to the whole. Without a place for all members ofCreation, as occurs

with standardization, someone is always left out. There is no healing for members of

Creation that are shunned because of inability to adhere to man-made laws of

standardization. It fosters the belief that there is one right way to approach any element of

life and in so doing, creates division.

Anishinaabe minobimaadiziwin is a medicine way. Equality in life worth, central

to minobimaadiziwin, facilitates healing. The Anishinaabe epistemological perception of

202



the good life involves the knowledge that power belongs to the spirit and follows natural

law. Wedowhatwecantobeourbestaccordingtotheteachingswereceive fromthe

Spirit along the way. The stories ofour Elders and the stories ofour experience — all

encompassed by the underlying faith, hope, and understanding that living the way the

Creator gave us, according to our teachings as Anishinaabeg people — will assure us our

way home, fi'om whence we came, via coming to know the truth within. They involve the

understanding that comes fiom our Creation story. The Creator gave all Creation

instructions on how to walk this bimaadiziwin. Each animal, including the four races of

man, received instruction and Anishinaabeg were told not to judge other beings’

experience ofhow the Creator spoke to them There is a place for all ofCreation in the

circles and cycles ofthe universe. Adhering to a standard defined by an alternate

civilization - based on man-made law and with a respective baseline value system alien

to the instructions given to Anishinaabe — implies that a human perception of life’s ideal

is superior to that ofthe Creator. Anishinaabe oral tradition evidences those original

instructions. To accept an ontology provided by human authorities incongruent with those

instructions implies that human capability to know better than the Spirit. That line of

thought is not consistent with minobimaadiziwin. Consciously or otherwise, adhering to

the standards ofdominant society and thus striving to be or operate from an ontology

otherthanthatgiventousby the Creatoristo saytlratwe knowbettertohave createdus

than Gichi Manidoo did. One operating flour a Westem—based epistemology might say

that ‘progress’ and growth lead to changes in the original instructions given at the

beginning of creation. However, the dominant, Western ideal ofprogress is not congruent
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with that of the Anishinaabe. This is an area where great change in the ability to live

minobimaadiziwin has occurred.

Anishinaabemowin

Participants say that to experience Anishinaabe minobimaadiziwin you need the genuine

belief, the sincerity in belief, and the thought that goes with Anishinaabemowin, the

language. It has to become a habit ofbeing, so that you begin to see all of life through that

spiritual lens.

The English language and the Anishinaabe language are two systems ofknowing

and perceiving, and one cannot adequately use the language ofone to pertain to the other.

In other words, you cannot superimpose the definition of“progress” maintained by a

culture imbedded with a core unit ofmeasurement ofeconomic advancement upon that of

a culture imbedded with a core unit ofmeasurement being a matrix of spiritual experience

and teachings. There is not a single core rmit ofmeasurement in Anishinaabe

epistemologies. Rather, there is an interaction of intangible values that interact in a

process orjourney of learning minobimaadiziwin Minobimaadiziwin involves the deep

meaning and history-packed teachings in a sacred language. A significant change in the

capability to live Anishinaabe minobimaadiziwin is the loss oflanguage comprehension.

As Roy says, it “brings tears to the eyes” to realize what some ofthe words really mean.

The loss of language comprehension has a direct effect on the loss ofperception about the

expanse of life. As Roy says, “In our words there is life. Everything. That’s what they say.

Our Elders, our teachings, say that our language is the Earth.” In Anishinaabemowin
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words are gendered not according to masculine and feminine, but according to all things

animate or living and inanimate or non-living. The language tells us how we should live

the good life. “And without our language,” as Roy says, “we really do not have the life

that was meant for us.” Contemporary minobimaadiziwin involves healing for

Anishinaabeg people that some respondents feel only the language can bring back.

Spirit is evident in the language and essential to minobimaadiziwin. When

speaking ofmembers ofCreation, names for other beings refer to their power, spirit,

and/or purpose. Spirituality is inseparable from living minobimaadiziwin because it is

inside us and therefore everything we do. The Anishinaabe names ofany being, human or

otherwise, speak to the spirit ofthat being because according to Anishinaabe

epistemology, spirit is what keeps us all strong.

The acculturation resulting from forced Christianity and boarding schools changed

the experience ofAnishinaabe minobimaadiziwin and created the present day spectrum of

varied degrees ofassimilation to the dominant culture. Throughout this change there

remains a root foundational importance of spiritual existence that persists in Anishinaabe

first-language speakers, which shows that deeply rooted spiritual existence is alive in our

language. Minobimaadiziwin means more than the English translation ofa “good life.”

Nonetheless, English is the language that most ofus understand and use to communicate

with one another. Our Anishinaabe minobimaadiziwin is a spiritual way ofbeing built

into our Anishinaabe language. Ifwe lose our language, we lose some ofthe spiritual way

ofbeing that is given to us by the Creator. As Roy says, “What happened to the good life?

English happened.”
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The Anishinaabe Educative Process ofMinobimaadiziwin

Living Anishinaabe minobimaadiziwin involves experiential educative practices. The

educative setting has no limit. It is one that can take any mental, physical, spiritual,

emotional, or psychological form. In the Anishinaabe language, the word is the same for

teaching as is for learning. The teacher and student engage in a symbiotic process via the

senses we are given as human beings and learn via our experience with life. Our senses

are gifts that assist us in the journey ofconscious awareness. Respondents stress the

importance of sobriety in order that we may truly use the gifts ofour senses to live this

minobimaadiziwin. We then connect with the truth inside via our conscience-connection

tonatural law. Thisperpetualprocessofgrowthhasnoend. Evendeathisbutabeginning

to another circle. This life is our opportunity to live minobimaadiziwin - our opportunity

to experience minobimaadiziwin is here until we cross over into another level.

Minobimaadiziwin involves experiential learning, learning by doing, and

ceremony with more listening and less questions. Watching, listening, and doing are

measurable objectives tlmt are not achievable by reading or writing answers to questions

but by surviving, building a lodge, seeming our dinner, modeling minobimaadiziwin for

our children and succeeding in completion ofa useful activity. This Anishinaabe way of

learning and teaching is not one with standardization. It has great room for diversity with

endless possibilities and creativity. As the Boodewatomi Elder said, “Babies should be

allowed to be babies. We aren’t to rush them, push them into a place oflearning, and

rather let them explore their way into the questions.” Not every child is the same at five
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years old. Within this educative process is a place for everyone, a place for different kinds

ofpeople. Lack of standardization provides room for different kinds ofpeople to fit in, to

develop and learn at our own pace. The Boodewatomi Elder further explains, “It is

different than what we learn in school. It is the system that divides us. We are becoming

educated [by a standardized system] and we are dividing ourselves.” The social ladder

that we strive to climb in contemporary times is not a part ofminobimaadiziwin where

every member ofcreation has its place. The view we see when we look at the

Anishinaabe educative design involved in minobimaadiziwin is the non-linear life

perception provided by our beautiful language, Anishinaabemowin.

Living Anishinaabe minobimaadiziwin involves a perpetual process of

experiential educative practices whereby all ofcreation participates in an active process

of eternal learning and teaching by doing. Traditional categories ofteacher and student do

not co-exist in separate positions of linear hierarchy. Rather, every member ofcreation

flows through cyclical processes ofteaching and learning in a matrix ofactivities

according to natural law. The Anishinaabe approach involves teachings, often transmitted

through the practice commonly referred to as storytelling. An Elder once told me that they

are not stories, they are not legends or myths — they are teachings. Anishinaabe

minobimaadiziwin is a living process, ajourney through stages and cycles ofbeing that

coincide with the stages and cycles ofthe planets, stars, seasons, and moons.

Minobimaadiziwin is a process ofgrowth through the circles and cycles within

which power moves. We move through stages ofgrowth in a non-linear fashion. We rise

like the sun in the east with our birth. Again, with each day, we experience a similar
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morning ofour being that changes according to the grth we experience. Our movement

toward youth is much like the movement ofthe sun fiom east to south and fi'orn spring to

summer. It is like the movement ofa day from morning to noon.

There are limitless teachings to experience throughout our movement around our

life cycle of minobimaadiziwin. These teachings manifest in a vast multitude of

dimensions and forms according to the needs ofeach precious member ofCreation. No

one standard exists. We move through various manifestations ofthe cycle ofthe great

medicine wheel. All things are medicine with Anishinaabe minobimaadiziwin. It is a

medicine way. We hold the power to choose the way in which we will walk around the

circles and cycles ofour being throughout the great medicine wheel ofCreation. There is

Opportunity for healing or sickness in all our choices. We have the choice of fostering the

development to either end.

Living Anishinaabe minobimaadiziwin involves growing toward the ultimate

Elderhood. The definition ofan Elder according to The American Heritage Dictionary

(2000) is one who is greater than another in age or seniority. According to Anishinaabe

epistemology an Elder is one who knows the plants and animals and him or herself

through a lifetime of experience, which is enabled through the teachings passed down

through the generations since that original man was first given instructions from the

Creator. An Elder is one who can bring the teachings forth from the beginning oftime.

An Elder is one who knows bimaadiziwin, life, by learning about how other members of

Creation grow through the cycles within which power moves. Attaining the status of
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Elder according to Anishinaabe minobimaadiziwin is not through reaching an age. Elders

are not social or economic burdens but are revered sources of intergenerational wisdom.

Gifts and Helpers

Anishinaabe minobimaadiziwin involves a meaningful matrix ofhelping relationships as

opposed to the concept ofrandom interaction. Through Anishinaabe oral tradition, it is

understood that these interdependent relationships were intentional and not random.

Living minobimaadiziwin helps us to stay healthy and eases the aging process. This is

because it involves treating the selfand others with the foundational teachings ofthe

Seven Grandfathers. Respecting our bodies means engaging in exercise and feeding

ourselves whole foods that retain the medicinal gifts the Creator gave them. Treating the

rest ofCreation with the same teachings, including respect, means that we do not seek to

contaminate the waters or disturb the natural system to its detriment. The Earth engages

to cleanse the waters essential to our sun'vival. In so doing, we are able to live longer and

healthier lives without the poisons that we ingest back into our bodies via the poisons that

we create and put into the environment.

Our experiences help us navigate the future. We may not understand why any

certain event takes place, but there is a reason for it all in the great design that comes

together like a portrait that only the Creator can see in its entirety. We are gifted along the

way with helpful relational experiences through which members ofCreation have

opportunities to share their gifts in reciprocity. Thus the Creator provides us with many

helpers for living minobimaadiziwin as tools ofgrowth and learning toward
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understanding the Seven Grandfather teachings. These gifts are not intended for use and

abuse, but rather are to be respected through living the teachings. All ofCreation is here

to help each other with our varied gifts from the Creator through Wenaboozhoo. The

Creator sent Wenaboozhoo to give us our names and teach us ofour gifts. Someone is

always giving so that another might live. The act of giving, sharing, and helping are all

crucial to minobimaadiziwin.

Asemaa is our most important medicine and was gifted by the Creator through

Wenaboozhoo to help us with this learning journey. He (asemaa) gave up his life for the

Anishinaabeg people so that they have something to give to the spirit world. Asemaa

provides help in all human endeavors. As Bob Williams says, “With that tobacco [the

spirits] understand and will listen to you.” Ofthe many gifts asemaa brings to us,

understanding and attainment ofknowledge come to us through the Spirit. Our asemaa

can help us let go ofnegativity ifwe use it in the way it was given. letting go ofnegative

emotion, pain, and suffering is part of living minobimaadiziwin and involves the

important teaching of forgiveness, which involves praying for, rather than wishing ill will

againsLthosewhohurtyou. Weuseasemaainprayertogivethanksandtocarryour

prayers to the Spirit. Asemaa is a vital medicine used in all ceremonies central to living

minobimaadiziwin.

Anishinaabe traditional ceremonies are tools ofhealing in the medicine way that

is minobimaadiziwin. They can be engaged to bring us to a place where we are more able

to help others and help us know ourselves and the rest ofCreation. These ceremonies, the

drum,thesongs,dances,andthepipefm'therservetoconnectustothe Spiritatthecore
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ofminobimaadiziwin. Fasting connects us intimately to the teachings and helps us to

grow through them in order to experience a deeper sense ofrespect, humility, truth, love,

bravery, honesty, and wisdom. The experience also helps us learn about ourselves, our

purpose and vision for the future. Our songs are prayers that facilitate healing in the

medicine way. The drum is the heartbeat ofCreation and holds the community together.

The pipe is another gift we have been given to carry that helps us connect with the Spirit.

Many kinds ofdreams also help us in this good life. We are encouraged to work

hard toward manifesting dreams and maintaining reciprocal relationships.

Minobimaadiziwin is a long hard way. Everything we need is inside us and our spirit

makes it so that we can do anything we dream and work hard toward achieving. Dreams

bring us messages fi'om the Spirit for our lives and may bring old or new stories,

connecting us to blood memory or ancestral teachings. The varied messages may tell us of

thepast,presenLand/orfirtme.1heyareacarrierofteachings. Theyarealsoamediumto

help those gifted with the ability to find Anishinaabe names. Part of living

minobimaadiziwin is listening to your dreams. Sometimes they repeat themselves,

returning as many times as it takes for a person to understand the message. Sometimes

dreams pertain to the reasons you were put here on this Earth. Much like the Creator

manifestedhis/herowndreamorvisionofCreafiomthegreatestgiftwasgiventoman,

and that was the ability to have and manifest dreams and visions. Just because the Creator

gifted us with the awesome ability to manifest dreams and visions does not make us any

morethanahumanbeing. Aswiththerestofthegifts inthis medicine way, wehave the

power to choose how we use them - toward healing or illness, domination or control. We
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canuseourgiftsto findandfirlfill purposes forourplace onEarth inawaythatmakesa

positive difference or we can choose to use it to manifest negative impacts on Creation.

Minobimaadiziwin involves a conscious awareness ofhow such choices will affect the

rest ofthe circle.

Change

Anishinaabe minobimaadiziwin has not changed per se; its foundational principles of

value and teachings remain constant. It is the ability for one to live minobimaadiziwin that

has changed with great magnitude. A major change is in the ability to live Anishinaabe

minobimaadiziwin in light ofa decrease in the prevalence ofAnishinaabe values, namely

the foundational Anishinaabe Seven Grandfather teachings ofRespect, Honesty,

Humility, Bravery, Love, Truth, and Wisdom. The contemporary problems to which the

respondents spoke are an effect ofnot living the way the Creator intended for us to live.

For example, a lack of respect can be seen throughout in today’s society; people aren’t

living respectfully and, therefore, children are not learning to live respectfully. The cycle

continues and a lack ofrespect is what we bring forward to the coming generations.

Respondents say that minobimaadiziwin involves conscious awareness ofthe effects of

our actions in all that we do. It is important to question the kind ofmemories we are

creating for our children. That is the reality they will bring forth for their children and the

cycle that will ensue for coming generations.

One ofthe most significant and tragic changes in the ability to live

minobimaadiziwin is the loss of language that yields a decreased possibility for perceiving
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the universe through Anishinaabe epistemologies. An example ofthe perceived reality in

an Anishinaabe language world view is the spiritual power ofeach being encompassed by

their name. When translated to English, acknowledgement ofsuch power is gone.

Omashkooz becomes an “Elk.” The English language-defined concept of“Elk” takes the

place ofthe spiritual perception ofthe being involved with the Anishinaabe name. The

meaning and perception ofthe being is cut short. This is because communication is only

as good as what becomes understood by those engaged in communication. English is

what we have to understand each other, so the Anishinaabe perception ofbeing has a

greater chance of loss because we are losing the language that encompasses such

perceptions. A second example ofmeaning loss is with the Anishinaabe defined

experience ofwhat occms alongside the dawn. In English, one might say, “It is daylight.”

In Anishinaabemowin, there are multiple ways to speak about this time ofday. There are

various ways in which to name the occurrence, all ofwhich speak to the spirit or power of

the being involved with the dawn. In that Anishinaabe realm ofperception there is room

for differing experiences ofthat power. There is not a single “right” description ofthat

power. To the contrary, there are many ways to talk about the power ofthe dawn.

However, the common denominator is that each way speaks to the power or spirit ofthe

being. There is room for multiple perspectives on that power in Anishinaabemowin

because Anishinaabe epistemological foundations include the assumption that, as human

beings, it is beyond our capacity to pin that power down. All ofwhich is lost when

translated to English as “dawn” or “daylight.” The Boodewatomi Elder says that in

213



translation there is no mention of“the keeper ofthe light.” The translation simply implies

a time, rather than a spirit-based range of interaction.

The dominant pressure ofcompetition in mainstream society is also a change that

affects the ability to live minobimaadiziwin in a contemporary context. The competition

required to achieve dominant definitions of“success” in the modern capitalist society

assures division. Division is an impediment to the ability to live Anishinaabe

minobimaadiziwin. The divisive acts ofcompetition are encouraged by the institutions

that shape our perceptions that lead to our actions. Dominant, mainstream, public

education has been one such institution. According to the Boodewatomi Elder, “We are

becoming educated and we are dividing ourselves. No one has to do that. People don’t

understand that.” The prevalence of standardization is another impediment to living

minobimaadiziwin. It creates the illusion ofdivision in that beings begin to believe they

have no place in society. Through acculturation we lose the Anishinaabe way ofknowing

that every member ofCreation has unique gifts to offer the whole. Many ofus acquire the

commonly perceived need to fit into the “status quo” or standard and, as a result,

internalize an identity of“sub par” existence, lower in social hierarchy.

With all things medicine in minobimaadiziwin, the internalization ofa negative

self-concept from exclusion has potential to be as detrimental to our health as does the

food we eat. According to Anishinaabe ways ofknowing, food is medicine. Due to a

dominant mainstream value and the prevailing definitions ofefficient modes of

production, machine processing and genetic manipulation yield foods that are largely

stripped oftheir medicinal value and become “fillers.” These fillers, stripped oftheir
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medicinal properties and pumped with chemicals by the process ensued for “eflicient”

mechanical production, comprise the majority offoods purchased in grocery stores today.

Efficiency is defined via a baseline economic unit ofvalue. The storywork examples that

domesticated strawberries do not match the intensity offlavor ofthe wild odemin, or

strawberry, and that ofmandaamin, sweet corn, speak to the loss in medicinal value of

domesticated foods. Minobimaadiziwin has changed with the rise ofdiabetes and other

sicknesses attributed to the change in diet fi'om wild whole foods imbued with medicines

to processed government-provided commodity and store-bought foods. Whereas the

process ofobtaining the wild foods ofthe bush involved physical exercise, today’s

dominant method ofdriving to the local supermarket does not involve physical exercise

essential to minobimaadiziwin. Furthermore, there is a loss of relational experience with

Creation in the reduction ofgrowing and/or gathering your foods/medicines out in the

bush. Weareremoved ficmtheprocessoftakinglifeandasaresultwedonotofl'er

asemaa for the life we receive when we purchase food ficm an establishment.

The majority of foods bought in grocery stores today are simply fillers, stripped of

their medicinal properties and pumped with chemicals by the process ensued for

“efficient” mechanical production. “Efficiency” is defined via a baseline economic unit of

value. Because ofthis change in minobimaadiziwin, Anishinaabe people rarely live into

their 100’s as was the case generations before when Anishinaabe people cared for their

bodies in the way that was given by the Creator via Wenaboozhoo. There is a natural

progression of foods that grow according to natural law through the seasons and provide

our bodies with the necessary nutrients or medicines we need to remain in good health.
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There are nutrients in these wild foods that lmve yet to be measured and defined via the

standard vitamin Recommended Daily Allowance ofcontemporary times. This is an

impediment to living minobimaadiziwin.

The concept oftime in dominant mainstream society is not that ofAnishinaabe

minobimaadiziwin. This is a major change in the ability to live minobimaadiziwin via the

acculturation ofcolonial impact. Time is not measured with a clock. For

minobimaadiziwin, time is what is given to you to accomplish your purposes in this life.

The measurement is not in numbers but in events, actions, and growth. Ages do not

signify growth; nmnbers are not used to measme or determine growth. Actions and events

determinetimeand growth. Thisdifl'erenceinperceptionoftimebetweenthemainstream

and Anishinaabe ways ofknowing presents great difliculty, in that acculturation has lead

to implementation ofvarious “short-cuts.” Bob Williams expressed “short-cuts” as a

disservice to the Elders that spent a considerable amount oftime gaining the wisdom of

the teachings. When an individual places the dominantly perceived constraints of“time”

on any particular ceremony, components are left out ofthe process. This alters the ability

to live minobimaadiziwin for the coming generations in that the children present for the

ceremony are cut short ofthe teaching and will learn that aeculturated form ofapproach.

Intmn,thenextgenerationwillonlyleamthe knowledgepresentedandnottheteaching

in its entirety. Placing the dominant construct oftime on life further impedes

minobimaadiziwin in that it encourages standardization in order to meet the imposed

“time” constraints. This leads to a reality where we rush our babies to perform by

standard perceptions oftime constraints and thus are not permitted to experience the
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growth specific to them. Respondents mentioned that there are those that are 50 who act

like they are 20. For minobimaadiziwin, time is measured according to natural law, by the

events through which power moves within life cycles. This is exemplified by perceiving

the coming of“the keeper ofthe light” as opposed to the dominant time perception of

“daylight.” Minobimaadiziwin involves time as the movement ofthe power and Spirit

through the cycles ofgrowth experienced by Creation.

According to Anishinaabe ways ofknowing, minobimaadiziwin involves the

sacredness ofceremony throughout the gift ofour lives. It is characteristic ofAnishinaabe

ontology (science ofbeing) to do our best and act the sacred ways we were instructed by

the Creator, in our original Creation Story, for all our days, not only during certain

specified times. There are specific ceremonies that are vital to the medicine way within

the larger ceremony of0m lives and, at all times, we are to do our best to live out those

Grandfather teachings with all our actions. Roy discusses the way in which we perceive

ceremoniesandthattheyarenotsomethingtobeputonaseparatepedestalasasliceof

life or elevated from daily existence, but are an essential part of life itself. Anishinaabe

epistemology is not to manifest linear hierarchy, whereby certain life compartments have

superior and inferior placement. A time and place for everything exists in a greater sphere

of relational existence. This includes guidance ofthe power ofthe spirit embodied by the

life force of all ma relations.

Ceremonies are ways in which we are all provided dreams, visions, and other

communication with the spirit. Ceremonies are pm'poseful and connect us with the Spirit.

Minobimaadiziwin involves striving to live out the Seven Grandfathers as a constant; not
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something reserved for ceremony alone, but to be lived throughout the jom'ney of our life

cycle. Ceremonies for particular pm'poses are necessary throughout the life cycles within

the medicine way ofminobimaadiziwin. However, creating a category for a certain way -

“the only way” to perform an all exclusive definition ofceremony - yields a large

quantity ofwrong ways, and one right way, depending on position. This results in

division. Division is a major theme ofchange in ability to live Anishinaabe

minobimaadiziwin. The coming ofthe English language brought division to the way of

thinking and perceiving in English via Western educational methods. It brought division

to Anishinaabeg people. The Christian boarding school experience had a large impact on

changing the thought processes Anishinaabeg people had. Children were beaten for

speaking Anishinaabemowin, using their own names, or practicing any form oftheir

Anishinaabe culture. It was beaten into them that there was but one way to worship and

connectwiththe Creator. Itwasbeatenintothemthatthereisbutonemethodof

ceremony.

To a people deeply rooted in spiritual existence, this was taken rather seriously

and the effects are lasting. The mode ofhumans as judges ofother’s spiritual worship

came from outside Anishinaabe teachings on relating with other members ofCreation.

Thismodeofjudgingappeammbemtemalizedmwntemporaryfimesmdprojemww

our own Anishinaabeg people. The coming ofEnglish language and beliefsystems laden

with messages ofAnishinaabe inferiority formed how Anishinaabe children viewed

themselves and the world. The internalization ofthe judgment imposed upon Anishinaabe

has bled into contemporary Anishinaabe culture to the extent that it often distracts from
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our own teaching ofnot trying to do the Creator’s job or to think ofomselves as superior

to any other being. According to Anishinaabe ways ofknowing, only the Creator

determines the afterlife. The way that we live brings us to the life beyond and death is not

a mere end but also a new beginning whereby everything is cyclical. Anishinaabe

teachings hold that we are not to judge the Spirit-based beliefs ofother cultures because

we do not know what the Creator instructed them upon creation. Judgmental lines of

thought are not part ofAnishinaabe minobimaadiziwin, and are by-products of

colonization and acculturation to an alternate civilization. Inter-generational experiences

with violent judgments regarding Anishinaabe cultural and spiritual practice have been

intemalizedandshapethewaythatweueatothersinthepresentAnishinaabe

minobimaadiziwin involves the thought process that the Creator is the only able judge of

determining the afterlife.

The gift ofan Elder’s presence is something that Anishinaabeg people are losing

on an increasing basis and is a detriment to minobimaadiziwin. In contemporary times we

view Elders as simply old people, often considering them bmdens. They are often placed

innursinghomeswheretheyareseparatedfiomtheirfamiliesandthusarenotas

available to pass on their acquired wisdom. They furthermore are often disrespected.

Change in thought precipitated by acculturation and adaptation to the English language

and dominant culture have contributed to the great loss in Anishinaabe perspective of

both the definition and experience ofan Elder. The loss ofmeaning ofthe word, “Elder,”

that participants describe can be seen in the various definitions ofElder in both Ojibwe

and English dictionaries. In A Concise Dictionary ofMinnesota Q'ibwe (Nichols and
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Nyholm, 1995), the definition for an Elder is Gichi—aye ’00. Conversely, Gichi-aye ’00 is

taught to simply mean “Elder.” Definitions ofthe word’s individual components in the

same dictionary differ vastly hear those ofthe dominant culture. Aya ’aa is defined as a

“being, someone” and Gichi- is defined as “big, great, very.”

It is possible to perceive a different sense ofwhat an Elder is in the Anishinaabe

language -— a big, great, or emphasized being. It is equally possible to equate a great being

with age, an old person in which case the Anishinaabe meaning in the Anishinaabe

language is lost in translation to that ofthe English language. As participants explain, we

are losing the great meaning ofour Anishinaabe language that is essential to our

minobimaadiziwin. We are not only losing the Anishinaabe perception ofElderhood, we

are also losing the existence ofsuch Elders.

Participants relate this back to the noise ofthe times. The flashiness oftelevision

and video games keep youth and adults alike fi'om learning to really listen. With attention

affixed upon technologically advanced entertainment, we depend less on our own senses

and more upon a remote controlled level volume. Anishinaabeg people used to be able to

hearagreatdistanceandevenbasedtreatiesonhowfarthesoundofariflecouldbe

heard. Thereissomuchconstantnoiseincontemporarytimesthatwedonotlistenand

we do notknowhowfarwecanhear. Wespendmuchofom'time inbuildings orcarscut

offfiom the outdoors with a steady hum ofhousehold appliances. Furthermore, we do not

havemuchopportunitytoreallyuseomearstohearanygreatdistanceofsoundbecause

our immediate surrormdings are equipped with the technological advancements ofthe
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present day. We do not have to really listen for anything because there is constant

distressing noise.

We were gifted with senses and language through which to experience

minobimaadiziwin Learning to live minobimaadiziwin is inseparable from the process of

learning the Seven Grandfather teachings. Furthermore, understanding those teachings via

Anishinaabemowin provides the process with the Anishinaabe epistemological

foundation. As Roy says, when we understand the language, the absence ofa word for

garbage follows the epistemological basis ofreasoning within the Anishinaabe world

view ofrespect forall ofcreation. Torespectis notto wasteorto createwasteto leave

piled up upon our mother the Earth. Garbage is a concept foreign to Anishinaabe

minobimaadiziwin and its contemporary existence is a barrier to living the Anishinaabe

good life today. This is not to say that Anishinaabe people do not waste or produce

garbage; they are consmners alongside dominant mainstream society. However, the

adoption ofdisposability has changed the ability to live Anishinaabe minobimaadiziwin.

The Anishinaabe good life involves the seventh grandfather teaching ofhmnility and

being humble enough to know that you are no better than any other member ofCreation

and thus have not the right to trash, poison, and destroy the earth for mu individual gain

over the rights ofother beings. We are equal. Anishinaabe minobimaadiziwin involves

interaction and acknowledgement with all Creation, the water, rocks, etc. A change in

minobimaadiziwin resultant ofacculturation and colonization is the adoption ofthe idea

that hmnan life is valued above the rest ofCreation. In other words, it is not characteristic

ofminobimadiziwin to perceive human life as superior and other life forms inferior.

221



Furthermore, we are to respect all beings Minobimaadiziwin involves embracing the

Seven Grandfather teachings. To fully embrace one ofthem is to embrace the rest because

they are all interconnected. One cannot fully respect without the other six teachings

coming into action.

Conclusions

The ability to live minobimaadiziwin has changed because ofa change in ways of

thinking and perceiving for Anishinaabe people following adaptation to non-Anishinaabe

epistemologies and ontologies. The adaptation of Western thought via the English

language changed the ability to live Anishinaabe minobimaadiziwin -— the teachings

became a “roller coaster.” This roller coaster was created by the conflict that arose from

trying to walk two different roads in the same life. Ifwe could understand life through our

Anishinaabe language, we would move closer to the ability to live Anishinaabe

minobimaadiziwin.

What are the various definitions and meanings ofminobimaadiziwin?

Anishinaabe minobimaadiziwin is a fluid process oftransformation that is personally

specific. Spirit and spiritual existence are the heart ofAnishinaabe minobimaadiziwin,

best tmderstood in Anishinaabemowin (Anishinaabe language). Minobimaadiziwin is a

journey ofgrowth and healing, commonly referred to in contemporary terms as educative

practice. It is a medicine way, whereby learning and healing are symbiotic. It is also an
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educative experience of limitless creativity and possibility. In minobimaadiziwin there is

no single, rigid standardization ofpractice. It is the process ofgrowth through the circles

and cycles through which power moves and is measured in a non-linear event based time.

The core tmit ofmeasmement involved in minobimaadiziwin is non-economically—based

and is embedded with a matrix of spiritual experience and the Seven Grandfather

teachingss

What does the practice of living and/or expressing minobimaadiziwin involve?

To truly experience Anishinaabe minobimaadiziwin, one needs the spiritual tap provided

by the epistemological formdation in Anishinaabemowin. Without the lens of

mrderstanding provided by the ability to perceive through Anishinaabemowin,

Anishinaabeg people really do not have the good life that was meant for us. It requires a

different habit ofthinking, being, perceiving, and feeling. Living Anishinaabe

minobimaadiziwin involves a conscious awareness and perpetual growth in the pmpose

each member ofcreation holds in the circles ofbeing Mnobimaadiziwin also involves

being engaged in the perpetual process oflearning such purposes and intricacies ofthis

life, that is, our place in those circles and via knowing the rest ofcreation, knowing

ourselves. Within the Anishinaabe good life, a rock is a grandfather, a grandmother. It is a

living spiritual being with inherent value of its own. Again, minobimaadiziwin involves

conscious awareness ofthe circles ofpower in and around us - conscious awareness of

our roles in said cycles ofbeing. We must question our motives and the effects ofour

 

SSeeAppendifoortheauthor’s interpretive interlude.
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actions. Furthermore, as evidenced by natural law and Anishinaabe oral tradition, there is

a place for every diverse life form and the contemporary practice of standardization is not

a part ofAnishinaabe minobimaadiziwin. Living Anishinaabe minobimaadiziwin involves

experiential educative practice whereby all life serves to help each other utilizing the gifts

we have been given by the Creator. It involves a significant shift in perception where

spiritual reality takes on a prioritized importance. That is not to say that spiritual is

hierarchal to physical, rather that they each hold symbiotic status integral to Anishinaabe

minobimaadiziwin.

We all have the opportunityto operate fi'om our own innertruth as bestwe know

it on our ownjourney. This relates to each person having his/her own conception ofGod

or the Creator. We cannot follow another person’s belief. We must discover our own

truths which must come from within. Anishinaabe minobimaadiziwin involves knowing

our true beliefs and living them. Minobimaadiziwin involves a conscious awareness ofthe

circles ofpower within which we move. It involves a conscious awareness ofthe

medicine, good or bad, that our actions evoke in the circle. It is a medicine way whereby

allthingsaremedicineandcanbegoodorbaddependinguponwhatwedowiththe spirit

given power of fiee will. We choose the memories we will create for om children,

grandchildren, and the next seven generations by the way ofbeing we choose to embrace

and engage in today.
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What relationships are involved in minobimaadiziwin?

Experience of“the good life” is relational and all members ofcreation have significance

in the learning/educating process it entails. We are all helpers to each other and are gifted

with various tools with which to learn and teach in this minobimaadiziwin. The teachings

themselves are tools gifted to human beings from the Creator. The Seven Grandfather

teachings are foundational guidelines for how to approach our relations and ourselves.

We are also given the power to choose the way in which we will walk our own road. All

ofthis is guided by a greater natural law embodied by the spirit which manifests itselfas

the living process ofthe cycles through which power moves within the rmiverse. We are

given a connection to natural law via our conscience and have the ability to listen ifwe so

choose. A major tenet ofthe rule ofnatmal law according to Anishinaabe epistemology is

the understood lack ofhuman dominion or control. All ofcreation serves to present gifts

to one another in reciprocity. We are all here to help each other and are provided with an

infinite nmnber of gifts with which to perceive and grow through the perpetual educative

processofthegood life. Weallhaveanactivercletoplayincraftingandmaintaining

minobimaadiziwin. Minobimaadiziwin involves the collectivity ofour respective

communities with all the circles of life interacting and connecting into the greater circle

ofbeing. We can create, maintain, or destroy the existence ofcommunity.
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Questionsfor Future Exploration

0 From the storywork within this study, Anishinaabe minobimaadiziwin appears to

involve going “feral,” that is, connecting with the inner voice ofconscience as

communicative ofnatural law. The American Heritage Dictionary (2000) defines

feral as“existinginawildoruntamedstateorhavingretmnedtoanuntamedstate

from domestication.” Living Minobimaadiziwin in a contemporary context requires

decolonization, which suggests a likeness to un-domestication and calls us back to our

original Anishinaabe system ofvalues?‘

0 An exploration ofcm'rent efforts to foster the development ofAnishinaabe values in

Anishinaabe youth for a future minobimaadiziwin.

o What are the commmrity specific needs to affect decolonization and intergenerational

healing?

o How are Anishinaabe commmrities currently addressing the communal healing

process?

0 What efforts can be made to effect more cohesive community development based on

the Anishinaabe values minobimaadiziwin necessitates?

o An exploration of best practices on teaching the Anishinaabe language to affect the

cultural understanding ofthe language so as not to lose the Anishinaabe worldview in

equating Anishinaabe words to that ofEnglish definitions.

 

‘SeeAppendixBfor mmeirr-depthexploration.
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Exploring whether the concept that “everyone has their own minobimaadiziwin”

comes from acculturation with the Western ideal ofindividualism or whether the

concept ofeveryone having their “own” minobimaadiziwin is perceived differently

when thinking in Anishinaabemowin as opposed to English. Alternatively, with a

spiritual way ofbeing, regardless ofthe language we use, would we understand the

statement to mean something less individualistic or separate?
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EPILOGUE

The following individuals convened with the author to explore possibilities for practical

application ofthe findings:

Brian Mclnnes is an Q'ibwe Anishinaabe ficm Wasaulcsing Reserve, Ontario. He is a

Doctoral candidate and Faculty member in the Department ofEducation, University of

Minnesota Duluth. He has been teaching Q'ibwe language for the past ten years. He holds

a Bachelor ofArts in Education, a Bachelor ofArts in Anthropology, and a Master of

Science in Environmental Science. He is a member ofthe Midewiwin Medicine Lodge

(Traditional life healing society ofAnishinaabeg people) and exemplifies a lifelong

commitment to Anishinaabe language and cultural revitalization.

Katherine (Funnier) Manon, a biracial Q‘ibwekwe grandmother, grew up near Detroit

and later raised three daughters in Northern Michigan. She holds an Associate ofArts, a

Bachelor ofArts in History Education and Psychology Education, a Master ofEducation

in Education/Indigenous Epistemology and Research, a Secondary Education

Certification, and has completed a considerable amount ofother comsework. She has

worked in the public educational system for over 35 years, teaching students fi'om

kindergarten through college level. She moved to Northern Wisconsin in 1999 and taught

at Lac Courte Oreilles Ojibwe Community College for five years. She did her graduate
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work on the loss offluent Q'ibwemowin speakers, Ojibwe identity loss, and the need for

Ojibwemowin educational materials and curriculum. She considers herselfto be a lifelong

learner.

A Conversation on Practical Application ofthe Findings

Amy: We’ve come together to discuss what came fiom the findings — an analysis of

practical ways to apply them in Native Communities and what's involved in working

towards that.

Brian: So kind of, then, how to take some ofthese definitions and meanings you have

established for minobimaadiziwin and think about that concept in a community context. Is

that sort ofwhat the objective is?

Amy: Yeah, how to make it practical but at the same time with the understanding that

there is not one static definition ofminobimaadiziwin, that it's a dynamic living process.

Katherine: I like that, “a dynamic, living process.” It’s a process that is powerful,

meaningful, natm'al, and that evolves with each generation.

Brian: I think one ofthe things that was really apparent in some ofthe analysis that you

did, and just that from the various perspectives that you captured in you" field study, were
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I think some ofthe major or maybe all ofthe major pieces collectively come through and

that was one ofthe beautiful things ofthe different personalities that you spoke to. From

their collective experience, you get an idea ofwhat bimaadiziwin has come to be fully

defined as, and it was interesting that with working with the crew you worked with, first

language speakers sort ofarticulating their reality into English terms, but by doing so, it

does open up that as one practical way today ofreaching people — talking to people and

introducing to people —— that the concept exists and that so many times in om commlmities

inapracticalperspectiveindeedifwesimplytanslateitas‘thegoodlife,”that'sa

difficult concept for people to grasp. That life is in fact good. That life can be good. So

the fact that you've worked with these speakers to develop that collective understanding,

that’s wlmt the traditional life is all about. That was an important thing. I‘m not sme if it

was one ofyour original intentions but certainly it's a very nice result.

Amy: Well, I think that that was part ofmy original intention. I wanted to explore the

ways that first language speakers think about minobimaadiziwin, knowing that I'm not a

firstlanguage speakersolwouldn‘tbeabletodeterrninethatbecauselthinkinEnglish

andl'mworkingonhowtothinkianibwe. Ialsowantedto findadefinitionbutwhat

came out ofitwasthatit's morethanadefinitionofaprocessandnotsomethingthatcan

be defined or put in a box, but more ofa process that involves Anishinaabe education as

life itself. And so one ofthe initial things that was suggested in my thesis defense was to

work toward creating a teaching model based on what the participants said in interviews

to be a practical application for what they said collectively about coming together and
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teaching and learning and process and creating good memories for the children to

basically raise communities surrounded by the Seven Grandfather teachings. Logically the

waywethinknowistocreateateachingmodelbecausewearepartoftheacademic

structure. We create a teaching model, then we create lesson plans and follow that

structure but now that we're in the process oftrying to create a teaching model it's really

hard because we're dealing with apples and oranges. We're trying to grasp something

throughadifl‘erentlensthatmightnotbegraspablethewaywe‘retryingtodoitasfaras

making a solid definition or a different form ofstructure. It will take more research to be

ableto determinethebestwaytofilterthatthroughthe education system—ifwecaneven

do it as is.

Katherine: Yeah, “Anishinaabe education as life itself” -— Wow! That’s it exactly. It’s the

intent ofapplying Indigenous epistemology or First Peoples’ (ofany nation ofpeoples)

ways ofknowing life as human beings interacting in good ways with other aspects of

Creation. Ithmkbeingapmtofanacademicsu'uctmeiscotmterproducfivetolearning. It

confines us to artificial limits that we place on teachers and teaching. It excludes

traditional, Mother Earth-based, We-based knowledge, and dictates an agenda that

is beneficial primarily to the dominant culture. Filtering the teachings ofthe Seven

Grandfathers through the lenses ofsuch exclusive, restrictive, structured, and essentially

foreign teaching methods, curriculum, and content dilutes and distorts knowledge. I

mean, intermsofourcultural waysasweareabletoknowthemthroughourlanguage, it

discourages memory ofthe real experiences ofour grandfathers. It replaces truths with
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information that is deemed acceptable to dispense, it assesses priorities in terms ofbenefit

to a certain group ofpeople, and it often is not contextually-based or connected to other

bodies ofknowledge and experience over time and space. With all that said, your

question ofwhether or not we can create a teaching model compatible with

minobimaadiziwin is a good one.

Brian: I really like what Amyjust said there, about whether or not we can even do it as a

teaching model and I think it’s one ofthe habits we fall into today. And I really like the

way she framed it in terms ofa lesson plan, it's kind ofthe mini example ofthe big macro

concept we're dealing with here regarding this teaching model. With a lesson plan, you

have your objective and your ways ofteaching that objective. You have certain activities

thatareassessedcertainwaysandattheendofityouseehowwellthestudentlearned

and then ifthe students were successful when you end in that halfhour or fifteen minute

space or however long you have to do it. I think with this concept ofbimaadiziwin,

ideally it would absolutely be something that we simply could just teach our people again.

And just through a series ofdefined activities you will learn about minobimaadiziwin, the

good life, the balanced life, the whole life md you know when you think about what that

means, minobinraadizhvin, you know, not to say that linguistic breakdown is always

helpful, but the way ofgoodness, the way that things continue on for a long, long

projected period oftime. Bimaadiziwin, the way ofyour character, the way ofyour nature,

the way ofyour action and being — so the good sustained way ofyour character and your

being over a long period oftime, that is bimaadiziwin and it's about all ofyour life. I
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think all ofyour interviews were reflective ofthat point and what began a long, long time

ago throughout the history ofour people and our life and experiences that we have and

thethingsthatlifeteachesusinitstotality—all the whiletryingtofocus onthe good

values that guide life and the good principles that guide life and the humility and all the

things that are so central to our people historically. Also that life actually becomes

something that you focus on. You don't just do, but you focus on trying to do it very

deliberately, hence in a good way, I guess. So it's nothing that you can just teach in a

lesson, or even a series of lessons. It's something that is experienced fully and as part of

your interviews, it's part of that whole total experience for us as a people, yes, it's very

much a community experience. So, really, I don't know ifthere really is just one teaching

model that we could ever create. I think what it does, the work that you've done brings us

backtoacommunityunderstandingthatthiswasthelifethatwehadanditwasvery

much that, minobimaadiziwin. What we have today may not be minobimaadiziwin so how

is it as a community — what intentional decisions do we have to make as a community,

not just in one simple isolated area like education, but life. This is a total life approach, a

total life change for a community to engage in and re-institute values and traditional

frameworks ofunderstanding. And as all ofyour informants talked about, seeing the

world again through language and that it's going to require a total shift ofbeing in order

to get back to an Indigenous sensibility ofa life. That's kind ofa really glaring thing here,

Ithink.

233



Amy: I really like that way that you spoke to the collective ofthe interviews. It seems that

many angles came up fi'om different people to create the whole and then one presented

another way ofexplaining points explained by another like the way that you explained

your understanding ofminobimaadiziwin enriched the different ways the respondents

defined it in a way that now we see another angle ofthe same apple, the same being that

we're looking at fiom all different ways. Trying to put it into a teaching model is to try to

say that, in this one way ofdefined education as public or academic, is to say that one

view ofthe apple can do justice to the whole thing. How can we do that successfully

when everyone is at different places and everybody has something to offer oftheir tmique

gifts and different positions? Actually, it does go back to what participants were saying

about gifts and helpers in our world and everybody has a place and a role, and the

importance ofdiversity because we need all those different angles to work together to

have a total experience. So how do you make that, to grasp or wrap your mind around

finding one single way to spoon feed it to people when it's personal experience? It's

growth that you can't control in another person, and that even ifwe told people that this is

how it is, as in my experience, I don't really understand what they're saying exactly unless

I experience it for myself. So how do you reflect that? I guess the practical application

that I work towards is to someday be helpful to any community, but I don't know — I can't

deterrninewhatthatis. Ithastocome fromeachcommunityandwhattheywantbecause

their angle on that life, that apple, per se, is that this is the important view that comes

from my commtmity oryour commtmity. It has to come from within so how can I

determine what would be practical or applicable with my role - as the respondents
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broughtupandllearnedfrominterviews-tobelpeachotherandtoutilizethegiflsthat

we have been given and at the same time without telling someone else what they need?

Katherine: It occurred to me when I listened to what you and Brianjust said thatjust

speaking about minobimaadiziwin evokes a positive response. Amy, did you notice how

my response to what you said about teaching models, academic structm'e, and filtering

knowledge through the dominant culture’s educational system brought a negative reaction

fiom me even though, and maybe because, I’ve taught in that system for so many years?

Amy: You bring up an excellent and very interesting point, Katherine. It reminds me of

some ofthe literature review in that there are problems in seeking the good life in the

mainstream as well as our Anishinaabe communities. Those problems are manifest in our

mainstream institutions and affecting the teachers themselves. It’s so ironic, though,

because it is our educational institutions that serve, in part, to disseminate the knowledge

preferred for an “educated” public. So the problems influence the teachers who carry it

forward to the students... with or without the cognizance ofit. On that note, practical

application can be working toward an alternative teaching model ofsome sort that

involves the teacher, the community actively pursuing life through Anishinaabe ways of

knowing minobimaadiziwin. But again, when I say “teaching model” I automatically

think ofthe timed lesson plans I write for my teacher education comses. That’s not what I

mean when I talk about working toward some alternative teaching model. It would
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require an alternative format in order to foster Anishinaabe ways ofknowing the good life

in children.

Brian: One thing with part ofthe work that Amy has done is that before we can apply

something, weneedtoknowwhatitis,whatitisthatwe'retalkingaboutinthefirst

place. And this concept ofminobimaadiziwin from the Anishinaabe understanding ofit is

something that we are trying to construct today. And tmforttmately our lives today have

become so rigidly defined. And whether that's just a government classification ofwhat

kind of Indian you are, or what kind of lifestyle you have, or what occupation you have —

and everything is so rigidly defined and isolated. I think that's one ofthe things you see

about a concept ofminobimaadiziwin which is in and of itself such a complete holistic

sensibility that it's notjust anything that can be narrowly isolated or removed from

people's experience. In fact, it's almost like the old analogy they use, "Does a fish know it

lives in water"? Even a lot ofindividuals you spoke to in your fieldwork, for them,

they've grown up with this concept ofminobimaadiziwin. It's been everything which was

around them growing up in their traditional communities and in their families. But for

those people who you had the experience ofinterviewing there, they've also had several

other life experiences in a very different society - learning to speak another language,

learning another people's and another society’s values and customs. And it's interesting

because all ofthe respondents identify that there was a difference, and that's hugely

important in terms of identifying that, yes, there is absolutely a kind ofindigenous

sensibility, or an indigenous perception, or experience of life that's truly culturally
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authentic because there's something to contrast with. So we begin to make those

definitions that there is a difference in life and from that place in life a definition and we

begintothinkthenhowdoesthatapply?AndIthinkwhatwasinterestingaboutthe

definitions that you were getting fiom people was that it was very clear that they were not

struggling. And it's almost like when you read all ofthe interviews together, you get a

sense ofwhat it is, but I don't know ifany ofthe interviews in isolation completely

captured that sort of full view ofwhat minobimaadiziwin is because it's something that no

one has ever had to define before. So in that, there is no textbook definition, you can't

open any dictionary actually and even just read, "The good life. And really it's not even

just a direct translation in that there are not evenjust two words that can say it all. It's a

lived philosophy ofbeing and it's everything in how you relate to the spirit, you relate to

yourself, relate to the natural world and live your life with every step ofyour life's walk —

through your whole life. And again with an idea ofgoodness at the heart of it all. To live

your life, to be good, but in order to do that, you are good. You remember those values

that guide life absolutely. And for some ofthe people who very literally followed

ceremonial protocols, those things which we know as the seven grandfather teachings are

very carefully articulated and each ofthose teachings is very well-defined and comes with

its own protocols ofceremonial application and expression. But even for the people who

did not necessarily grow up with the formal and traditional values, their communities

maintained those things, however undefined they were, even ifthey didn't exactly know

what those seven key traditional principles ofminobimaadiziwin were, they continued to

live them. But it was almost like at that point you no longer had to identify them — they
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were all part of life. So defining minobimaadiziwin is as ridiculous as asking a fish to try

todefinewaterbecauseit'sallthatyouareandallthatyoustrivetobeandallthatis

around you. But in today's context, it makes a lot ofsense to do that because our

community life has changed so dramatically that the activities that we did as a people —

that’s everything that yom respondents talked about, from gardening, to picking apples, to

knowing plants, to hunting, to showing respect through tobacco and prayer, ofhumility,

of kindness — all ofthese lessons together gave you that minobimaadiziwin. Today, with

so many ofthose activities of life removed fi'om us, how can we expect people just to

have minobimaadiziwin when everything that builds up is gone fi'om communities? So

the practical application is then in many ways re-familiarizing ourselves with “what i_s

minobimaadizfivin?’ and re-familiarizing ourselves with the fact that our people actually

d_id live good lives. People actually had good lives - they were notjust unlearned savages.

They were actually very learned, very well valued, very moral people. And fiom that

place, you can develop a sense ofhistorical pride. You begin to want to identify with that

kind ofwork ethic, that kind of life ethic, that kind ofexperience, and it’s something that

you then, for yourself, begin to want instead ofthe mass-rejection which our communities

have made ofour traditions. And we’ve found no benefit from that. We have not formd

minobimaadiziwin from abandoning our teachings, from abandoning our language, from

abandoning anything that we as a people were given to do. We’ve learned that the hard

way. So now, what is equally important is that we know that there is something of value

for us — through our language, through our ceremonies, through our teachings -— that there

is a good life there potentially for us if it’s something we want to work at. Something that
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we, as communities, can make decisions about at this time — that this is our traditional

way, to have a good life. So let’s make a concerted effort as communities to bring that

back to our communities. Bring that back to our people kind ofbroad scale. That as we

talked about here, one ofthe hugely foundational things that you’ve done in this work is

to help make some initial definition ofthat and to help identify that for people and to

know that it exists. That’s the first thing that needs to happen before any practical

application can ever be made.

Katherine: To me it makes sense to “live” minobimaadiziwin but no sense to try to get

the idea ofwhat it is through a structured definition. To define it, we would have to

isolate its properties — in essence, dissect it. To live it entails connecting to it in all we do

andthinkandfeelandsenseorexperienceinanyway. Ifwe’reabletodothat,lcanonly

see or envision a positive result for ourselves and for anything and anybody we come into

contact with. As a part ofour experience, or preferably as the whole ofour experience,

we authenticate this reality ofour existence. But this is where the problem is for me - it

seems almost impossible to connect with minobimaadiziwin on so many levels ifwe

attempt to perceive it or tmderstand it through an educational system that has historically

and even contemporarily denied it the very right to exist. Your respondents are so much

more qualified to teach about the meaning ofminobimaadiziwin than any ofus who have

not grown up knowing or living Q’ibwe language no matter what academic

accomplishments we’ve achieved. My Masters is in education, specifically Indigenous

epistemology and research, and yet even as an Anishinaabe woman with society’s
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accepted educational credentials, I don’t consider myselfto be anywhere near as

knowledgeable about the good life as the Elders you interviewed. I would not be qualified

to teach about minobimaadiziwin. I would be honored, though, to listen to those Elders

and to learn from them. It would be the most valuable part ofmy educational journey.

Unfortunately, my first language is English, and I was indoctrinated from when I was a

kid into the Western way ofknowing about the world. I fight with that every single day.  
As I learn more Ojibwe, I perceive things differently. I get more insight into or get a more

accurate perspective ofthe Seven Grandfather teachings. I really want to live

minobimaadiziwinbutlstrugglewithitbecausethereissomuchlstillneedtolearnand

internalize.

Amy: Yeah, it’s kind ofthe way ofthe times -— the way that we’re defining things, and

labeling things, as part ofa categorizing dominant mainstream, because we’ve learned

andbeentrainedtothinkthatway. I approachedthe searchforthe definitionof

minobimaadiziwin with those skills — utilizing those skills. And the community members

Ithatspokewithkindofbroughtmebackout. Ithoughtthatlwassupposedtonarrow

andcometothispointstrictlyfi'omawidetriangularbasebutbegantorealize duringthe

analysis that I needed to back up in general, in the broader positioning oflife and realize

that not much can be pinpointed and defined as a static definition in a vacuum. Not to

look for a box that contains minobimaadiziwin. It’s kind of like I realized that we needed

tobackup,nottopinpointorattempttofindapositionofdominanceaswesooftendo in

this mainstream society, not to define minobimaadiziwin as something we have
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pinpointed and thus are able to control as ifwe were some sort ofsupreme Iifeform, but

to gain some kind ofunderstanding from the pitiful position we have as human beings

and somewhere in that understanding lies those Seven Grandfather teachings. Namely,

humility — that the understanding gained involves the absolute significance ofthe

humbling nature ofminobimaadiziwin. That it is so much larger than anything we, as

human beings, are even capable ofcompletely defining. I think it brought me a realization

oftheneedtoreversemyselffiomtheleamedtendencytoboxbutatthesametimegain

understanding — to grow.

Brian: Absolutely and I think that’s one ofthe signs ofany successfirl investigation is

that it taught you something that you didn’t expect to find — that you really helped to learn

something fiom the experience ofdoing it. So as they say, the old adage is that we learn

from our mistakes, but in some ways, that’s not necessarily what it’s about. It’s almost an

expansion ofperspective. That you realize that the first way you approach a situation is

perhapsnotthebest.Andlthinkthatwhatbecameofitwasasortofanauthentic,

culturally-based and holistic way ofthinking about life and experience. And sometimes

we know that we can be notoriously guilty ofdoing that - oftrying to look for all ofthe

variables or look at everything in terms ofbeing variables and everything in terms of

isolation as opposed to many things perhaps working together in—sync and coordination

and in cooperation - that sometimes it’s actually impossible to take away one variable

and expect everything else to be able to exist because sometimes that cannot happen. So

it’s interesting when we think about life in terms ofa number ofvery unique variables,
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identify what some ofthose things are as you have done — and that’s everything fi'om our

original values ofbeing to the work ethics that go along with them — the sense of

relationships that people developed within communities and bring them back to that

originalsenseofspiritthatcanonlybeindividual. Thoseareallofthethingsthatneedto

come together to bring about the sense of fulfillment ofminobimaadiziwin as opposed to

simply looking at one very isolated concept that, in fact, might be very difficult to isolate.

Katherine: Yet in Western society, so much is isolated. I think that’s partly why so many

people don’t feel that sense of fulfillment. Without it, and without community, how can

anyone achieve tmderstanding, let alone living minobimaadiziwin? Individuality has been

stressed since the Sixties in spite ofthe attempts to commune. People intuitively want a

good life but there is a difference in how people ofdifferent cultures view that concept or

that goal. People don’t even know how to maintain relationships anymore let alone

achieve a cohesive sense ofcommunity. There has been a movement toward returning to

the concept ofcommunity in recent years as some people, actually a small percentage of

the population, realize that survival depends on it. Yet many Q'ibwe and other Native

people seem to never have totally lost the feeling ofcommunity in spite of all the massive

attempts to assimilate us, though for others that knowledge ofconnectedness got lost with

acculturation into the dominant society just as it got lost on most non-Native people with

the rise in industrialization, urbanization, technological development, and consumerism.

Society doesn’t view the world holistically anymore. Families spend their days, even their

lives apart from each other. Children spend their school days isolated by age'and grade
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and in so many other ways. It’s funny how in academia we talk about teaching holistically

but very few teachers actually do, and the very system is not set up to achieve a sense of

oneness. Community requires cooperation, and survival really depends on cooperation,

but academia encourages competition. What is holistic about that? We don’t teach

children anything close to living that aspect ofminobimaadiziwin. When I say “we,” I’m

referring to the dominant culture’s educational system. Though I taught within it, and was

taught those ways, they never felt right to me even when I was growing up. My family

and friends often told me I was born in the wrong place in history. It felt like that to me,

too. I felt like I didn’t belong. I think I benefited from a lot of inn'ospection and curiosity.

I really wanted to learn hour the natural world arormd me. It was always what I felt

closest to. I did learn from it, I think even more than I learned from my formal academic

schooling. When I started teaching within the school system, I taught using what I

instinctively knew and what I learned from the natural world around me and fi'om Elders

that I sought out over the years. I tried to teach holistically. I have tried to know

minobimaadiziwin, but there is so much I do not know yet. I constantly strive to “expand

myperspective”andencomagemystudentstodothesame.llikethewayWhiteEarth

Circle ofLife School in Minnesota incorporates perceptual learning styles in their

teaching methodology. They also teach each student how to recognize his or her own way

ofknowing. That’s a huge step toward effective educational practice. Though it is not an

immersion school, Circle of Life School gives priority to learning Q'ibwemowin. They try

to make the educational environment conducive to learning. They personalize it. They

make it culturally relevant. They use natural and full-spectrum lighting. I learned a lot
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fiom just briefly observing at the school when I was in graduate school.

Minobimaadiziwin becomes possible for children being taught in that way. It recognizes

the whole child, the whole world ofeach child. It is a more holistic way ofteaching.

When I first introduce the concept ofholistic learning to students, it’s like I’m talking

about something completely foreign to them, something they’ve never heard of. I ofien

use the example ofworking ajigsaw puzzle to explain how a holistic view can facilitate

learning. I tell them to picture trying to work a puzzle without ever seeing the picture on

the box. Each puzzle piece would be isolated and meaningless. It would be nearly

impossible to work the puzzle. One needs to be presented with an image ofthe whole and

thenbeintroducedtothe piecesastheyrelatetothewhole.lseemyroleasan

Anishinaabe woman, an older woman, a teacher, a mother, and grandmother, as being a

little of everything to everybody. I am part of life on Mother Earth. I want to live “the

good life” and help those that are yormger than me to know what that is as much as I can

know it given my own life experience and the education I’ve had, especially in the school

of life. Sometimes in life it feels safer to isolate ourselves, especially after we’ve been

hurt in some way, but we need each other. We need community. We need family. We

need to develop our spirituality. We need the whole Earth and Universal family fiom

living beings to rocks and soil, to sun and moon. We need purpose. I see that I have

purpose by using my life’s experience and my accumulation ofknowledge to help

younger generations to find minobimaadiziwin That means I must continue to seek a

deeper understanding ofwhat it is as well.
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Amy: So it’s just like the example ofthe Anishinaabe reality ofhaving to walk two

roads. I find that same example right now. I have the personal value ofthe study and then

I have the value ofthe study for the people, and I wonder how it will help and basically

my role as a woman as part ofthe Anishinaabe community. There is this big twisted part

inmymindbecauselamapartofbothworlds, andIstarttothinkforaminutethatmy

growth is benefiting the study and my community because I’ll raise my children with

thoseteachingsandthefactthatallmyniecesandnephews,andallthechildrenthatl

work with anywhere will benefit fiom my informed position. I believe that itselfto be

practical application - that the person I’ve evolved into by absorbing the teachings fiom

the community members I spoke with is actually practical application. My experience

with their “storywo ” evidences the growth that I will pass on in shaping the next

generation. I’ll do it through my role as a relative and in my role as a teacher aide in the

presentandasacertifiedteachersoonenough. Thethingsthatllearnedfiomthe

community members will be practically applied in how I approach shaping the children I

role model for. I think that it is also practical application manifested in such a way that

propelled me on to get my teaching certification. The experience ofthis research

solidified for me, you know, that, that quote from Gandhi, that you must be the change

you wish to see in the world. It solidified for me that being the change I wish to see in the

world rooted in the Seven Grandfather teachings as defined by thought only the Ojibwe

language can provide - creating memories for the children that are good, helping them to

learn by doing, helping them to see the world Ojibwe, helping them to view orn- relational

world and understand their important place in helping and the gifts Creator gave them
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that they have to offer, you know, the rest of Creation. The teachings they gave to me

personally, in conversation, in storywork, because they said what they said because I was

the recipient. The dialogue would have been different had they been looking at any other

person, speaking to any other person. Because ofthat, I find that my personal reflections

are evidence of practical application in the Anishinaabe world. But that doesn’t seem

good enough. Not accordingtothatotherroadlmustwalk—myplaceinthemainstream

andacademic locationwhichthisresearchisalsorootedin. Itdoesn’tseemvalued

enoughorseem like enough ofacontributiontotrytobethebestpersonthatyoucanbe

in academia. Mypersonal reflections wereasmuchapartofthe analysisasanything else

but in the academic world, they are perceived as not “essential” to the findings and

neededtobeplacedinanAppendix. So,thisbeingathesis,itfeelsthatl’msupposedto

do something in line with academic definitions ofwhat constitutes practical application

ofthe findings.Ifeellikemygrandmasarereallyproudwithjustthatl’mtryingtotake

responsibility for myselfand find a place in my community where I can help heal our

families - that the coming generations might live minobimaadiziwin.

Brian:Ithinkonething,too,thatkindofstruckmeaboutworkasllookattheanalysis—

of all ofthe perspectives of all ofthe people that you did your fieldwork with, all being

first language speakers with first cultural experience reinterpreting that through English,

withtymgmhaveflrathappembmatthesamefimeastheydidflratmstheymmtemmt

thatexperiencetoEnglish,astheyarticulatewhattheyknewintheirfirstlanguage

through the lens ofthe English language and talked about the experience ofthat, the
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experience ofminobimaadiziwin and identified how they saw it — one thing which I came

to realize, this is sort of, I don’t know, an unintended practical application, but also gives

us some insight into the instruction of0m native language that we presently are doing in

our schools - one ofthings that is very tempting whether it’s a second language program

which teaches vocabulary lists or perhaps even an immersion program that tries to teach

more conversational language and structural patterns and dialogue — is that the language

itself is enriched by the experience ofminobimaadiziwin, that cultural experience is vital

forthc fullunderstandingofthe language. 'I'hat’soneofthethingslreadintothepieceas

I looked at the comments ofthe first language speakers that you interviewed. So it tells us

something very poignantly in terms ofhow we do native language instruction today: that

instructionwhich is separate fromacultural experience cannot givethat same sense of

meaning in the language that all ofthose first speakers felt when they thought about the

words that they knew. That ifwe do not teach cultural experience to build the value ofthe

words, then we’re not teaching our language authentically, and it’s not going to carry with

the samemeaning,thesameimpacgflresamesenseofdmythatthosefirstlangmge

speakershadthatconnectedthemtothepastandtoallthegoodvaluesof

minobimaadiziwin. I know people aren’t going to get that sense unless we restructure our

programs to incorporate those experiences to help them understand values, to basically

make that whole-language instruction more life-based. So to me that was kind ofan

intended complication, but definitely very, very revealing ofwhat we need to do ifwe are

going to keep the language meaning something as Opposed tojust an activity in

memorization.
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Amy: Yes, when learning the language ofan Q'ibwe to English dictionary, the meaning is

lost and we speak English with Ojibwe words.

Brian: Oh, absoluwa so! That was actually very profound to think about it in that way in

that, you know, words are about values, are about stories, they’re about history, not just

lexical equivalent in another language.

Amy: Right, or something to be compartmentalized in an illusion ofnot inter-dependence

from the whole, because according to Anishinaabe mimbimaadizflvin, inter-dependence

is a given. At the same time we have this practically as we realize and recognize and learn

from it. But again, going back to my place, I don’t feel I have the rite or the right to go to

tell anybody else/any other community what is cultm'ally speaking. Just because I’ve

written a thesis doesn’t give me the rite or the right to go out and tell other people what to

do. So it comes bmk to the cultm'al conflict ofpractical application. What is practical

application and different ways ofthinking about even the meaning ofthe word,

“practical?” What does that mean in an English context versus an Anishinaabe definition

ofminobimaadiziwin? I don’t even know.

Brian: What youjust said there was actually absolutely realistic and absolutely practical

intermsofwhereourcommunitiesaretoday,becauseyouknowthatthereisnosingle

community that you can go into and say, “You know, I have this degree which is
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recognized in academia but which will not necessarily be recognized in our communities

as a source of valid, authentic knowledge, and at the same time we also know it is not by

any means our way to go into commrmities and tell people what to do.” That’s not

something that we’ve lived our life way by at any time in history. But what we have done

very practically, ifwe have to think ofthis in terms ofpractical applications, you are

offering to people an alternative way of seeing the situation. You are offering to people

another way to take action on something, another way to view something that might not

otherwise be accessible to them. And thm’s extremely important because we know that in

all of our communities, we are losing Elders who have first speaker perspective anymore.

So in a way what you have done by working with first speakers fiom various

communities, you’ve got an interesting triangulation ofperspective and not only in itself,

butitwasinterestinginthatallofthosethingscametosaythesamethingabout

minobimaadiziwin. But you’ve extended that voice to places where those voices might

never be heard A) because there are no longer Elders who hold that perspective in those

communities, but also the fact that people often do not listen to Elders in communities

anymore and that practically speaking, by putting it into a publishable form, a paper form,

you have in many ways validated that knowledge. And even though that wasn’t your

intention to do, the effect ofthat is extremely important and valuable and reachable and

accessible to people who either A) no longer have Elders, or B) no longer know how to

talk to Elders because that in itself is a huge skill which a lot of0m people don’t have

anymore. And ifyou don’t know how to talk to Elders especially in traditional protocols,

being able to communicate with them, how can you learn from them? So in many ways
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you’re ofi‘ering practical application to these pe0ple in identifying that there are Elders

out there and there are people who they can talk to and who can give them advanced

perspective. It is extremely validating ofthe Elders’ place in our communities as well.

And that in itself is highly applicable and meaningful and valuable.

Katherine: Yes, and what you’ve done has been validating to those Elders who hold

back from passing on Q'ibwemowin with its cultural teaching because their boarding

school experiences taught them that using Ojibwemowin or even expressing in

Zhaaganaashiimawin (English language) any ofour traditional practices, beliefs,

ceremonies, or anything we honor including our values themselves was a punishable

offense. I’ve spoken to Elders in Ojibwemowin in public places and have seen how

uncomfortable it made them feel. They sometimes refi'ain fiom teaching their children

and grandchildren about our ways in order to protect them. Amy, by providing

perspectives fi'om Elders who feel comfortable speaking about minobimadiziwin you have

in essence given permission, so to speak, to others who may have knowledge that they are

afraid to pass on.

Amy: I agree. Also just bringing attention to the fact that there are different definitions of

the validity ofthinking that don’t necessarily apply to another, and that Anishinaabe

Elders have their own inherent validity. But I completely agree with what you said, Brian,

about being put in this format ofa paper - something publishable - the format opening
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the knowledge up to different audiences. A thesis opens up a view to people that

otherwise would never have seen it, possibly because they want to see it in certain form.

Brian: Or it’s the only form by which we know how to learn today as a community. That

we’ve lost our ability to listen. We’ve lost out ability to really to go out and really talk to

people and connect with Elders. So in many ways it’s almost like a map. That’s kind of

howl saw this as. It’s a map leading you to whereyou might wantto go to find out more.

Katherine: 'I'hat’sagoodanalogy-likeamaptodirectustowherewecanfindour

authentic selves. People can arrive at common destinations by following maps from

different starting points and taking different roads.

Amy: Yes,andindoing soeach personreadsthemapaccordingtotheirown

understanding and it’s completely something that no one else can define for them, do for

them, or spoon-feed it to them.

Brian: And like, one ofthe things that was said about minobimaadiziwin fi'om the Elders

that you interviewed that nor is minobimaadiziwin something that can be planned out

exactingly — that different life stages, different things mean different things to different

people. But someone engaging in an investigation ofa certain aspect of

minobimaadiznvin may do it very early, one may find themselves doing it very late, but at

the same time nor does that exclude anybody fiom participation. That there’s something
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for everybody wherever you are. And I think that’s a very validating concept for many of

our people in our communities who __ha_ve_ felt very excluded based on that they did not fit

into a certain category, whether it was a status or a blood quantrmr qualification, or a

gender qualification, or an age qualification, or an education qualification — that those

firings are not a priority to participating in this kind of life-way.

Katherine: I can relate to that feeling ofexclusion having grown up off-reservation,

havingbeenasingle motherthirtyorsoyears ago,havingbeenawoman, oreven, untilI

got society’s prized credentials (and I don’t mean prized by me) and having not had the

required initialsaftermyname earlierinmy life.Ihadtoearnthose initialstogain

“status” or get hired for certain jobs, yet I already had the qualifications and experience —

often much morethanthose who hadthe credentials. I hate itthatstatus is aprerequisite

for respect as well. Exclusion in the dominant culture is based on pieces ofpaper that may

or may not reflect who you are or what you know or are capable of. Reading the

interviews with your respondentswashealing forme. Ithinktheywill be healing and

maybe even emancipating for other Anishinaabeg people too. I think a lot ofpeople,

myself included, appreciate respect and validation more for our attempts to live “the good

life” than for any credentials we may hold.

Amy: So do you think that distributing the final product to communities is something

that is practically helpful?
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Katherine: That’s true, but it’s encouraging to see schools like Circle ofLife putting the

philosophy into practice and modeling that for other educators.

Brian: Well again, with an act ofdistribution, orjust putting it out there so to speak as

we do with academic knowledge, we do put it out there and it’s very much in that way a

similar process in that it gives people the potential to read it. It is not an imposition of

knowledge, but it is a knowledge alternative. It is a perspective offered and I think if

we’ve succeeded in whatever academic task that we’ve engaged in final the beginning,

that ifwe’ve done that well, then indeed we will capture people’s attention. We will

capture people’s interest and focus, and we will in some way affect a change, but the

difference is that we are not forcing this knowledge on anyone or this perspective on

anyone, but we’re offering it as a perspective ifthey so wish to engage with it, if they so

wishtolearnaboutit,thenhereitis,thatit’s availabletothem. Andifanythingthen,

what this is, is an act ofavailability, ofmaking available to them which was not available

before which is A) any kind ofa definition ofminobimaadiziwin, and B) they did not

have accessible to them before any type ofunderstanding ofhow to come to that

knowledge or how to come to that definition ofunderstanding through life experience

through Anishinaabe language, through commrmity connections, through reconnection

with traditional values. So as I mention, it is kind ofan identification ofsome ofthe

facetsofthatlifethattheymayhavehadnoclue,ornocluethatitexistedinthatkindof

relationship.
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Amy: Well, we still have the problem that we’re philowphizing, in that when it’s in a

paper form it’s philosophy and not practical application. It’s a revolving problem.

Katherine: That’s true, but it’s encouraging to see schools like Circle ofLife School

putting the philosophy into practice and modeling that for other educators.

Brian: But I think, you know, with any philosophy I think history has shown us that

things begin with a philosophy, and they become practical application through

experience. So until that philosophy is articulated, until that philosophy is shared, people

cannot act upon something they don’t know. Once they begin to know and understand

and understand that implicit value in that approach to life, and begin to then, therefore,

move their own life towards that kind ofexpression in being then do they start to, I guess,

practically apply it, but that first step always in that experience is to seek it out. It’s

almost like that practical application or that, you know, that Praxis that Paulo Friere talks

about, acting on thought through life and therefore getting that much closer to that

original goal that you had.

Amy: At this point I would say, Miigwech (thank you) very much Katherine and Brian. I

really appreciate your input on working toward practical application ofthe findings.

Mii ’iw (that’s it).
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Katherine: Mii ’sa ’r‘w (that’s it)!
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APPENDIX A: INTERPRETIVE INTERLUDES

This Appendix includes my personal reflections as I grew through the research process.

The storywork engaged between respondents and I connect at multiple points and

bring together a mosaic fi'om which I learn about living and raising my children in

minobimaadiziwin. These connections are inseparable and are not the sum ofparts. While

one examines the rarest form ofone, there are in the background ofvision, other related

points awaiting exploration.

It reminds me ofone ofthose days where you curl up on the sofa and watch the

snowflakes fall. . .take the children outside and show them how precious and rare

each little snowflake truly is as they fall on our hair. How seemingly separate,

depending on the language with which you speak and perceive, and on your

worldview or conceptual fiamework. There are infinite mosaics that may manifest

fiomatripoutsideinasnowfaleustasthereareinfinitemosaicsthatmay

manifest flour a trip to listen to our Elders. Outside with my children, i feel the

greater magnificence ofthe collective activity ofthat nibi, the water, in it’s cycle,

traveling its way back to Earth - all snowflakes having collective origin and

destination—the whole is greaterthanthe sumofitspartsandthe will, thought

and intention involved in crafting each lil’ crystallized form is beyond my pitiful

human comprehension. i am humbled by the omnipresent magnificence — and

grateful. As if each lil’ crystal were the words ofmy Elders, sharing mutual origin

and destination and traveling to the rhythm ofnatural law

rt’s snowing

. ..like water for words. ..crystallized. . .

it’s foolish to think i can even wrap myselfaround the whole...all i can do is

explore the mosaic i’m personally capable of seeing

fiomwhereiaminthismoment

on this journey ofperpetual growth

and not worry about some stagnant sense ofperfection

i regress

shed my previous understanding ofwhat it means to be academic

i am born ofthe academy anishinaabe style — and thus, i am that i

am. . . .megwizi

Writing writing

All the while
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2yr old son climbing up on my lap

head butting my face

drawing on my computer screen

testing my patience, compassion and priorities

calling me to make quick decisions in moments of fi'ustration

ofhow i wish to teach him

by my actions

and his respective experience ofthem,

what to do with anger and fi'ustration

how to deal with fi'ustration

how to choose priorities and by doing so

teaching him how to love how to really love

by doing what’s best

ipso facto

he learns via his experience with me

notbecauseitellhimhowtobe

because i showhimviawhoiam

and i learn via my experience with he his experience with me

sosomehowiwrite typethroughthemadnessofhis

headng 2 year old fun somehow i bring myself

towriteandrockhislilbodyonmylap becausehematters

and i kin do this without putting him second contrary to popular belief

because i operate fiom the heart from my conscience

strive more It more to connect to the natural law therein lies my ultimate bias

i’m engaged in a great love affair with the spirit and my faith is strong

shatterproof

i’m grateful and proud ofmy conscious connection to the spirit

i serni-expect attempts fiom some operating fiom more widely accepted

definitions of“scientific” epistemologies to use that against the study

because that’s a pattern ofHISstory

replays like a broken record

butisaybringit thisisastudybasedonasetof

assumptions explicitly stated just as any study is based on a
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perceived set ofassumptions about reality mine just happen to be

fi'om a non-dominant epistemology and what is the academy?

What is a scholar?

American Heritage Dictionary: Description ofscholar

NOUN: la. A learned person. b. A specialist in a given branch ofknowledge

Like an previously undiscovered flower ofthe amazon

wild and free

defying the perception that “we’ve” catalogued and colonized all ofcreation

or maybe one that’s been seen infinite times

but not in the same light

and thus overlooked er disregarded as a weed

weed:/

American Heritage Dictionary: Description ofweed

NOUN: 1a. A plant considered undesirable, rmattractive, or troublesome, especially one

growing where it is not wanted, as in a garden. b. Rank growth ofsuch plants.

Maybemygrowthisrank accordingtothestandard

but this is niminobimaadiz this is my good life

thisisthewayigrow thewayishine

the way i reflect the light ofmy experience the way i give back in

reciprocity that which the academy has given i’m like the weed so

tough n gritty that even cement will give the seemingly

concrete will move because that’s the way i gro with the spirit

based on Anishinaabe baseline assumptions about reality i’m like the

chamomile peeking delicately fiom the sidewalk crack maybe

a dandelion too

iamagif’t iamaburden

it’s a matter ofperspective ofdefinition ofperception of culture

it’s a matter of language feel about it
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Maybe i’m like the RAW sugar that people don’t wanna adapt into their wfiee

drinkin’ habits cos i require a different pace ofabsorption than the processed

white stuff

despite what i may have to offer holistically

i nonetheless cannot hang with status quo absorption

pun

i’m not perfect

never will i claim to be

never better or worse than any other being

it’s something i’m unlearning

the idea that anything can be

perfect

or maybe it’s the definition ofperfection that i’m replacing

hmf— language

er, maybe i’m like the moth, so enhanced by the flame

tlmt i can only get close enough

upon ignition ofmy very own wings

’til i float in the wax melted before me

it’s not western science per se but the dominant paradigm accepted by western

individuals in power and their expectations ofwestern science

the perceptions ofsuperiority of fact and perfection

it’s not science it’s people

it’s not the law of science it’s the man made perception

it’s a living process ofhuman experience

not a stagnant group of superior

epistemologies and ontologies

Ami revolutionary?

evolutionary

allusionary

illusionary

and who has the power to decide?
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It’s a matter ofperspective ofdefinition ofperception of culture

it’s a matter of language feel about it

i continually ask myself

How can i really do this

without compromising myselfout of it for the sake ofsomeone else’s definition of

what it means to be an academic???

How to succeed without conceding to an unjust norm?

Howtowalktheline howtobeaboundarycrosser

the soundtrack to my life continues and i hear her echo through my head

“Buildings and bridges are made to bend in the wind, to withstand the world that’s

whatittakes. Allthatsteel andstonearenomatch fortheairmyfriend,what

doesn’t bend breaks, what doesn’t bend breaks”

AniDifiancowailsmypointandpertainstomeaswellastheacademy

from

which

i sprout

what doesn’t bend breaks

what definition ofa “scholarly” work are we to exhibit?

what it comes down to is the definition that matters to those who have the power.

It is not the existence ofan abstract definition ofan “Academy” that determines

the fate ofmy thesis. It is held by those with the power to determine whether my

study fits into such definition. Likewise, it is not “Western Science” that deems

itselfbased upon unyielding “facts” existing in linear hierarchy and unparalleled

supremacy ofknowledge systems. It is the people with the power to assert their

own definitions of such. The question ofthe hour remains: Do i hold enough

power to achieve my degree via my own definitions of scholarly works? Or do

those who have the power hold definitions that bend enough for the growth

required by acceptance ofthis study? What are such definitions? What are the

baseline assumptions about reality fiom which they sprout? lfthey do not involve

room for works based upon differing knowledge systems, why?

It’s a matter ofperspective ofdefinition ofperception it’s a

matter of language feel about it
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i said it before and i’ll say it again: i am what i ammand, as such, i am only

capable of seeing what i see fi'om who, what, and where i am in this sacred

moment. minobimaadiziwin involves deep inner searching. It is ajourney of

discovery and exploration that has no standard method.

This is all just a glimpse ofmmoblmaadlzrwrnjust an afternoon, drawn

outside by the magnificence ofa snow fall.

And this is me,

spinning around

catching flakes on my tongue.

a taste ofminobimaadiziwin

it is largerthanmyhuman capacity ofperception,icanseebutaglimpseofhow

those cycles intersect and repeat infinitely.

in this moment ofgrowth i have come to know a very minute,

albeit general sense and feel ofthese cycles at this stage in myjourney, this

summer ofmy being, i understand a sliver ofthe cycles ofnatural law based upon

the teachings ofthese Elders and others before me.

iwatch my daughterthroughthewindow talkingwiththeneighbor girl

whoeatswhitebreadandenrichedpasta theycomeinfora

moment and i catch the girl’s response

to quinn’s talk ofher teddy bear

i don’t care she sez

i remind the neighbor girl that wasn’t very nice

the disrespect

‘oh’ she sez

quinn smiles at the defense

i wonder to myself

what other negative influence is the neighbor in this moment

theywanttogotoherhousecostheyhavevideo games

they don’t let the other neighbor inside because quinn’s “fiiend” doesn’t like him

they don’t let quinn’s other fiiend inside either same reason

i can’t shelter her fi'om it all the division

noise

fillers
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i can limit exposure but i can’t keep her fiom dominant society

try as i might it’s enormous

at least she uses her asemaa and talks with the spirits

hopefully she follows them

hopefully she knows how to really listen for their call

((((hOPe)))) ((((faith))))

fight the big words that conflict wit the underlying connection to an ancient sense

ofthe journey for knowledge.

the knowledge seeks me, not the other way

around

Explanations ofmy own transformation tap into ancestral roots thru blood

memory

surrounded by 01’ photographs grandmas speak to me

i kin see it in their eyes It the only way to decode their solid

message

is to learn my language use my asemaa

& remain conscious ofmy dreams.

Her voice echoes words ofwisdom

musta stuck throughout those turbulent teenage years

Go after it my gurl

that’s the one thing they can’t take hour you

- they can’t take away your knowledge

andirealizenowthroughthestoriesinthisstudy

the magnitude ofnookomis’ (my grandmother’s) lasting words

knowledge in its many shapes and forms

is foundational to anishimabe minobimaadiziwin

each ofmy Elders speak to that in various dimensions.

to know ourselves is to know the rest of creation.
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it could be argued

the current state of immense cultural loss faced by

Anishinaabe is evidence that knowledge can in fact be taken away

i resolve to call attention

to the status ofour continued survival as Anishinaabe people.

Despite overt and covert efforts to assimilate Native American people —-

we survive.

nokomis is right

no one can take your knowledge from you

we have our asemaa our roots our relations wit the rest of creation

to remind us ofanything we may have overlooked or skipped

in the hustle and noise ofcontemporary times.

the knowledge is in our bones

it’s in our blood

we have our spirit helpers, Gichi Manidoo too — the kind lmcreated spirit and

elders who are not merely “old” but those who have engaged in the perpetual

jom'ney of learning ofanishinaabe minobimaadiziwin

Those whose lives exhibit emotional, physical, spiritual, and intellectual growth

in this medicine way

ofrelations between all of Creation

they are the ones who see in a snow storm the knowledge which i can only hope to

growtormderstand.ieanonlyhopetobeblessedenoughtolivetoseetheday

when i can give back to my commrmity youth

as gichi-aya’aa, an elder

the knowledge they hold cannot be captured in its richness.

no book can compartmentalize the teachings

as they are without limit

they cannot be contained within any book

thesis

other still life fiame
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er any other linear measure of

time

I’ve never been one to “go with the flo” outside myself though i must admit

recent yems of single momness

finds me in more instances oftemptation

for what appears to be the “easier” choice

Just like snow in a storm

hustle and bustle

as we’re carried along by the mainstream ofour era

it’s a matter ofperspective ofdefinition ofperception ofculture

it’s a matter of language feel about it

n as i sit i watch the flakes with increasing intention

i see variation ofdirection

& realize noodin (wind) comes fiom at least all 4 directions

we have about as much (((power))) on our own

as each one ofthose snowflakes

but we have our asemaa

and the spirit is listening
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APPENDIX B: AN EXPLORATION FOR FURTHER

RESEARCH

Minobimaadiziwin is a medicine way. In all good medicine, there is opportunity

for healing. Food is medicinal and what we choose to eat determines our health. Without

manipulations that may strip nutritive value, the gifts that other beings have to offer the

rest ofCreation include medicinal properties. In a relational existence, those beings give

their lives so that we can live. The food we eat comes to comprise our bodies.

According to Anishinaabe ways ofknowing, undomesticated varieties ofplants

are those that grow as the Creator instructed upon their creation. The lmdomesticated

variety has yet to be manipulated and controlled by man. This is evidenced by the

Boodewatomi Elder’s discussion ofwild strawberries tasting sweeter than the genetically

modified varieties as well as the medicinal value loss with genetic manipulation.

Hybridization occurs consistent with natural law and applies to both the plant and animal

worlds. According to The American Heritage Dictionary (2000), a hybrid is defined as

the offspring ofgenetically dissimilar parents or stock, especially the offspring produced

by breeding plants or animals ofdifferent varieties, species, or races.

Domestication is the result ofhuman domination and control ofanother living

being for its ethnocentric desires. As the issue pertains to the plant world, it appears that

domestication changes the potency ofthe fruit rather than naturally occurring
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hybridization. There are multiple varieties ofwild strawberries. There are so many

varieties, in fact, that according to the Wikipedia Online Encyclopedia (2005), it is almost

impossible to trace the origin ofevery genetic species. This is due to naturally occurring

hybridization. The taste ofwild strawberries is more intense beyond comparison to the

domesticated variety in the store. Domesticated animals do not exhibit the same intense

qualities ofbehavior as those that remain “wild.” The intensity offlavor or disposition of

one wild strawberry isgreaterthanthatofacartonofthedomesticatedvarietyin

supermarkets. Thinking in line with the Anishinaabe epistemology that human beings are

not separate fiom the rest ofCreation leads one to wonder what could also be said ofthe

domestication ofhuman beings. Comparing the relative experience ofaltering wild foods

andanimals forpmposesspecifictodominantcultlu'alneedsleadsonetowonderif

human beings have domesticated other human beings for their own purposes ofcontrol

and domination. The Western cultmally—constructed definition fi'om The American

Heritage Dictionary (2000) presents domestication as a phenomenon whereby a wild

biological organism is habituated to sm'vive in the company of, or by the labor of, human

beings. Domestieated animals, plants, and other organisms are those whose collective

behavior, life cycle, or physiology has been altered as a result oftheir breeding and living

conditions under careful human control for multiple generations.

According to physiologist Jared Diamond (Wikipedia Online

Encyclopedia), animal species must meet six criteria in order to be considered for

domestication: flexible diet (not too cumbersome or expensive to humans);

reasonably fast growth rate (to permit human breeding intervention and to match
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human interests); ability to be bred in captivity; pleasant disposition (to humans);

temperament which makes it lmlikely to panic (when something humans do

startles); and modifiable social hierarchy so that it will recognize a human as its

chief.

This may lead one to ponder whether humans in power have fit other human

groups into the above criteria for domesticated domination and control. Commodity foods

provided to Native people and the poor certainly are not too cumbersome or expensive to

the humans in power. Human breeding intervention that matches interests ofthe humans

in power is achieved via the status quo offamily size and ideals ofwhich cormtries

experience rates of birth that exceed the acceptable limits ofthose in power. Institutions

craft the Anishinaabeg populace into individuals who strive toward man-made law of

acceptable temperament and political correctness, thereby assuring that we are unlikely to

“panic” when those in power do something to startle. Further, this acculturation could be

thought to assure we will fall into modifiable social hierarchy and that we recognize a

particular human as our “chief.” There appear to be similarities between the experience of

domestication and the process Anishinaabeg people ensued to obtain and maintain

“civilized” status. According to The American Heritage Dictionary (2000), the

description of civilization is an advanced state ofintellectual, cultural, and material

development in human society, marked by progress in the arts and sciences, the extensive

use ofrecord-keeping, including writing, and the appearance ofcomplex political and

social institutions. Anishinaabe minobimaadiziwin is a way of life that requires a different

conceptual fi'amework of “civilization.” From the storywork within this study,
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Anishinaabe minobimaadiziwin appears to involve going “feral,” that is, connecting with

the inner voice of conscience as communicative ofnatlu'al law. The American Heritage

Dictionary (2000) defines feral as “existing in a wild or untamed state or having returned

to an untamed state from domestication.” Living Minobimaadiziwin in a contemporary

context requires decolonization, which suggests a likeness to un-domestication and calls

us back to our original Anishinaabe system of values. Anishinaabemodaa! (Let’s speak

Anishinaabemowin!)
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